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INTRODUCTION .

The Tikopia ritual cycle kmovm as the Work of the Gods
was the most spectacular of my discoveries in this isolated commumity
in the British Solomon Islands Protectorate. Although a few of the
rites had been briefly menticned by the kev. W,J, Durrad, and by DCr.
W.H.R. Rivers, who used Durrad's valuable material, there was no hint
in these accounts that the rites wore anything but isolated perform-
ances. 1t was only indeed some months after my arrivel in Tikopia
that I realised the complexity and highly corganised character of the
ritual.

A knowledge of the cycle of the Work of the Gods is of
basic significence for the understaniing of Tikopie Culture. It is
one of the most elaborate expressions of the system of remk and of
the religious beliefs of the people; it has importent economic aspects;
it is related to their institutions of marriage; it sets the formal
seal on their most fundamental form of recreation; and provides sanctions
for many of their most basic values. From the point of view of comparison
with other Polynesian cultures the ‘ork of the Gods is of great interest
since its analogies with such rites as tle makahiki of Hawaeii and inasi
of Tonga suggest interpretations of them which cannot be inferred from
the existing fregmentary and obscure accounts.

In this monograph (which is to be followed by a second
concluding part) I have concentrated on giving an ethnographical account
of the phenomena, leaving for later publication the major part of the
theoretical interpretetion., This course has been dictated by the bulk
of my materiel.

In the account I have drewn a distinction between the
events which I witnessed, those which took place during my stay but
which through other occupation I could not see, and those which were
formerly part of the cycle but have now been abandoned. Those rites
which I did not see I discussed with a number of informents, particularly
with the Arikl Kefike, the Ariki Tafus,and their sons. Since it was
only a decade after the abandonment of the rites of Tafua, the reconstruction
of them by the original participants mey be regarded as substantially
accurate,

It will be seen from the account that T was a participant
and not merely an observer when I attended the Work of the Gods. This
naturally facilitated my investigations, though in a few cases the rules
of tapu by which I was bound prevented me from examining closely the
material objects used. In addition to my personal observation, I had
many conversations about the organisetion and the meaning of the ritual
with the most prominemt participants. My principal informants here were
the chiefs and members of their families, and the elders Pa Rarovi, Pae
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Sao, and Pa Fetauta, I also had many discussions with other men not

in positions of rank, who gave me therefore other points of view. But

in particular I owed a great deal to the premier chief, the Ariki Kafika,
who after his initial suspicion had been sellayed invited me to participate
jn all his ritual and imparted to me a great deal of his unique knowledge.
Without his co-operation and that of his eldest son Pa Fenuatara my work
would not have been possible. This is particularly the case in regard

to the texts of the formulae used. I obtained these from each chief and
elder who was responsible for a rite and checked them from other informants,
but since so many of them were recited by the Ariki Kafike alone it was only
with his help that I could obtain a full account. Most of these formulae
were recited during the ritual in tones too low for the audience to hear.
The correspondence between the different versions I obtained, however,
leaves no doubt as to their substantial correctness. PRut it must be
emphasised that all these formulae quoted are representative since they
are recited as free formulae, absolute adhesion to a traditional set of
words not being required. To save space I have not given the original
Tikopia text in cases where it is substaentially the same in several
successive formulee; in such cases the translation is taken from a

native text in my notebooks. All materisl in quotation marks throughout
the account is a translation of native statements recorded on the spot,

in nearly every case in the vernacular. It may be noted that the first
draft of this monogreph was written in 1929/30, soon after I returned

from Tikopie when the events were stlll fresh in my mind.

The account presents a great mass of detail. This has
been included because it is most significant to the people themselves,
and to the structure of the ritual ocycle as a whole. In particular
it shows the degree to which small items of behaviour have been integrated
into a consistent schems, and also how this integration still allows of
the exercise of individual and small-unit privileges within the workings
of the major institution. This involves a theoretiocel problem which I
hope to discuss in a later publication.

I am indebted greatly to Mr. E.R. leach for making the
drawings from my original sketches, end to the Rockefeller Research
Fund Committee of the London School of Economics for a grant which has
assisted materially in the preparation and publication of the manuscript.

Raymond Firth.



CHAPTER T.

GENERAL CHARACTER OF THE WORK OF THE GODS

The aim of this chapter is to give a synoptic view of this
Tikopia ritual cvcle, with some genersl observations on its character. It will
be realised from the detailed descriptions which follow that this s'mopsis is
not merely en anthropological sbstraction, but is a coherent scheme recognised

by the natives themselves,

To assist the reeder it may be pointed out that the rites fall
jinto seversl main divisions: a symbolic act to initiate the cycle; & re-
sacralisation of canoss; a re-consecration of tomples; a series of harvest
and planting rites for the yam; & sacred dance festival; several memorial rites
on the sites of wvanished temples; ani in the trade wind season, the ritual
menufacture of turmeric.

All this ritual is integrated under the name of the Work of the
Gods. This concrets title embodies two concepts, first that of e religious
sanction behind the ritual, end secondly that of the rituael as a series of
oblirations, involving the expenditure of goods and of time., The religious
sanction lies in the fact that the ritual cycle is believed to have been
instituted primarily by one deity, the principal god of Kafika, who at the
same time is worshipped by the chiefs of the other three clans., But into the
schems are drawn also other gods and chiefly ancestors. There is no elaborate
system of mythology to explain how the ritual cycle came into being. The
Tikopia state simply that the deity of Kafike instituted the rites, and thet
they themselves are perpetuating his traditional doings. But this attribution,
slender as its foundation may seem, imbues them with a strong reverence for the
ritual and the secred objects comnected with it. Such attitudes of respect are
described in the later chapters. They are linked with definite beliefs that
the rites are essential to maintain the fertility of crops and success in
fishing, as well as the gemeral welfare of the island as a whole, But apart
from the reverence shown to specific objects and at specific moments of the
ritual, the Tikopia show a very matter-of-fact sttitude., The ritual involves
& great deal of preparation of food and other work in plaiting mats, making
thatch, repairing canoes, and cleaning the scene of operations, and these tasks
are carried out much as ordinary events are, with e great deal of talk, joking
and grumbling, with soms dilatoriness and evasion of obligatiomns. The Ariki
Kafika said to me "It is truly work, friend". He himself displayed considerable
devotion to his duty, in staying for a long time in Uta, deprived of company,
and in rising early to perform his rites. But associated with this "business"
attitude is an element of great intersst and soms pleasure; the people as a
whole look forward to the time when the Work of the Gods will begin, and
nowadays Christians as well as pagens enouire eagerly when the TFirestick will
be thrown. From this point of view the most attractive aspect of the ritual
is undoubtedly the sacred dance festival. Before I realised the full meaning
of the Work of the Gods and had heard this title I was told about the
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Tacmatangi, the dance to quell the wind, by people who were obviously

looking forward to it, and I thought for a tims that this was actually the
neme for the whole cycle and the centre of it. So strong is the inducement
to participate that“e few of the more daring young men who have joined the
Christian faith sometimes let their hair grow - a sign of unregeneracy - end
attend the dance., One such case ocourred when I was there. The young man was
then barred from church for several months, but was finally readmitted by
making e formal apology to the Christien teacher, accompanying it in Tikopla
style with a basket of food.

FIXING THE TIME FOR THE RITUAL

A question of soms importance is the basis on which the decision
to begin these seasonal rites on eny given day is taken, The Tikopia have no
fixed calendar and no names for the months or for the days or nights of the
month, They count moons or nights ot the moon for specific purposes, as in
estimating pregnancy or perliods between events, but they use mo tallies to
assist them in this. The term tem, meaning literally 'a measurement' or 'count'
is used for a season end sometimes for a year as a whole, but has no great
precision. It is said that some tau have six months and others seven, or that
after six months have elapsed the teu goes on into the seventh. It is in faot
a seasonal period rather than a calendar period and refers primarily to the
most marked climatic phenomenon in the island, namely the alternmation of the
trade wind with the monsoon period,

This seasonal change, which is accompanied by changes in economie
pursuits such as fishing, is tne main basis for the seasonal ritual, as is
shown by the fact that the ritual is called by the names of "the Work of the
Trade Wind" and "the Work of the Monsoon", respectively., About April the wind,
after veering through several points, settles down to blow steadily with
moderate force from the south-east or east-south-east and continues thus with
hardly eny intermission for about six months. (Since I was in Tikopia only
twelve months I cannot say how much varietion there is in the advent of the
seasonal wind, but I gather that there may be several weeks.,) During this
period the temperature is often lower than in the other part of the year,clouds
drift aoross the sky, and somstimes obscure it for hours together., During the
turmeric menufacture, for instance, a day of bright sunshine was a novelty.
About October the trade wind dies away and is replaced by a variable period of
normally light winds alternating with flat celms, The days are oftem very hot
and cloudless. Occasionally the wind, which may have come from any dirsction
from south-west to north, suddenly sets in strongsly from the north-west and
may rise to gale force for a few days. Rarsly, perhaps once a decade, it
becomss a hurricane which destroys houses and crops. Such a hurricane occurs
only in the raki, - the monsoon, and never in the tonga - the trade wind season,
This is alluded to in a traditional song, end it is said that though in the
monsoon the noise of the rising wind maekes a man wake and go out in anxiety
to strengthen his house, in the trade wind season he sleeps soundly,.

Thouzh the main index for the "Work of the Gods" is thus given
by the seasonal change it is correlated with and corroborated by other factors.
The Tikopia have no sidereal calendar but they do use astronomical observation
to some extent as an aid in their time reckoning, Thus it is said that when
the Pleiades rise then "the ocean has begun to bite" - that is,the fish rise
and are plentiful, At this time also birds and rats raid the food crops, man



sets traps for them, and himself feels hunger. It is said that turmeriec
manufacture is sometimes regulated by the rising of the Pleiades (this is a
fakatauranga) but that it is usually arranged without such refersnce - "it is
made haphazard simply". ‘But the position of the stars is used as a gemeral
guide. The Ariki Kafika said that when the Pleiades appeared above the sea
in the east, in the dewn, then that was a signal for the Work of the Trade
Wind to begin, At this time Taro, another star, still stood high up at dawm,
but by the time it had descended in the heavens them the work was in full
swing., Agein it was said that the rising of Taro gave a signal for the

approach of the work,

The Work of the Monsoon is also so guided, When it is seen that
Manu, a bright star, has passed the zenith in the evening, then the time to
throw the firestick for this season's work has arrived. Seraporu, another
prominent star, stands midway in the western heavens in the evening at this
time; towards the end of the Work, when the dance festivael begins, Saraporu
has gone below the horizon in the evening.

The Tikopis thus do not use these stars es definite determinants
for the beginning of their rites but as generel indicators and controls; their
most important function is in giving the signal to prepare for the work rather
than actually to begin the work.,

Another token of the approach of the Work in the monsoon season
is given by the arrival of the migrant turnstome (turi). This bird comes from
northern latitudes every year ebout October. The Tikopie are ignorant of the
real nature of the migratory phenomenon and hold that the turnstone comes
from the sky where it has been staying during the trade wind season., Its
habitation there is called the Heavens of the Turi., "The turi come; they come
down from the skies; an ancient tale in this land"., The Tikopia have observed
that in the trade wind season there are hardly any of these birds about, save
a fow who "dwell constantly”, staying all the year round; but that when the
monsoon comes they arrive in crowds. I was told "now the turi is e token of
the monsoon. As men sleep, the Ariki Kafikas hears the turi orying from above.
The turi have come down and fly wailing ebove in crowds. Then the Ariki Kafiks
says 'Man of the monsoon hes cried. Nights there you ere also's Then he does
the things in Uta here". The 'nights! and the 'things' are the rites of the
Work of the Gods.

The condition of vegetation is also an importent guide. The
Brythrina, known as ngatae or kmlokaslo, changes ite appearance with the seasons.
It is the tree of the principel deity of Kafike to whom most of the ritual is
dedicated, and when its red flowers begin to appear then it is the time for the
Work of the Traede Wind to begin., When the flowers are fully out in a blaze of
flame then this is the correct time for turmeric making. Since the blood-red
turmeric is the pigment of the deity the symbolism is clear. A gensral token
of the approach of the ritual season is given also by the maturity of the yam.
When the first leaves which the vine hes put forth, known as rau tapu, sacred
leaves, have fallen, then the yam is ready for digging. Then, it is said, the
Ariki Kafike goes and throws the Firestick, and the Work proceeds. These factors
all help to set the general time for the seasonal rites, but do not decide the
actual day of commencement, This lies at the discretion of the Ariki Kafika,
He is helped to his decisiom by the natural phenomsna mentioned, but also by
oertein social phenomena. O(ne of these is the confirmation of his intentioms
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ipal god, speak through a humen medium, and another 1s the
:in:::1p§pinifxilo’n o? t}’\e Ethexi:nghiefs and the psople. Thus before the Work
of the Trade Wind in June 1929 his medium Pa Motusio became possessed by
the god during e rite held after a thunderstorm. He asked "Vfillﬁanything
nowadays, or is it yet some way off?" The chief replied "It is soms

happen ° 4
way off, but it has arrived” - meening that the tims was near. Ths go
answered "Yes indeed, your moon there will stend” - he meent that the ritual

should begin in the mext month. There was some disagreement et this time
between the Ariki Kafiks and the Ariki Taumsko. The latter had suggested

that the Ariki Kefika should hurry up end get on with the Work, and held that
the thunderstorm had come because the Ariki Kafike had been staying on in Faes
instead of going to Uta to throw the firestick. The Ariki Kafika held that the
thunder was simply a mark of the good nature of his deity in clearing up the
sky (which is indeed the usual Tikopia interpretation) and pointed to the fine
weather which we were then enjoying as proof. Moreover he pointed out to me
very strongly that the time for the ritual 1s quite at the discretion of the
Kafika chiefe This is the position generally held. In this case he seid he
would heve been willing to let the ritual begin earlier, but he could not do
go for fear of the yam, which was not mature until them.

To sum up: there is no fixed date for the seasonal rituel, and
the day on which it begins is governed by the decision of the Ariki Kefike
who is guided in fixing the time by the various factors mentioned conjointly.
Tt is probable also that the chief takes into account the phases of the moon
in fixing the time when the rites should begin, though I did not record any
stetement on this point. Since flying fish cannot be caught with the aid of
torches when the full moon is up, the date is probably fixed so that the faumga
vaka rites will coincide with a time of relative darkness. This would seem to
explain statements relating to the moon such as that mentioned above,.

PROGRAMME OF THE RITES.

The order of the rites of the Work of the Gods is traditiomally
fixed, thourh the space between them lies to some extent at the discretion of
the Ariki Kafika. But any ordinary Tikopie knows the sequence and can visualise
it clearly. During the rites of the monsoon sesson I took down an account
of those of the trade wind season from Pa Tarairaki, a man of the chiefly house
of Kafike, who however had no responsibility in the matter. I give this account
here since by comparison with the programme as actually followed it shows that
the sequence of rites is not simply a matter of dictatiom by the chiefs but is
common knowledge to the people as a whole. The account was given to me in
running form with no prompting on my part.

"In the nights of the trade wind the firestick is thrown; we
dwell end then pluck the repa (for the yam rites - there is no faunga vaka).
The next morming meke the kave of the yam; the next morning to Takerekere, the
kave of Pu Ma. Waking on enother day the seed tubers are prepared (utu), that
is they are made sacred and the Work of the yam is made to them. After three
or it may be four nights the yam cultivetion is cleared; the morning after the
tubers are cut; the morning after is soami autearu. The morning after the mat
of Vaisakiri is cut, end the morming after the noonday rite of Vaisakiri is
performed. The morning after the temples are re-carpeted, and the morming
after come Nukuora end Teumako (temples)., The yam is buried. It remains there
while the chief dwells counting his nights, it may be two or three. Then the
yam cultivation is burned. The morning after the fakeora is performed, and



the morning after the yam is planted. Ths mornin; after is soani to, (a
secondary planting rite). Resiake is recarpeted. On the morming of the
next day the sacred digring stick is stood up and the noondey rite of Resiake
is performed., On the morning of the next day, Kafike is re-carpeted. On
the morning of the next day it is Somosomo; we go and clear. He who has
prepared his roi carries it to Somosomo - he who marries into Kafika makes
then his roi. In the mormning of the next day Pa Rarovi makes his noonday rite,
The next morning we, se Kafiks, do so. The next morning it is sa Tavi. In
the evening the roi is prepared. On the morning of another day the kava is
made and we disperse, going then to cut new aqueducts, snd go and turn over
the sacred turmeric, the neme of which is the akoako, In the morning we go
and make a good head of water - we sa Kafika - while the people of Taumeko
and Tafua po and turn their turmeric. Then letting pass some days, whatever
they may be, when the waters have been increased and the digging out of the
turmeric from the woods is finished, then filter sheets are sewn.

On the morning of the next day the turmeric is grated. When
grated the next morning it is filtered and its uruango is made., The day on
which it, the akoako, is filtered, is that on which the turmeric of the chiefs
of Taumeko end Tafua is grated; them on the morhing of the next day the turmeric
of the Ariki Fangarere and the other chiefs is filtered - they are amnother
company. The next morning the turmeric sleeps in its enclosure, As the night
descends it sleeps in the rotoa. The next morning the turmeric cylinders are
prepared, and in the evening the akoako is baked. When the lemnd is dark, it is
brought out, and in the morning the chiefs esk if the akoako has fallen well
or has fallen badly., If it has fallen well it is tied up and hung up above.
And the turmeric of the Ariki Fengarere and the other chiefs is baked that night,
In the moming, other compenies bake theirs and teke it out., In the moming
it is carried to Kafika and we go and deub, We come then and in the evening
set up the uruango, In the morming at dawn the spirits fly eway, they are
invited to go and we beat the cances and whoop. Then the chiefs go and daub
with their turmeric in their houses in Uta., Then we dwell and whatever may be
the number of days thet pass, Nukuore prepares roi - it is the house of the
Ariki Fangarere in which the Ariki Kafike makes kava.

The next morning deubing is also done, and in the evening the
people go and prepare the roi of Marae., The next morning the Marme is cleared
end Matengiaso and Rarofirokl are re-carpeted. Then in the evening the vetu
1s performed; it is the day of sa Kafika., The next morning the vetu is again
performed -~ it is the day of sa Tafua and sa Taumako together. The next
morning it is finished end we lay hends on the intervals between the temples
(a rite known as popo 1 & vasia fare). The Ariki Kafika says to Tafua end
Taumako that Vakemsnongi will fall singly, its ururenga will be performed
alone, But if not it is dome collectively. The cenoces of the chiefs are dome
all together. Then we go to Tai to carry on with the cenoces. The next morning
the maro of the cences are spread. When this is finished we go to Takarito,
When its re-carpeting is finished we come and dwell, One man dwells and them
makes the ururenga of his cenoce, another men dwells end makes the ururenga of
his cence. Now it is finished."



This account shows in the first place how a Tikopie man not
responsible for the organisation of the rites ean carry in his memory a
sequence of more than thirty separate days. Reference to the actual progremme
shows that this is a feirly accurate description of what occurs. Moreover it
is a good illustration of the verbal symbolism of the Tikopia, The account
is practically unintelligable to the reader - despite the fact that I have
trenslated it to make the technical terms as clear as possible., For elmost
every ceremony the Tikopia have a clichd, a cryptic reference which cennot
be understood without a very full knowledge of the actual procedure and the
explanations given by the natives themselves. The meaning of these statements
wi 11 emerge in the following chapters.

To facilitate reference in the following chapters I give here
the progremmes for the Work of the Gods in the two seasons, on the basis of
what I was told and what I observed. The numbers refer to the sequence of
events on separate days though since in soms cases the intervals between the
rites are variable, the total number of days occupied is usually more than
jndicated here. The names of the clens given in each case show the chief under
whose aegis the ritual is performed, It will be seen that the greatest share
is teken by the Ariki Kafika,

A. THE WCRK CF TEE MONSOON.

I. Throwing the firestiok Kafika

11, Preparing roi All clens

I11. Canoe rites; Faunga vaka. Day of the Chief All clans

IV, " " " " Day of Elders oo

v. " " " " Day of taurukuruku "o

VI, " " "Bvil things" "o

VII, " " Fainga vaka. Vakemanongi Fangerere

VIII. " " Fainga vaka. Taumauri All clans

IX. " " " " Sacred canoes no"
Yam rites Plucking repa Kafila

X. " " First fruits "

XI. " Tekerekere kave "

XII. "o Seed tubers utu "

(Ariki Xafika steys in Uta)
XIII. " " Yam kava "

X1V, " " " " "



XVe Yam rites
XVI. " "
XVII. " "
xvirz,. " "
XIXe " "
po. O " "
XxI. " "

XXII "

x111. "

XXvi. "

Yam kavea
Autaru; tubers cut
Soani autaru

Resiake perfumes

Resiake re=carpeted

Resiske noonday rites
Vaisaekiri mat

Resiake, oil
Thatch of temples
Vaisakiri etc. re-carpeted

Yam buried

1st night; premier temples re-carpeted

”"

Kafike thatch "stolen"

2nd, night; Theatch of Kafika

"

Ara from Taumako

3rd night; Kafika re-carpeted

"

4th night; Noondey rites of Pa Rarovi

L]

5th night; Noonday rites of Taumako

Ars reciprocated

Cultivation burned

Freeing the Land

XXvir. "
XVIII. "
XXIX. "

n

”"

Temples re-carpeted in Tai

Fakaora of yam
Temples re-carpeted in Tal

Yam planted

Soani to. Ariki Kefike visits Tai

XXX Mapusange re-carpeted. Messengers to chiefs

XXXI. Proclamation at Rarokoka. Roi made

Kafika

Kafike
Taumako

Kafika
Taumako

Kafika
Taume ko
Fangarere

Kafika
Taumeko

Taumako & Tafua
All clens.

Kafike
All clans
Kafika

Kafika
Kafikea
Taumako

Kafika
Kafika

Kafika
Kafika

Kafika
Taumako
Kafila

Kafika

All clans

Taumako & Seao

Kafika
All clans

Kafika
Kafike

”

All clans
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XXX11.

XXXIII.
XXXIV.
Xxxv.
XXXVI.
XXXVII.
XXXVIII.
XXXIX.
XL.

XLI.

I,

II.

I1I,

\'D

VI.

ViI.

VIII.

X,

XI.

XII.

Dance festival. Taomatangl; day sa Kafika

”

"

" dey sa Tafua
" day se Taumako
" day ss Fangarere

Urenga afi; night sa Kafika
ro" night sa Tafua
ro" night sa Taumako

"To" night sa Fangarere

Popo 1 a vasia fare

Takarito re-carpeted

Be WORK QF THE TRADE WIND.

Throwing the firestick

Yam rites

"

"

"

"

”

”

"

"

"

(Interval of three days)

Plucking repa
First fruits
Tekerekere kava

Seed tubers uta
(Ariki Kafika stays in Uta)

Yam kava

Autaru; tubers cut

Soani autaru
Mats of Vaisakiri & Sao plaited

Soani autaru
Temples re-carpeted

Yam buried

lst night Nukuora re-carpetsd & lesser temples

All clans

All clans

Kafika

Kafika

Fangarere &
Sao

Kafike
Fangarsre &
Sao

Kafikae

Taumako et



XIII, Yanm rites
2nd night; Mapusanga re-carpeted

X1V, .o

3rd night " "
x-V. ”" "

4th night " "

Xvi, " " Fakaora of yam; cultivation burned

XViI. " " Yem planted
XVIII. Soani to
Tafua & Taumako re-carpeted

XIX. Fiora; thatch made

XX. " " " dey of mats
XXI. " " "' " ga Tafua
XXII, " " " " " ga Fusi
xxIrz. " " " "™ " gsa Rarupe

XXIv. " "rubbish" cleared
Resiake perfumes

XXV, Kafike thatch "stolen"
Resiake re=carpeted

XXVI. Kafike thatch
Resiake noonday rite

XViI, " re-carpeted
Resiake oil

XXVIII. Somosomo; day of mats Marae cleared

XXIX " noonday rite Pa Rarovi
xxx n " "  Pa Kafika
XXX1 " " " Pa Tavi

XXXII. Turmeric rites, Akosko turmed; aqueducts repaired

XIII, " " " dug

Kafika
Tafua &
Taumako

Tafua

Taumako

Kafika
Taumako

Kafika
Taumeko

Kafika
Taumako

Kafilka
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XXXIV. Turmeric rites. FKafika turmeric begun Kafika
XXXV, " n Other chiefs' turmeric begun Other clans
Xxxvi, " " Ariki Kafika daubs turmerie Kafika
XYXVII, " " " Tafua " " Tafua
XXXVIII. " " " Taumsko " " Taumako
Xxix., " " Ariki Fangarers in Nukuora Fangarere
XL Ururenga of Marae, Kafika noonday rite All clans
XLI. " " " ’Tafua and Teumsko noonday rite ron
XLII. Muafaitoks kava. Popo 1 a vasia fare "
Canoe rites Vaka manongi rite Fangarere
XLIII. Taumauri rites All clans
XLIV. Tekarito re-carpeted Kafiks
Fainga veka of sacred cenoes All clans

The progremme as presented here represents the full cycle of
rites in the traditional form, as they were carried out until about 1918, that
is sbout a decede befors my arrival, At this time, however, the Ariki Tafua
beceme a Christian and abandoned his participation in them. Morsover all the
elders living in Faea followed his example. Thus in the ritual which I saw
certain items wers missing. These were principally the reconsecration of the
canoes of Tafua and Marinoa, the re-carpeting of the temple of Tafua, the
formal proclamation at Rarokoka, and the ritual of Fiora. All of these except
the Rarokoka proclemation, however, had their analogies in the rites of the
other chiefs and elders, so that with the help of information from the Ariki
Tafua and other people it was easy to see how the full cycle had operated.
Moreover, the Ariki Tafua had not abandoned his manufacture of turmeric, and
when I participated in it carried it through with the full set of rites in
respect of his ancient gods, withthe exception of the formal meking of the kave.
It will be noted that the other chiefs have made certain ingenious adjustments
to meet this defection of Tafua, as at the dence festival,

. The performance of the Work of the Gods is not purely an
esoteric activity; it has a definitely exoteric side. The food provided for
the ritual serves also the daily wants of the groups concerned, end its
preparation is carried out as in ordinary domestic life. For conciseness I
have omitted a great deal of this economic and domestic material from my accoumt.
Moreover during the ritual cycle family life and kinship relations go on much
as usual, When the Ariki Kafika is living in Uta, kept there by his religious
ties, his family accompany him, Ome difference is, however, that because of
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their comparative isolation these peopls ars very eager for news., When I
arrived in the morning I was usually asked at onoe "Speech concerning Faea
or not?", - meaning, was there any goesip abroad there. And people who came
over to attend the rites were asked "Did our village go out torchlight
fishing? How many?" and so on.

The fact that the preparation of food is an important adjumct
to most rites gives an interesting index for time correlation., As the fire in
the oven house begins to burn a white columm of smoke ascends from the roof
peak and is seen by the people around the mar;gin of the leke, They remark to
one another "The oven of the chief (or whoever it may be) has begun to smoke",
The houses themselves are hidden by the foliage but the natives know well the
location of each. When important rites are in progress a number of these
smoke pillaers are to be seen from afar and their seguence provides quite an
efficient means of correlation whem, as often happens, cooked food has to be
assembled or e xchanged by a number of different households. Other indices
to the state of food preparation are the grating of cocanut for puddings eand
the pounding of the pudding in a wooden bowl, Passers~by hear these sounds
from a distance and so can advise other groups of comparative progress.
Indices such as these obviate the nesd for any fine measurement of time during
the day,

Most of the ritual practices in the Work of the Gods include a
kava ceremony. A full enalysis of this cannot be ;iven here, but in its full
form the kava rite consists of four elementsl: the offering of bark-cloth to the
deities and ancestors; the recital of a long formula to them individually with
the stem of s kavae plant as the medium; libations of cups of kava tc them; and
the throwing of offerings of food and betel materials to them., The performance
of the kava has, however, many variants according to the ritual with which it
is linked, end many of thess variants are noted in the following chapters. In
brief, they result from the fact that the rite is oriented to different gods
and encestors, or to the different functions which these fulfil in different
places and on different occasions.

Certain theoretical problems are raised by the material of this
book but their answer can be given hers only in empirical terms, One such
problem is the type of integration which exists in the relatiomnship of the four
clans and their component kinship groups, These clans are politically autono-
mous, each under its own chief, whose decisions are not governed by amny higher
authority., In the religious sphere they are ranged in an order of precedence
as follows: Kafilm, Tafua, Taumako, end Fengarers. But the Ariki Kafika is
primus inter pares and not the sole conmtrolling authority. The question is
then how do the cleans and the chiefs maintain effective cooperation when any
one of them is theorstically free to bresk away from the system? The answer,
it would seem, lies partly in the religious sanction which attaches to the
performance of the Work of the Gods, backed up by the belief that the Atua 4
Kafils is supreme among the Tikopia deities. But this in itself is not emough.
In a great measure integration is achieved by the concatenation of the daily
events which as it were, carry along with them the chief and people of each

IFor details see my analysis of Rank and Religion in Tikopia,
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clan in the stream. To fail in cooperation at one point would have reper-
cussions at many others, and it is clear that the Tikopia do look upon the
Work of the Gods as a coherent system of activities, Morsover at specifio
points the chief of each clan and even the ritual elders of the most important
component groups of each clen have specific privileges which for the time

being elevate them to a position of pre-eminence and allow them opportunity
for self-assertion and the expression of prestige. Apart from the Ariki Kafika
the Ariki Tafue has his proclamation at Rarokoka and his utterance over the
kava=-house in Marae, The Ariki Taumako has his Resiake rites which he dedicates
to the Atua i1 Kafika, and his presentation of the large food basket of the

Ara o Pu for which he receives compliments from Kafika. The Ariki Fangarere
has his pride of place before the temple of Muafaitoka. And elders such as

Pa Rarovi, Pa Marinoa, and Pa Tavi have each their specific "days", These
special privileges are highly esteemed by the people of the group concerned.

In the treditional Tikopia system these forces were powerful
enough to maintain cooperation., But nowadays it is true that the Ariki Tafua,
under the influence of a powerful external thrust, has broken away from his
fellow chiefs. But even in his case ths factors mentioned still exert a pull.
Though a Christian, he grew angry when told that only a few of the elders of
the Ariki Kafika were in attendence on him in Uta; his sons told me with
oevident pride how their father used to recite the formula in Marae in tones
that rang round the hills, and how even the Ariki Kafika had to bend his head
in respect on that occasion. And at one point it became a serious questiom
whether the old chief would not abandon his Christianity and go back to take
up the rites which he had forsworn.

Another problem which emerges from the material is that of
variation in Tikopia ritual. Broadly speaking ome can distinguish four types
of variation. Firstly there is that which is not culturally significant
immediately, being a slight modification introduced by an individusl performer,
as in the amount of food accumulated or the time allowed to elapse betwsen
one performance and enother. Secondly there is that which is culturally
significant’ at once snd is regarded as an error - as when the Ariki Kafikas
forgot to include the single "stolen" thatch in the repairing of his temple or
to plant the sacred yam tubers. The third type is a variation of cultural
significance, but which is classed not as an error but as an improvement - as
when the Ariki Tafua suggestsd the merging of two days of the canoce rites into
one and this was agreed to by the other chiefs; or as when Pa Rarovi sub-
stituted ocertain phreses in his kava formule for others. A test here to the
Tikopia is given by results. If the crops and the fishing are still successful
and no illness or other disester overtakes the land then the variant is a good
one, presumably having received the approval of the gods. The fourth type of
variant is that which has presumably ocourred in the past and which is now
culturally established - as when the house of Mapusange tie leaves of cordylins
ontotheir sacred canoe when it is being recomsecrated, or as when oertain
temples have particular secred objects which must be washed or otherwise treated
specially during their ritual. A function of this last type of variant is
clearly in giving an individuality to that particular rite and an opportunity
for differentiation and special prestige to the group responsible for it., The
problem of what constitutes an error and what an acceptable variant in ritual
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cannot be examined here. But it is plausible to infer that variations tend

to be acceptable, first if they do not invalidate or threatem the whole ritual
system of which they are a part; sscondly if they do not involve e radical

read justment by other groups as well as that immediately ooncerned; and thirdly
when they represent obvious economic and social advantages. There may be
occasions on which variation is introduced on a large scale and cannot be
effectively resisted, as in the defection of the Ariki Taefua, Here an attempt
is made to meet it by ad justment which in itself involves a further variatiom.
In the course of generations such variation may become part of the traditionally
acoepted practice. If, for instance, the heathen Tikopia can resist Christianity
for another century then the anthropologist of 2028 A.D. may find that the
simple assembly of the three chiefs at Rarokoka and the splitting of the clan
Fangarere for reciprocal presentations at the dance festival may have come to
be regarded as the "original"™ forms of the ritual., It may be put forward as

a proposition for the study of Polynesian cultures that these have been much
more flexible in the past than has often been assumed, and that what we have
to consider in any single island group is not merely a mixture or fusion of
elements from other groups but a very high degree of local variation, arising
in part from consciously motivated individual change, and in part from the
establishment of errors and defections from traditional practice as recognised
cultural forms. To put the point in another way, Polynesian cultures must be
regarded not as static arrangements resting upon an original fusion of diverse
elements, but as a dynemic arrangement with a tendency to variation perceptible
in each gensration,and with a gelective process by which some at least of these
variations are built into the cultural system.
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CHAPTER II

THROWING THE FIRESTICK

The opening rite of the ritual season is the "throwing of the
firestick" (te pe o te potunea). The direction of this event is one of the
special duties and privileges of the Ariki Kafike, the principal chief of the
community, and the choice of date rests largely in nis hands. When he has
finally decided to begin the seasonal ritual he rises early in the moming and
proceeds to Uta, the district where the most sacred temples stend. He usually
has ennounced his intention e dey or so previously tc the other chiefs, his
elders and the immediate members of his family, If for any reason his decision
hes been taken hurriedly without warning, he despatches messengers as soon as
possible to advise the Ariki Fangarere, the other chief who is associated with
him in this rite, and to as many other people as he may think necessary. OCn
such flying missions his sons or grandchildren are usually sent, but any youth
who ig at hand or whom he meets in the path may be pressed into service. These
messages are of an advisory nature, and are not regarded as imperative commands,
People who ere busy with their own work oftten ebsent themselves, a proceeding
which is regarded by them as justifiable, though this view the chief did not
fully share when I heard him comment on it,

In the tonga, the season of the south-east trade winds, the
attendance at the ceremony is small. On the occasion of my visit' in June 1929
the party consisted of the Ariki Kafike, his wife and grandchildrem, one of his
principel elders, Pa Porima, and & kinsman of the latter, e simple good-natured
fellow who was willing to work. In the previous raki, the monsoon season, a
much larger group had attended, comprising the chief, his three principal
cousins, his sons, his chief elders, including Pa Rarovi, snd his co-chief, the

Ariki Fengarere,

The first-comers to Ute arrived soon after the sum had risen
above the shoulder of the mountein. Without waiting for instructions they
proceeded to reke out with their fingers the oven in the chief's keva house,
and build a small fire. A long stick was laid in the middle of the fuel to
provide the ceremonial brand over which the rite was to be performed, care
being teken to arrange it so that its cemtre portion might be burned through.
By this time the Ariki had coms and teken his place on the ordinery coconut
leaf mat which was his seat at the rear of the house. The oven was in front
of him to the left, his private doorwey in the cormer behind him on the seme
side, while his elders and other clansmen sat facing him at the other end of
the hut by the common emtrance. Such was the usuel arrangement et eny kava
ceremony in the building. The positiom of the participants in any piece of
ritual is regarded as being of great importence in Tikopia.

Every oeremony has its domestic side as well as its social
and religious aspects, snd on the efficient provision of small details of
equipment by members of the household depends the smooth functioning of the
ritual, Food must be cooked and wrapped in readiness, water bottles filled end
at hand, mats and other objeots produced at the appropriate moment. The
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performance of any piece of religious ritual is, in fact, similar to that of

& play, an adequate rendering by the actorsbeing conditioned by efficient
orgenisation behind ths scenss, snd by the presence of a number of assistants
who do not appear on the stage. This is seen most clearly when someone's lepse
of memory about some purely practical detail threatens.to throw the ritual
mechanism out of gear, For example, on the first occasion of "throwing the
firestick" at which I was present the chief forgot the cincture of bark cloth
which he winds around his waist before beginning the recitation of any sacred
formula, When he arrived in Ute he found that it had been left in his house
in Tai at the beach village over a mile away, and it had to be fetched,

The women and children of the party were settled in the dwelling
hut a few yards inlend from the house where the firestick oceremony wes held,
Vormelly only men and boys teke part in the esoteric side of ceremonial; the
domestic side, the preparation of food and provision of water, the plaiting of
floor mats and arrangement of bedding, are the care of the women., This
represents not sc much a deliberate and conscious exclusion of females es &
traditional division of spheres of interest; each sex has its own duties and
responsibilities in the general scheme of religious ritual, Greater sacredness
is associated with the work of the men, but whenever their immediate rites are
over they return to the common resting place, and the women engage them eagerly
in everyday chatter end discussion of the latest news.

After a while the fire began to die down in the pit, end enquiry
wes made by the Ariki whether the firestick had burnt through yet., "Heyi that
thing, has it divided?" he asked. The oven attendant went over to examine it,
then laconicelly replied "Yesi" "Lay it down first end come to rub the charcoal",
said the chief,

One end of the firestick was pulled out from the glowing mess;
it had burnt through in the centre as desired. The assistant laid it down at
the edge of the oven and powdered a little charcocal on a stone. Then he pressed
his right forefinger in it, and advancing to where the chief was sitting with
folded arms, knelt down before him, and while the latter inclined his head,
drew the fingertip lightly down his brow, The resulting black vertical stripe
was & sign that the chief was about to conduct an importent piece of religious
ritual.l When the men retired he was careful to observe the ordinery rule
of Tikopia etiquette and not turn his back upon his superior. The bleck stripe
is nowm as the pani. I was first told that it was a decoration, but later it
was described as "the paml of the god", in this case of the supreme deity of
Kafike. It was also termed "a token of the faunga veka". The pani mey not be
epplied by anyone. The proper person is a kinsman "in good reletionship”, that
is s brother, e maternal uncle or maternal nephew of the chief. If no such
men is present then the chief applies the mark himself,

1rne chief, being fond of a laugh, on a later occasion purposely jerked his head
as the mark was epplied, so that it was crooked. This accident gave amusement
to the audience, but discomfited the marker,
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"Go end lay it down; lay it down outside", said the chief
to the assistant with the firestick. It was lifted carefully, being sacred,
laid on e freshly cut banana leaf, and set out under the eave of the house,
its butt or unburntend pointing inwards, New leaves were spread there before-
hand as a carpet for it - a token of respect paid to objects or persons of
distinotion. A point of spatial significence here weas that though the
firestick ceremony was described as a type of kava rite, the stick was laid
on the mundane side of the house by the oven and not on the more sacred side,
as a kave stem would have beem.

So far the chief had teken no active part in the proceedings,

Now he domned the ritual garment known as the riri, winding it in coil after
coil about his waist, above his ordinary garment. The riri is the special
cincture donned for importent smocerdotal occasions, but its use is not confined
solely to chiefs, It is the simpler counterpart of the robe or vestmemt of the
priest in a fully clothed community, and its object is the same, It serves to
mark of f the person officiating in ritual matters, while the assumption of the
garment is a preparation of the person himself for his approaching communion
with an extra-mormal sphere of life., The chief then tied on the kasoa, a
necklet simply mede by tearing off a pair of adjacent pinnules from a coconut
palm frond. This is again the token of the chief engeged in sacerdotal affairs,
since none but he may use the palm frond thus, and even he will not assume

it without occasion. This plain V-gshaped green mecklet projecting stiffly
over his breast 1s a striking piece of regalia, far more impressive in its
simplicity than any bizarre arreangement of beads or other gauds. In Tikopie
eyes it is the main symbol of chieftainship. At the conclusion of eech day's
events the necklets - there may be several by then- are removed and hung up

by the chief on e bar at the rear of the house above his seating place, where
others rest, brown, shrivelled and thick with mould. Beiny sacred they cammoct
be left to lie carelessly around.

Now came the most vital moment of the rites The chief moved
from his customary seat to the border of the oven and with legs crossed and
hands resting in front of him faced the firestick, looking along it, In high
tones, at first clearly audible, then trailing off to a low murmur, he recited
the formula, inviting ritually his fellow chief of Fangarere and those of his
elders who were present to countenance or confirm this ceremonial act of
"throwing the firestick"., He concluded with several phrases of invocation
to his deities,

The actual text of the formula used, with some supplementary
remarks, was given to me by the Ariki Kafika himself, "E oko atu i1 te pongipongi,
pu ko te umu, tuku atu ko te potu fie ki te umu, na na na, motu, Tera fesiri
atu kuou ki te tangata ne pu ko te wum 'Ku motu?' Karanga mai: 'Ku motu,'
'Poi o wu ki tua’,

Tera unu mai ki tus, kae o tuku ki tuaumu.

Takai toku riri, sasas mai ko te kasoa, tau. Karanga:

"Pa Tafual Pa Taumako} Pa Fangarerel Pa Rarovil

Pa Porima} Pa Tavi}

Totou kaupure na fakasaosao ki temea tepu tenei i toma pongipongi
ka pe atu ki ei i te pui o te fenua.

Turoro ko totou fenua,



Fenua ka tu i a ko tatoqu.

Mariel
Sise e pe; o tapu; ka e na taranga fuere e fal: “Potunea ne pe nanafi.”

Trenslations
"Arriving in the morning, someone lights the oven, and lays
the stick of firewood in the oven; it is there, there till it partse Then
I ask ths man who 1it the oven ‘'Has it parted?'
He calls to ms 'It has parted.’
' Go and drag it beck.!
Thereupon he drags it back hither, carries and lays it on the oven side of the
house,
I wind round my cincture, tear off the necklet, and hang it in positiom.
I call out:
'Pa Tafual Pe Taumakol Pa Fangarere} Pa Rarovil
Pa Porimel Pa Tavi}
Your assembled elders there give countenance to the sacred thing
here on its morning will be thrown away for the barring of the land.
Calm be your land.
The land shall s tand in obedience to us.
Marie}’
'The firestick is not thrown, it is sacred; but its talk only is made:
Fireetiock was thrown yesterdey.'

This statement drews ettemtion to the fact that the firestick
is not actually "thrown" (pe) as the neme of the rite suggests; es already
noted, it is merely laid down on a prepared carpset of leaves, It is too
sacred an object to be roughly treated, Sometimes it is not even handled
by the chief, though apparently it is the custom for him to touch it with
his fingers and thus make contact with it before it is finally set out under
the eaves.

The meaning of the formula is briefly: the 'barring of the
land' refers to the tapu on noise and public amusement; the 'calm' is desired
to facilitate fishing; the names cited are those of chiefs and elders who by
implication concur with the act of the chief in performing the rite. Additional
phrases may be added as occasion warrants. Thus when I heard the Ariki recite
the formula during the actual ceremony he reinforced it with an invocation
for the wind to drop, using the honorific form of words:

"Tuku te kasoa tapu ke me ki raro"

"Lay down the sacred necklst to sleep down below", since a high
wind had prevented the canoes from going out to fish for some days past. He
then concluded with the appeal

"ni finia mo te kava

20 atu ki te ra kn to na

mris",

"Anything weighty for the kava

Gather together to the setting sumn

Marie,"
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This is one of the charscteristic endings of the kava formulee, inviting
the gods to remove oppressive influences.

When ths recital of the formula was ended the fire-stick
was left in position under the eave while arrengemsnts were mede to prepare
the food without which no ceremony of any importance cen ever be carried out.
It is essential to make these offerings to the gods.

The quantity of food prepared at these ceremonies was roughly
proportionate to the number of people engaged at the time. Thus the Ariki
gave orders on this ococasion "Cet some masi (paste of taro etc., mixed with
coconut cream) to make a little food bowl for us friends., Ve are not meny, and
the portions for offerings are only three'

L

Usually cne of the party is semt off to the orchards to bring
back the coconuts required, When it is desired to hasten proceedings, however,
or nuts of the right stage of maturity are difficult to obtain, a =small reserve
store slung in pairs over a beam of the house inside jg utilised. This is
termed the fakana and is regarded as being sacred, in that the nuts are intended
for religious purposes only; they are never used to embellish an ordinary
meal, When they are teken, fresh nuts are hung up almost immediately to
replace them. This was done on the second occasion on which I was present,
though coconuts were scarce at the tims.

In this cese, as in many others, the preparation of the food
occupied a long time, end it wes not till several hours after the firestiok
rite that the oven was finally ready for the second part of the ritual.

The second or confirmatory part follows at once upon the
completion of the food arrangements, It consists essentially of the ritual
of the kava, which is the fundemental feature of all Tikopia religious life,
This practice involves a set of offerings to his ancestors by the chief or
elder who is entitled to officiate; the recital of their names with eppropriate
invocetions to them; and the association of this with the kava, in the form
of & stem of the plant used as e vehicle of the formulae, or of libations of
the 1iquid prepared from the chewed root., The kava ceremony has many
modifications and a great variety of atua (supernatural beings) to whom it is
addressed. In its most gensral type, however, the kave follows a definite
formel order of events, and is imtended not so much as an umique specific rite
as & confirmation of some other individual ritual act. It sets the seal upon
this, places it befcre the notioce of the appropriate deities and thus relates
it to the gemeral universe of religious affairse 1.

On this occasion the kava invocation was very long, since the
chief appealed to all his deities and ancestors. A typiocal phrase that I
caught was "To se raorao mo mailonga o tatou fekau ku fei”, "Let a calm fall for
a token of our work that has been performed",

1, '
A full description of the kava rite and its variations will be givem in
Rank and Religion in Tikopia.
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After tha kava rite s meal was eaten from the food prepared,
including the offerings, and the party then dispersed,

THE MEANING OF THE FIRESTICK RITE

The reeder will ask what is the meaning of this act of
"throwing" the firestick., '"hat is the significance of opening the cyole of
the Work of the Gods by burning a piece of wood, and why is it described
as "thrown"? It may be said at once that the natives had no specific reply
to my queries on these points. They said that it was the custom from of
0ld, and that there was no legend concerning its origin or meaning, One cean
see a fairly obvious symbolism in burring the stick in two, a symbolic act
of parting, of separating the sacred from the profene period. But I could get
no definite native statement of this general interfretation. Moreover, it is
the rite as a whole and not the moment of the burning of the stick that sets
the seal of secredness on the land, nor is the pronouncement of the words
"saored thing" a specific moment at which the interdiction comes into force,
The firestiok must be regarded as a traditionalised symbol, in which the
original meaning has been swallowed up in its present general context,

Nor do the linguistic usages help in further interpretation,
The term potuln”. means literally "bit of a thing"; potu being a short piece,
as potu maml, an end of barkcloth, and nsa being the general word. for thing,
In ordinary speech potu nea is used specifically for a bit of firewood, The
word pe again, means ordinarily "throw", as pe ki atea, throw it eway, It
has a less violent significance, however, in some cases, as in the expression
pe tus, "turn one's back". That the gensral meaning of "throw" is present to
the natives in the firestick rite is seen by the explanation of the Ariki
FKafika quoted above, when he felt it necessary to tell me that it was only
a manner of speaking to say that the stick was pes

Henos the use of the firestick, its burning and its oriemtation
have their meaning for the Tikopia as traditional usages with definite values
attached, values in which the sanctity of the occasion, the ritual position
of the Ariki Kafika as the premier chief of the island, and the interdiction
that follows the rite all form a part,

The meaning of the rite will be better understood after an
examination of its immediate effects., The performence of this symbolic aect,
brief as it is, has now rendered the land tapu and formelly instituted the
period of the sacred ceremonies, From this moment the way of life of the
people changes and receives a fresh orientation. They must now act circumspectly:
no one is expected to shout or make other loud noise in the whole island, no
parties may sit out on the beach and talk, as is their wont, and dancing, the
favourite evening amusement, is suspended. At night people are supposed to
sit within their houses, end the Ariki Kafike may even periodically patrol
the paths to see that this prohibition is observed. As a rule, however,
he remains within doors, and the executive control of the island is left to
the chiefs of Tafua and Taumeko. The Ariki Tafua said to me - even though

1,
The word potu, with long o is different, and means a village.
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he was now a Christian - "The Ariki Kafika mersly sits; I and my brother
of Taumako guard the land, Not a man may whoopt"

Rather more latitude is allowed to the people of Kafika clan
than to others to walk abroad at this time, the reason being that their
principal deity is the originator end basis (tafito) of all the ritual, end
their proprietary rights are therefore stronger.

On the whole, these restrictions are fairly closely observed.
To the casual passer-by the absence of folk on the beach and under the trees
gives the village the appearance of being almost deserted - the main element
of life being provided by children, who are always difficult to restrain
completely. In the monsoon season the villagers did not even go to bring
in food from the cultivatiohs on the day on which the firestick was
oeremonialised. The tapu of the trade-wind seeson is less rigid. During
my lest month of residence the sacred time came round again, the firestick
was thrown, and the land became tapu, but the young people still continued
to dance in Potu sa Kafika, a village near the south end of the beach. Those
in Namo refresined since they were directly across the leke from the quarters
of the chief in Uta. But the former hemlet, being round the shoulder of the
mountain ridge, was out of his ken, and the beat of their sound ing-board in
the demce could not be heard. When the chief later oceme to hear of it he
muttered remarks sbout hurricanss which might come end open the eyes of the
disturbers of the tepu, but nothing more was done. If he hed actually
heppened upon such a dancing party they would have scattered before him, but
disoreet enjoymsnt is allowed unchecked in this season.

To forua for any reason, to shout or yell the conventional
Jeful a shriek of fear or anger, is banned, and a deliberate breach of this
rule is regarded as an of fence. An illustration may be given., While the party
were waiting in the kava house for the firestick to be burnt a screech of
"Ieful" was heard at a little distance., At once the chief sent off a lad to
enquire who was the transgressor and why, After being away for a considerable
time the boy returned to announce that it was one of his brothers-in-law in
an orchard close by and that he had whooped in snger at having found some of
his coconuts stolen, He had set up a tepu sign to prevent interference and
had returmed to find both green emd dry nuts taken, “Why didn't he give you
a pair of coconuts to bring back?" interrupted the chief - his idea being that
a man who yells at such a time ought to offer some compensation, But none
was forthooming, Omne of the attendant elders grunted: "Didn't he see that
the oven in the house here had begun to smoke?", In other words hs should have
noticed by this token that the ceremony was in progress and refrained from
giving vent to his annoyance, All were indignant at his breach of the
observance, but this soon passed off in the talk about the prevalence of theft
in the cultivations, which was very rife at the times, end which indeed excused
the offence,

Any loud noise or report is anathema at this times, partiocularly
in the district of Uta, at the irmer corner of the lake, which is the scene
of the most sacred rites, On ome occasion when I was with him the Ariki Kafilkm
showed some forethought., On his way to Ute in the morning he stepped aside
to the house of one of the prineipal elders of the island, & men not of
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his own clan, who had a cultivation in Uta, and told him to go end out

down & sago palm to provide food for himself and children - the firestick
was going to be thrown. The ring of his axe could not be allowed to profane
the silence of t he sacred place once the rite had been performed, so the man
hastily obtained assistance snd completed the work before the oven in the
house of the chief was ready. .

SUBSEQUENT ACTIVITY

The throwing of the firestick is a significant event for all
the people of the island though so few of them attend the actusl ceremony.
It means that they must cbey certain rules of tapu, and it marks the opening
of a season of excitement and hard work, of submissjon to a definite and
rigid routine, Hence great interest is always taken in the movements of
the Ariki Kafika about this tims, and gossip soon passes the word round that
he has gone to perform the sacred rite. When once it is learnt that the
firestick has been thrown the next question is how meny days will be allowed
to elapse before the actual work of the ceremonial cycle begins, This lies
at the disocretion of the Ariki Kafika, At the conclusion of the firestick
rite the people ask him "How many days shall we allow to pass over?" He
answers formally "Pass over some days to cut dried mats". By this is meant that
suffiocient time will be allowed for cocomut leaf to be cut and plaited into
floor mets, which must dry properly for use,

Those peopls who have to provide mats as part of their duties
then set to work to prepare them, The men or boys of the household go out, climb
the palms, and cut down the amount of leaf required, then earry it home, four
or five of the large leaves being a usual load. The women split each leaf,
beginning at the tip, and tear off the two sides with fronds attached,rejecting
the thick mid-rib. The two sets of fronds are then laid side by side, and
plaited, at first with a twill pattern, but finishing off with a check when
within a few inches of the border. The result is a long trapezoidal mat
tapering from head to tail in accordance with the taper of the originel leaf.]'

Meanwhile the chief observes the condition of the sea, since
it must be calm enough to allow of fishing at the conoclusion of the canoe
ceremonies. When he judges that the weather is becoming suitable he sends a
messenger round to the other three ohiefs with the laconic communication: "Your
gsacred things make roi tomorrow” ( 'Otou mea tapu e fai roi apongipongi”). The
chiefs assent "Io}" "Yes". The reference to "sacred things" is to the objects
of high religious importance associated with the canoe rituals The roi is a
special type of food used at the kava cersmony which prefaces the lifting
down of thess objects from their place in the house and the carrying of them
to the canoe stations in the beach villagese.

llhtivo etiquetts takes sccount of the form of the mat, and the head (uru) is
superior as a seating position to the tail (mari), a fact which enters into

the arrangement and disposel of mats in all social and religious life. The
diagrams of ceremonies show the way in which the tapakau are laid, It is a formal
feature of the occasiom.
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The peouliar feature of the roi is that the food is prepared
and put into the oven in the evening, left to cook throughout the night and
then removed the next morming for use in the ritual. On the morning after
the reception of the message from the Ariki Kafika the chiefs sent out
members of their households and other clansfolk to collect food. This oconsists
of taro and breadfruit. It is brought to the respective chief's houses in
Uta, where by ocustom the roi is made.!l The ground is first carpeted with
coconut leayes, a mat is then laid on top = the spot is ocarpeted since the
rol is sacred. On this are placed leaves of the swamp taro which are large
and thiock, and above them leaves of 1limp, scorched banena. These latter are
laid orosswise one over the other. Then leaves of taro, termed pota, are
carefully placed on top again, reverse side uppermost. All these leaves are
the wrappings of the roi and the imnermost of them, the pota, with wvati, a
kind of spinach, are eaten.® Those of banana and swamp taro are unfit for
food. During this phase of the work the ococonuts are grated and converted
. into oream. A few handfuls of sago flour are mixed with it to thicken it
and give body to the food when cooked. Raw taro and breadfruit are sliced
into small pieces, which are laid on the leaf pile, and the coconut oreem is
squeezed over the tap, oare belng talen to hold up the edges of the leaves
and prevent the liquid from dripping to the ground. The stiocky mass is
wrapped up firmly end talen to the oven where it is covered over and left to °
cook. The making of the roi is an event of importance since it is associated
with one of the most weighty types of kava ritual. The party detailed for
the work is. usually small, comprising when I saw it four men and a ocouple of
women, The chief himself does not always appear when the roi is being made,
but delegates the work to some of his kinsfolk. Sometimes he attends, if
his other tasks allow, entering into conversation, and even giving assistaence,
as by seating himself at one end of the mat end holding up a side of the leaf
oontainer as the coconut cream is being poured over the food,

With the setting of the rol in the oven the day's work is
ended, and all is now in train for the canoe ceremonies, which begin the
following moming,

1 on this oooasion the chief and people of Fangarere maks their roi at
their own house, instead of combining with Kafikm, as they do for many
rites. In former days, when Tafua olan took part, they made two lots
of rol. One lot was eaten in Uta - they were the only clen to do this -
and the other was ocarried in the usual way to the canoce court, at Namo.
This was said to be because they had two major sacred adzes instead of ome.
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CHAPTER III

RITUAL OF THE SACRED CANCES

The seasonal canoe rites of Tikopia comprise three major
series of events - the Faunga Vaka, the Fainga Vaka, and Anea Pariki - each
of which will be examined in turn,.

The canoes of Tikopia are classed ritually into two types,
vaka tapu, sacred canoces, and paopao, secular craft. In this book we shall
be concernad only with the sacred canoes, which, however, for ritual purposes
are representative of Tikopia oraft as a whole, Each sacred cance has its own
spirit guardians (atua) and these vessels, their atua and their human owners
are integrated into a system which follows that of the general social and
religious organization. The essence of the rites described in this chapter
lies in the re-consecration of the cances to their work, renewed appeals to
their tutelary spirits to stand by and procure fish for them, coupled with
offerings to these spirits of the firstfruits of their harvest from the sea.

Sacred canoes are possessed by the chiefs, their ritual elders,
and the heads of the most important kinship groups. The ownership of these
vessels is complex, Theoretically they are the property of the chief of the
clan, despite the fact that the immediate possessor in each case has ordered
the building of the craft, paid the craftsmen for it, shelters it in his om
canoe shed, has full rights of use over it, and is fully responsible for its
upkeep and repair, The native expression is "Te vaks te Ariki e tau ki Pa Nea",
"The canoe of the chief is resting with So-and-so", This is in accordance
with the general principle of centralization of ovmership.l All velued
property of the people of a clan, including their houses, canoes, land and
bonito hooks, is held in theory at the disposal of the chief, It is theirs,
but ultimately it is his too; in the last resort their interest in it will
give way to his. Moreover, in case of crisis the thsory becomes actual practice;
no member of a clan can hold property against his chief, On the other hand the
chief uses his privileges for the benefit of his clan and in popular speech
he is identified with his people when it is a question of collective action.
In Tikopia eyes his overlordship and control are not only justified but
natural, since it is he who is responsible for the people's welfare, He is
their principal link with their ancestors and their only link with the suprems
gods. He alone oan perform the basic kava ceremonies which form the root of
Tikopia religiom.

From this point of view it is easy to see how the sacred
canoes are held. For when a man of some stending in the commmity is building
& canoe which appears to him to be a worthy vessel, he approaches his chief and

%, The Tikopia, 576-385,
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with his permission places it under his authority - emn act which is described
by the term fakateurongo. The requisite kava is then performed (saXkasaka
kava) and the chief assigns to the vessel its guardian deities - the atua

tau vaka - nominating among them as & rule an sncestor of his own, The kava
ceremonies for this oraft are them performed periodiocally by the chief emd
gifts of food are made to him on these and other occasions by the owner of the

CANos.

In this manner the threads of the whole mautical end fishing
organisation which forms such sn important aspect of Tikopia life ere drawn
together and find their foocal point in the chiefs of the four clans, The
links are neatly provided by the dual structure of the social and religious
system in matters of authority and government, the elders and heads of
families deferring to the chief, end in matters of ghostly power the deities
of their groups and canoes deferring to his. The structure goes still higher
in the institution of the taumeuri. These represent the acme of sacredness
in csnoes. They are special eraft, held only in the possession of the four
chiefs each of whom has two (three in Tafus, perhaps), and have their root,
es the natives say, in the fact that they are all under the ultimate
control of the one suprems atua of the Kafike clan.

Concerning him Pa Motuate, of the chiefly house of Taumeko,

said "When he departed from this land, then his canoes were made, end obeyed
(were dedicated to) him, They were built by the chiefs, who caused his
bark-cloth offerings to ascend on to them. He was made the great god of this
land, The chiefs performed rites to him, snd, as tney continued to dwell, the
things that were done in this land were his only. So it is with the rites that
are done by the chiefs now." And Pa Fenuataras of Kafike said,"Things of the
chiefs which are done there, are things which were separated from Kefika, from
the one chief, (the Atua), He made the presenmtation of their sacred adzes, and

their tawmuri”,

His primacy among the gods is correlated with that of the Ariki
Kafika among men, Henoce the chiefs of Tafua, Taumako and Fangarere, each
supreme in his own olen, owe allegiance through their possession of the
taumauri canoes to the Ariki Kafika, The importance of this as a bonmd in the
social and ceremonial life is obvious. It meens that through the cmnoe ritual
the Ariki Kafika has ultimate control over the sea-going practices of the whole
community,

The taumsuri are not all equal in ritual importance. Of the eight
(or poseibly nine) of them, four, Tafurufuru of Kafikas, Suakeva of Tafua, Te
Rurua of Taumako end Vakamenongi of Fangaiere occupy pride of place, and are
the main object of the fawmga wake rites.,” MNoreover, es mentioned later,
Vakamenongi is premier even among these. The result is to produce some inter-
esting complications in the ritual system.

1411 the remaining canoes are called the fua riki, the "little fleet",
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Before describing the canoe rites it is nscessary to give
an acoount of the highly sacred objects with which they are conocerned, There
are two sets of these, both emblematic of the most essential cenoce-building
tools, and closely essociated with the sacred cemoes by a common system of
tutelary spirits, The first objects are the sacred adzes; the second a group
of iteme kmown as "sacred things", the nature of which will be discussed a

little later,
THE SACRED ADZES

The sacred adzes are termed toki tspu. They are truly
sacrosanct. They are kept on a spscial shelf at the side of the temple and
are handled by no-ome but the chief, and them only on ceremonial occasions,
By women and children theyeare not even seen, nor is’their very existence
divulged to casual obsservers.

Each of these adzes has a large clam-shell blade, about a foot
long, thick and elliptical in section with e sherp edge and slightly tepering
butt., It is ealmost pure white in colour and finished with a very smooth
texturé., The blade is lashed to a wooden haft of the conventional Polynesian
type but larger than that used for an ordinary working adze, and roughly
carved in a series of notches extending part —way up the handle, Both this
and the sinnet lashing have to be renewed every decade or so, The blades
are said to have come down from immemorial entiquity; they represent the type
of adze in use before the introduction of European steel tools, But the
toki tapu are of a different order from the ordinary working blades, being
larger and more magnificent, apart from the sanctity attaching to them,

Actually there are two kinds of toki tapu, the large type
Just mentioned being termed the matua toki, the "principal adzes", and the
other, a smaller type, being their pipi, their "protectors"s The former only
are used in the cenoce rites. Nearly all the large toki are in the possessiom
of the chiefs,. though the elder of Marinoa has ome, which he employs in his
canoe rites, and the elder of Nggtotiu had another, which, however, I think
was never used in public ritusl,” According to most statements the Ariki
Kafike has one adze of the large type, the Ariki Tafua has two, the Ariki
Teumako two, and the Ariki Fangarere onme. The Ariki Kafika on one occasion
told me that the Ariki Tafua and the Ariki Teumako had four each, end the
Ariki Fangarere two; but I feel sure that he was including some of the smaller
adzes in his reckoning. It was not advisable for me to attempt to verify the
actual numbers in each case, and it is not of material interest. Moreover, on
the sdoption of Christienity the Ariki Tafus had his adzes buried in his
temple of Tafua, an event that nearly resulted in a fight through the anger
of the other chiefs.

The two major adzes of the Ariki Tafua have persomal names,
ane being oalled Te Otaote and the other Te Ngutusivi, These mean literally
"The Scrapings” and "The Parrot's Beak" respectively, but the origin of the

1
I obtalined this last specimsn secretly from a member of his family, and it is
now in the collection of the Australisn National Research Council in Sydney.
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pemes is unknown. In e conversation with the Ariki Tafua he denied that any
of the adzes bad nemes, but later I was told by his son that those cited

ebove were correct, and that the chief would not reveal them that day

beceuse ocommoners were present in the house. The Ariki Kafike later corro-
borated these nemes. It was agreed that no others had names, though the adzes
of Tafus and Teumako had descriptive titles, te matua toki, and te toki 1 tai,
the "principal adze" and "the adze of the seashore™.

There are severel stories concerning the origin of the sacred
edzes, disagreeing on oertein points. All versions coincide in seying that
“"the adze of the shore" of Taumako is associated with the saocred canoe
Tukupasia, and like the vessel itself was brought from Tonge by the ancestor
of the clan, Te Atafu, Ths cance of course is a replacement of the original
vessel, but the adze is said to be the original blade. Concerning it a tale
was related to me by Pae Avakofe, acknowledged to be the most learned men
of Taumako.

According to this Te Atafu hed mede friends with Singano,
chief of the pecple of Nga Faee, who then occupied the western district.
He lived at Vokisa, mear the north end of the great dart-throwing ground.l
On sccount of their friendship Te Atafu left his sacred adze there, and went to
live with Te Foe, chief of Taumako, by whom he was adopted. Om returning
for the adze he was refused it by Singeno, on the ground that his friend
was now living in e different district, under the protection of another chief.
Te Atafu determined to retrieve his prized possession. His particular deity
(embodied in the reef-eel) had accompenied him from Tonga, and Te Atafu
ordered him to go and spy out the hiding place of his treasure, The deity
went in advance and located the adze, tucked in the thatch of Singano's
dwelling. Te Atafu, following, peered in and sew his erstwhile friend
asleep. The whereabouts of the adze were made knmown to him through the
body of the deity glowing like fire (henoe his neme, Pusiureura). By this
light the Tongan entered, seized his property and stole awaey to his house
on the other side of the island. With this adze he continued to re=
sacralize his canoe, and on his death it passed to his son, the most famous
of the Taumako ancestors, from whom it has been hamnded down in the chiefly
line to the present day.

Opinion differs about the origin of the other major adzes.
The Ariki Tefua, on the occasion quoted, told me that the toki tapu were
fashioned by men. He said that in olden days people who dived for the
glant clam (toki) were few; if they found a large oms they out it and
grouad a blade from it., If it was large the chief would see it and add it
to his colleotion, But this probebly refers to the pipi, since he had just
described how a small toki tapu, like a gouge, had been hended on to men
by the god Rata. "Rata spoke to men to follow his toki tapu; when he should
die, men should follow his adze", The chief said that when men looked

15ee my "Dart Matoh in Tikopia", Ocesnis, I. 1930.
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at this adze they found it small, end poor, so fashioned newer end lerger
ones for themselves.

According to the Ariki Kafika the major toki tapu (with the
exception of that of Te Atafu) originated with Pu ma, otherwise kmown es
Tafaki and Kerisi, principal gods of his clen, He said "The s acred adzes
are their own which they made, their own which they ground", According to
Pa Vainunu, there was no deteiled story of their origin, but they were seid
to have been made by Pakora, a female deity, and by her handed over to the
Atua i Kafika, supreme culture-hero of Kafika, and principal deity of

Tikopia as a whole,

It is admitted generally, however, that in olden times the
majority of the large sacred edzes were in the possession of the chiefs
of Kefika, and were distributed by them to Tafus, Taumsko and Fangarere.
About eight generetions ago Te Atefu, the Tongan, married Matespona, a daughter
of the Ariki Kafike, Veka. She held the position of Fafine ariki, chief-
tainess, a rank peculiar to the eldest femmle children of the Ariki Kafike
and carrying with it certain privileges. On her marriage her father gave
her one of his valued toki tapu, to be kept by the Taumako clan, which she
and her husband were re-founding. Later she returned emnd carried away enother
of the precious objects, and still later a third, without asking her father's
permission., Considerable license is allowed by e man to his daughter, but this
repeated abstraction of his sacred adzes angered the old chief, as his own
clan end his heir were being robbeds "What is this?" he asked, "Why don't you
leave a toki for your brother?"” "His toki is therel" said she, indicating the
one remaining adze. The Ariki waes annoyed end gave vent to his feelings
in a tautuku, the nativoc term for e speech predicting evil, the utterance
of which is supposed to affect the destiny of the person who is its objeot,
He said to her -="Poi rei ma tau toki na; ke ka poi rei ngaua fakepariki ki
ona sakanga, A fakamafanga o a tau toki kona rei ka poi ma ke, kae te toki
tau kave ka na rei, na fakeangiangi fuere; siei ni faifainga moma". "Go with
your adze then; you are going then be bitten evilly by its observances.
Things oppressive of your adzes there then shall go with you, but the adze
of your brother shall be here, its lightness only; not eny practices for it",
In other words the tokli tapu of Taumako which the woman had carried off
should bear an evil character and their hendling should be accampanied by
denger to their possessors from supernatural influences. But the sole
remaining adze of her brother and his descendants should be free from ill
hap, "The observances" to which he mede reference are those performed to
propitiate the guardian deities who are in charge of the adzes. When the
toki of Kafika is taken down from its "House" (fare), a kind of shelf or
beam at the side of the building, no special care is necessary beyond the
ordinary rites common to the occasion; but when one of Taumsko is taken down
the whole clan bring food snd valuables and set them as gifts before the
Ariki lest they die. It is only by this means that the evil influence laid
upon the adzes by the chief of old is averteds Such was the story of the
Ariki Keafike, .

According to Pa Taekeumata the clam is an embodiment of the Atue i Faea, the
Octopus God, who "enters" it,
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Another adze was given by a Kafika chief to Pu Tafua roa,
chief of Tafua clan, since he was a tama tapu, "gsaored child", to Kafike,
his mother having been of the chief's family. And still enother was presented
by the Ariki Kafika of the time to Fakearofatia, also his tama tapu, who was
the progenitor of the present Fangarere clan. (There is a discrepancy here,
if the Ariki Kafika had only one adze left after the raid by Matapona. )

These sacred adzes are regarded as property to be carafully
guarded. Pa Vainunu said that one is mever handed over to another chief,
"It is not given, because should it be given, the chief and his clan (the .
donors) will die. Its speech is 'the 1lifs of the clan' (te ora o te kainanga,”
When I reminded him of the adzes given away by the Ariki Kafika he answered
thet in this case the evil effect was not produced because they were given
by the chief to his daughtersor his "son" = otherwise they would not have

been handed overs

The adzes ars kept hafted, but the haft decays after a time,
When the haft is to be renewed a great ceremony takes place, and in fact it
is usually combined with the building of a new vaka tapu of the chief, After
the log has been roughly trimmed the chief goes of f with the toki tepu to
"gsharpen" it, Nowadays he does not actually sharpen the blade, but merely
cleans it lightly. A stone, which is termed te fuanga tapu, the sacred
grinding stone, lies at a spot called Fakaseketara, near Matangaika, on the
path to Maunga. The stoné is oarpeted with coconut fronds, and a bundle of
fresh nuts stands near as the "vivification" offering. The chief takes the
adze from his shoulder and lays it on the fromds. A coconut shell of
seawater is brought, together with pumice stome. This is dipped in the
water and rubbed on the edge of the adze, while a formula is recited. The
blade is them washed with water and laid down, while libations of coconut
milk are poured to the deities of the adze. Either then or on the following
day (accounts differed) the blade is loosened from the lashing, and the
new haft is bound on. It is said that the haft may be fashioned by a
commoner who is a oraftsman, but that the lashing is done by the chief. The
adze is then returned to Uta,

The tokl tapu of each clan have their supernatural beings,
atua tau toki, in charge of them, end they are invoked on formal occasions,
as in the faunga vaka rites. The following are the deities of the adzes of
the four oclans (those of the adze of Marinoa are given later).

KAFIKA TAFUA TAUMAKO FANGARERE
Tafaki Tune toto Tafaki Tupuafiti
Karisi Pusi uri Karisi

Pufafine Pusi toto Pusiuraura

0 Te Kau Sukumera

Faivarongo Tufarstail



KAFIKA TAFUA TAUMAKO FANGARERE

Keretapuna
Kauaka of Rata

A number of these adze deities are primarily associated with
the sea, either as sea-gods proper, like Tufaretal, or personifications of
forms of eels, like Tuna, Pusi and Tupuafiti. Put others, particularly
those of Kafikas, have no such obvious orientation.

In the meny accounts Ireceived of thealze-gods their names
did not always coincide. This divergence would seem to be due in the first
place to the insufficlient knowledge possessed by some of my informents., The
chief of the clan is the only person who actually utters the name of the god
in the rite, and he does it softly, so that others do not hear. Even such a
usually well-informed men as Pae Seo, for instance, told me that the atua tau
toki of Kafiks were called Nga Ariki, whereas the ohief assured me that this
title was used in Maree, the sacred ground in Uta, and that in the canoe
court these gods were called Tafaki and Karisi - "names among the adzes only"
he said. In the first section of the Table (above the dotted line) I have
accordingly listed the names of the adze gods as made known to me by the
respective ochiefs,

The second reason for the divergence seems to be a difference
between the type of sacred adze. The large shall blades described are not
now used in the more active part of the canoe ritual. They are represented
in each case by a small hafted working-adze, termed tokl fakatu, or faingata,
Nowadays, since the introduction of a few European tools, the small adze has
a blade either of a plane iron or of a broad chisel; in former times it also
was of shell, It is said that the chiefs looked at the irom when it came,
found that it was not easily broken like the shell blades, and so bound it on
instead. Though these working-adzes substitute for the larger and more
sacred tools in the canoe rites, they have other uses also; they are used in
actual canoe-building and other timber work, and again, in symbolic form, for
witcheraft. Thus the Eel-God, Pusiuraura, of evil propensity, is associated
with the working-adze of the Ariki Taumako, which is the immediate repres-
entative of the ancient toki tepu of the canoce Tukupasia, from Tonga.™ This
ancient adze is kept in Tai, near the beach, and not in the temple in TUta,
as the others are, Hence in Uta and in any of the rites connected with the
"saored things" Tafaki end Kerisi ars invoked, while in the ceanoce yard of
Tukupasia the kava is made to Pusiura, as adze-god., The gods cited at the
bottom of the lists of Kafike and Tafua are in the same category, as gods of
other adzes than those kept in the clan temples, or gods used for other
funotions. I have not space, however, to analyse the evidence here,

To sum up, the essential funotion of the primary toki tepu is
in the sacralization of canoe rites, and they appear at the building of a new
sacred canocs, and at the six-monthly ritual of the faunga vakm,

lFor an account of the supposed powers of this adze in killing borer in timber
see my Primitive Polynesian Eoconomy, Ch.IV.
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DIFFERENT TITLES OF THE GODS

A slight digression will be useful here to clarify much of
the later description. In the list given above, and still more in the accounts
of the various rites given latar, some of the gods appear mors than once under
different names. These are not mere synonyms; the same atus bears different
names according as his function varies, a feature which complicates the system
very much, These various nemes or titles are lmown as rau. Not only may one
chief possess several rau for one of his deities, but other chiefs may also
have rau for this same deity. The deity thus invoked under a diversity of
nemes is regarded as a unity, a single being; he is the "property" of the one
person by traditional association, & supreme olaim which is recognised by
everyone; the other people have merely an "{nterest" in him, entitling them
to appeal to him in certair specific cases.

Thus for the promier atua of the Ariki Kafike the chief has a
neme (Mapusia) and two additional homorific titles (Toku Ariki Tapu eand Toku
Ariki Fakemataku) which he uses selectively according to the nature of the
ritual in which he is engaged. Each of the other chiefs has also a rau, a
neme for this atua different from that used by the Ariki Kafike, which they
employ in the most sacred ceremonies, The Ariki Kefika apeaks of this deity
as toku ke atus, my own deity, or te atua i paito nei, "the deity in this
family" = a claim which is openly acknowledge by everyone. The other chiefs
simply have "names" for him, implying a certain limited relationship on their
part. If it were ever a question of opposition of interssts, which is hardly
1ikely, seeing that the spheres of influence ars different, it would be the
Ariki Kafika end not any other Ariki to whom the atua would listen and to
whose wishes he would accede, On the other hand the Ariki Kafika has rau for
various atus of the other chiefs and even for some atua of the pure, as they
also have for each other's deities., Here a similar position holds. Each
atua is in traditional association with some one ariki or pure, "belongs to him"
but is in such relationship with certain others as gives them the special right
of sppeal to him. As a general principle no chief or elder invokes an atua
who does not belong to him, or of whom no ram is included in his ghostly
armourye

As an example of the diversity of titles I give a selection
of those of the conjoint Kafika gods, known generically as Pu ma, Their
principal names and functions are as follows:

Title Function Invoked lzy

Pu ma = in Kafika temple Ariki Kafike
and generally.

Nga Ariki - in Marae. .o"

Tafeki & « in the canoce court v

Kafisi

Rua=-futi - in the csnoe court Ariki Tafua

Rua=~ariki « in Taumako Ariki Taumeko
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Title Function Invoked by
Papa~ki-te~-ra & « in Vaisakiri temple Arikl Fengarsre
Papa-ki-te-ua & Taummko temple Ariki Teumako
Papa-ki-te-ngaio & - kava of Raropuka Elder of
Pape-ki-te-tofu Raropuka
Rua=-eva - kava of Korokoro Elder of
Korokoro
Rua=-eva &
Rua=toto - kava of Seo Elder of Seo

This interlocking system of deities obviously fortifies
the wnity of the religious organization of the Tikopia commmity, and
through it also the general social structure. On the other hand it also
allows for the exercise of special functions and privileges by the heads of
the different kinship and religious groups,

SEQUENCE OF FAUNGA VAKA RITES

Each day in the rites of the faunga vala has its own nams,
The first is The Day of the Adze (te aso o te toki), so-called because the
sacred implement is taken down and employed in the rites. An alternative
description is The Day of the Chief (te aso te ariki, or te aso nga ariki).
This term marks the contrast with the second day, which is known as The Day of
the Elders (te aso a mata). On the first day the necessary food is provided
mainly from the resources of the chief and of his close kinsfolk, end is
shared out emong the elders and peopls, the chief and his femily keeping
practically nome of it for themselves., The largest share goes to Pa Rarovi,
‘the principal elder. "The coconuts are oriented towards Pa Rarovi" was what
I was told of the fakaora rite (see later), On the second day, however, the
position is reversed. The chief is now the main recipient of food, and the
heaviest burden of contributions falls on Pa Rarovi, who is assisted to a less
extent by his fellow elders. Hence the nams of the second day (mata represents
mata pure, a synonym for pure matua, the most common term for the elders.)
But it is significant that the chief, though here the official recipient of the
main shars of the food, does not omit to send & contribution to help Pa
Rarovi, a division of his functions which is common in Tikopies ceremonial and
is according to custom.

The third day of th® canoe rites is termed te aso tau rukuruku,
e name for which I could not find eny exact interpretation, but which was said
to be based upon the fact that the sacred objects ars returned to Uta and
hung up (tau) then,

Of late years this has been combined with the aso a mata, the
two days' rites being merged into one. This was done on the initlative of the
Ariki Tafua, who said that the affair was unnecessarily protracted; and that
since no cances were specially oelebrated, this day ought to be omitted.

His lead was followed by the other chiefs, This man has since become a
Christian and has withdrawn from the sacred cersmonies of the old gods -
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though he still firmly believes in the existence of these deities - but his
modifioation was introduced before he was influenced by and becams a convert
to the new faith. This is not the only chenge in institutions effected from
within the cormunity itself. There is in some respects an elasticity in
Tikopia ritual which would be surprising to an observer who is expecting &
strict adherence to traditional forms, Aotually such varistion is probebly
only the normel process of change which goes on in any living culture.

We can now begin the description of the rites themselves, on
the morning of the first day.

PRELIMINARIES TO THE RITUAL

The oyocle of canoe rites of the monsoon season began after the
roi had been placed in the oven to cook slowly through the night. On the
following morning all the people of the clans woke early, for in theory and
also in practice such proceedings begin before sunrise. The chiefs slept in
their houses in Tei, that is, the beach villages, and came over the lake by
oanoe before the land was properly light, each to his owmn templs.

1 was present that day at the rites of the Ariki Kafika. I
had preceded him to the temple ground, having been warned by one of my friends
in Matautu to get there before dem if I wished to see what happened. (When
I was at the making of the roi the day before the chief and his sons had
tried to deceive me by a great show of friendliness in inviting me to ocome
to the beasth village, where I would have missed the initial temple ritual.)
When the ohief saw me outside his temple he was very angry, and asked why I
had disobeyed him., I answered that he had tried to deceive me, and that I
wished him no harm, but merely wanted to see all that ooourred. He made
no reply on the spot, but sent a messenger to bring me into the house, where
I saw all that took place. Sinoce I had thus been present at the preliminary
sacred prooeédings he then took the line that I was free to attend all his
ritual in the future; I had seen the most intimate affairs of the gods and the
saored emblems, 8o I might as well continue. Later his attitude became
extremely friendly, and I owed a great deal to his explanations, and to his
sponsoring of me.

When the Ariki Kefike disembarked from his cance, and owr
little contretemps was over, he pulled up a kave plant from a clump which
grew olose to the temple, and then went into the oven-house. He wound a
new bark-girdle round his waist and took his usual seat on the mat. Two of
his prinocipal elders entered, one being Pa Rarovi, the highest in status, who
carried a small empty basket. It was his task to carry the "sacred things"
(see later) round to the beach village to the canoe yard. TFirst he had to
be oonsecrated to the work. The three men set silent for a few moments, then
Pa Rarovi orawled over the floor till he came to the chlef, to whose right kmee
he pressed his nose in the salute of respeot. He drooped his head. The chief
took from his own neck a ocirclet of twisted ocordyline leaf, and tied it
round the neock of his henchman, murmuring as he did so a short formula.
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"Pe rau ti ka tutaki atu, Pu ma, Tafaki ma Karisi}
Xi te amo oru nea tapu

Pui ko te makimakia

Kae fuke ko se ora

Ki te smo oru nea teapu".

The cordyline leaf shall be joimed, Ancestors, Tafilka
end Karisi

For the shouldering of your secred things.

Bar the epidemic disease

And uncover welfare

For the carrying of your sacred things".1
The ostensible purpose of the nacklet was to safeguard the henchman from
any 111 consequences of his having handled the sacred objects; it was termed
the pipi, the "protector" or "prevemtor". At the semes time it served to
single him out as the person selected for the task and to emphasise the
importance of his duty. The atmosphere during the conduoct of all these
oeremonies was one of reverent care and attention when the trensport of
any of their religious emblems was involved, and a serious mien characterized
the chief and his more responsible assistants, Great attention was also pald
to details of procedure and slight variations, introduced in ignorence by
partially qualified workers, were immediately corrected by the older well-
informed men sitting by. Little or no separate training for novices was thus
required. Every piece of ritual was a fresh training ground for them,

After having the necklet tied, Pe Rarovi returmed to his
plu.oe.2 The roi was then teken from the oven and put into a basket, The
ritual oharcoal stripe was applied to the forehead of ths Ariki. "Pani ke laui"-
"Mark that it may be good" = I heard him murmur to the kneeling man. After this
he distributed arece nuts to the others, This is a frequent social praoctice
which corresponds to the handing round of cigearettes in our own oulture, and
is regarded as one of a chief's duties of hospitality,

An edjournment was then made to a temple standing on the seaward
side a few yards mearer to the lake shore.

This large building, known by the name of Kafika, is extremely
sacred and is the ceremonial heart of the clan, erected by thelr ancestors
in the time when men were as gods and gods were as men. Each clan has its
temple of this type, lofty buildings bearing the oclan neme, sheltering the
secred adzes and other ritual objects, and serving as the scene for most
esoteric rites, They are ocalled by the name of fare, in distinction to the
more ordinary paito, and can be termed "temples" with more reason than is

1
In giving me this formulalater the chief said "The speech is *sacred things*' =
sacred indeed, friendy”

2I’c may be noted that a reef knot and not a 'granmy' knot was used; the
former is the tutaki maori, the true join; the latter is the tuteki nga atua,
- the join of the spirits, and is not used in tying, Even small children
are expert at making a reef knot,
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usually the case with religious buildings of primitive peoples. They are in
fact edifices used solely for religious purposes end presided over by the
principal deity of the clan, of whom however no image or separate material
symbol is preserved therein. The temples are floored with coconut leaf mats,
of the seme type as used in dwellings, with the qualification that each mat
marks the buriel place of an ancestor, or is representative of him. No oven
exists in these temples; it would profane their tapu. To serve the need a
paito wm, a smaller oven house, stends inland, bearing in each case the same
name es the temple, or an affiliated neme. Thus Resiake, the temple of Taumako
clan stending in Ravenga, has its oven house of the same name alongside. The
temples of the clans of Kafika, Tafua and Taumako in Uta have Kafika lasi, Tafua
lesi, and Taumeko lasi as their respective adjuncts. lasi ordinarily means
large or grost but is here not literally applicsble, as the "Great Kafika" is
about one fourth the size of 'its neighbour. But the house containing the oven is
also sacred, and the custom of styling it "great" is apparently an homorifie
expression.

The party which essembled in the temple was small, comprising
myself, the chief, a couple of his elders, and one of the latters' small sons,
The kava stem was brought in and the liquid prepared. The roi was brought in
and laid on the seaward side of the house, where the most important rites were
performed.

LIFTING DOWN OF THE SACRED ADZE AND THE VSACRED THINGS"

After the rol was set down a sacred adze (mot the shell ome but
the plene iron) was laid by the side of the chief. The large sacred adze was
then teken down from its shelf and laid on the mat too. It was replaced at the
conclusion of the ceremony; it is not removed from the house. When it was lifted
down the chief recited:-

"Uvriuvi menu ko anea tapu Pu ma, Tafaki ma Karisil

Uviuvi ki se ora

Tafuri ki oru katea

Ke fakaika ki oru nea tapu

Ke fal ko oru nea pariki"

Lift down with power sacred things Ancestors Tafaki and Karisi!
Lift down for welfare.

Turn to your starboard

To bring fish to your sacred things

To make your evil things.

Here the emphasis is first laid on the beneficial results to
accompany the disturbance of the sacred adze from its position; this in itself
is a warning to the spirits that events of moment require their attemtion. The
general benefit to be granted is sought in the begimning of the formula, which
then proceeds to the specific requirements - namely that fish be plentiful
when the canoes finally put out to sea. The reference to starboard, katea
depends on the fact that this is tho side from which all fishing is done; no
one casts out a line on the port side, ama, since it is encumbered by the
outrigger. The expression'dvil things" - "anea pariki" is a technical ome,
used to denote the rites of offering to the. deities the first fruits of the
oatch on the return of the canoces from sea, The implication of the term

will be discussed later. Anea tapu, the other sacred objects in their small
basket, were then lifted down too. This was accompenied by the rsecital of
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"Kau kaina faksangafuru koru tae Pu ma, E}
Anea tapu ka uviuvi atu i te pongipongl nel
Uviuvi manu;
Uviuvi ki se ora"

"I eat ten times your excrement Pu maj}

Things sacred are being lifted down this morning.

Lift down with power

Lift down for welfare",
When the objeocts were in position the kava stem was brought in end placed on
top of the basket containing the roi.

The Ariki then raised the adze and laid it by the side of the
basket, put on his new bark-cloth girdle end necklet of palm leaf, turned, and
lifting the end of the kava stem, recited an invocation over 4t. This was
different from the ordinary kava formule, being a special set of phrases
adepted to the immediate purpose of the ritval,.

"Kau kaina koru teae Pu ma, E}

Tafuri ki oru nea tapu

Ka uviuvi atu i te pongipongi nei
Uviuvi manu

Uviuvi ki se ora

Kae tafuri ki oru kates

Ki oru nea pariki ke faifaingaofie
Kake se maroro i toru fua

Ma fai koru mea pariki",

"I eat your excrement Pu ma}

Turn to your things sacred

Are being lifted down this morming .

Lift down with power

Lift dovm for welfeare

And turn to your starboard side

To your evil things that they may be easily performed .
Ascend a fish to your fleet

For the meking of your evil things",

This formula is in the seme strain as those already givem, It
involves simply & repetition of the demands for efficacy and well=being for the
act of lifting down the sacred objects, and then enlarges upon the request for
the fishing to be attended with success. Such is the general tenor of all the
invocations of the cance ceremonies. It may be noted that the request for fish
is proffered with the ome ostensible object - to facilitate the performence of
the ceremony of "evil things" before the spirits. This attitude is not feigned
but reals It is highly desirable that such an event should come to pass as
soon as possible, At the conclusion of the recital two loud claps were given
by the man seated at the kave bowl and cups of the liquid were ocarried to
the chief in the usual way. Two of these were poured out to Tafaki and
Karisi as atua teu toki and they were addressed agein as follows:-

"Oru kave Pu ma Tafaki ma Karisi}

Kau kaina fakaangafuru oru tas
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Tafuri ki toru kava
Ki oru nea tapu
Ka uviuvi atu i te pongipongi nei"...

"Your kava Pu ma Tafaki and Karisi

I eat ten times your excrement

Turn to your kava

To your sacred things which

Are being lifted down on this morning .....etc."

This double libation was followed by the parcel of roi being
opened and morsels of food thrown out to mark the offering. A nut-of areca
was algo thrown away to serve as the betel of .the gods. A third cup of
kava was then poured out by the Ariki to his emcestors, with the words:-

"Otou kava Nga Matual

Kau kaina fekaangafuru otou tae

Tafurl ki te fakatautai

Tureki i otou katea."

"Your kave, the Elders.

I eat ten times your excrement.
Turn to act as sea experts.
Stanmd on your starboard side."

The appeal is to the former chiefs of Kafika, referred to in the kava as
The Elders.

After the kavd ceremony there was a slight pause; the stem of
the plant over which the formula was recited was put outside the inland door,
and the roi set near another enmtrance; both being removed from the ritual
positions which they oocoupied. As a rule that part of the house near the
doorways is the non-saored spot where objeots are deposited to await the
correct moment, while nearer the centre and on mata paito is a position of
esoterio importance. The small basket containing the eacred objects (anea
tapu) was then taken out by Pa Rarovi. Standing outside the house he took a
new plece of bark cloth and wound it round his waist, Setting the kava stem
in the 1ittle basket he thrust a stiock through the top of this and lifting it
on to his shoulder strode off along the path around the lake. The elder of
Porima bore the roi with the bunch of areca nut in 1ike fashion and followed.
The chief then shouldered his adge, hanging the blade over his back, with
the haft hanging free down his breast. This was the ceremonial position. Thus
equipped he moved off to head the proocession, for the other chiefs in
acoordance with his message had prepared their roi and taken down their sacred
objects with similar rites. The chiefs assembled on the path by the lake shore,
and without delay moved off in formal order of precedence, the Ariki Kafika
leading, a few yards behind him coming the Ariki Taumako, while the Ariki
Fangarere brought up the rear.l In former days the Ariki Tafua, whose canoes

1 Etiquette on this occasion did not allow me to acoompany ths procession on land,
8o I kept abreast of it in a canoe paddled by some of the returning attendants.
I was told by Pe Rangifuri that if the leading chief meets a man on the path
during the procession he olears his throat(e mare) as a signal for the men to
get out of the way.
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were at Namo, went off alone round the northern side. The path wound around
the lake shore, sometimes hidden from view by the intervening thickete,

then breaking out egain along the margin of the water, end it was an impressive
sight to watch the dignified chiefs stride along with their free upright
carriage, the rays of the early morning sun lighting up their new cinctures,
The Ariki Kefike alons wors sn orange waistcloth, the turmeric-dyed cinoture
which was the emblem of his principal god.

While the rites were in progress in Uta the majority of the
people remained in Tai preparing the canoces for the coming of the chiefs., Eaoh
olanwas assembled at its own canoce court, or csmoe yard, a clear space of
ground in front of the sheds of the mcred vessels. This space is termed
mataforam, literally mata aforau, the face or fore part of the oanoe shed. Each
chief and principal elder has his own mataforau, which is the scene of the
major rites connscted with cances and fishing, While the chiefs were in
Uta the canoe court of each was cleaned up, weeds and dead leaves being
removed; the oanoe was takem out of its shed and laid athwart the place; palm
leaves wers out and put by the side of the vessel in ritual positions, mats were
set in place, and any plaiting needed was completed, Youths had been sent off
to pluck coconuts, and the women set to plait baskets to hold food. By this
time the sun had risen well above the horizon.

THE KAVA OF THE ADZE

The chiefs now appeared from Uta, and walking along the beach,
dispersed each to his own canoe yard. They had been preceded there by the
bearers of "sacred things" snd of the roi, who had deposited their burdens
in the appointéd places near the cance. At the canoe yard where I was the
Ariki Kafikea walked over to the vessel and stood by it. Then lifting the
adze from his shoulder he struck a sharp blow with it on the interior of the
hulle 48 he did so he murmured a few sentences;l

"Tu manu tou rakau Ariki tautail

Kau kaina fakaangafuru kou tae
Tafuri ki tou ks rakeu

Tu fakamaroi

Ke faia ko snea pariki."

"Cut with power your canoe, Sea-expert Chief.
I eat ten times your exorement.

Turn to your own cenoe.

Stand firmly

That the "evil things" may be dome",

The object of this ritual act was to attract the attention of
the deities of the canoe, and induce them to provide fish when the vessel went
to sea, They were addressed collectively as the Ariki tautal - Sea-expert
Chiefs - and not individually by name, The exact reeson for making a out with
the adge is discussed later,

T
This formmla, with others of the canoe rites eto., was later given to me
by the chief himself, and corroborated by others,
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The chief then took his seat in the canoe court, sitting on his
met with his back to the cence. He laid the adze to his right on another mat
reserved for the sacerdctal objects, while the sacred things in the basket were
set at the end of this same mat, which was close to the stern. (See Plan I).

The kava of the adze - te kava te faingata - was now performed.
A fresh necklet of fronds was tied by the chief on top of the one he already
wore. He rose, walked to where the kava stem was laid with its root pointing
seawards, then sat down and faced the stern of the canoe, 1ifted the end of the

stem and began to recite over it.

The formula was long since the Ariki addressed first his supreme
deity, the culture hero, then Pu me, the two brothers, then Pu Fafine, the
female deity, end finally his® line of chiefly ancestors, The invocation
addressed to each of them ren as follows:=

"Tou kava tena Mapusial

Keau kaina falmsngafuru kou tae
Tafuri ki tou kava

Kae tafuri ki tou fua

0 tu i ou katea

Fakatautai

Ranga ko te fakatautai

Foi para pe foi marie pe foi varu
M. fai o tou kave

Tou kava ku se maua atu
Fakalasi mai ¢ a ke mai te moanma
Kake ko se maroro i tau fua",

"That is your kava Mapusia !

I eat ten times your exorement .
Turn to your kava

And turn to your fleet

To stand on your starboard side
As sea expert,

Be active the seaexpert

A para or a marie or a varu

For the making of your kava
Your kava that is not within gresp .
Multiply hither from the oceen
Ascend 2 fish to your fleet,

Here the commencemsnt of the kave is followed by the usual
scatalogical declaration of abasemsnt,” after which comes the appeal to the
deity to turn to the proceedings end assist the fishing fleet. As is commonly
the case, the request is justified, not by reference to human desires for food,
but rather by pointing out diplomatically the need for fish in order to
complete the sppropriate ceremonies to the deity himself, It iz alleged thet
his kave is not within grasp, that is, an edequate provision of food is not
assured, hence his assistance is required, It is immeterial which of the

IThe Ariki Kefiks "
said "One a 1s ig th ti f t d
speak naked ?that is, in barepgren%ages?; ogeo%nvgﬁog tggﬁtglgegeﬁaggeweﬁg.no‘b



large fish he thinks fit to send, the para or the varu or the marie, the
latter being a variety of shark, A general note is sounded in the petition
for the fruits of the ocean to be great, and the invocation finishes with a
request that fish mey be induced to rise for the fleet. The term used, mkroro,
actually signified the flying fish, called save in ordinary speech, but is
here given a generic meaning to include all fish, The reason is that the
flying fish usually comprise the bulk of the catch in any case. Even if the
large fish stipulated do not eppear the ceremonies can still be performed with
the save., Another phrase frequently employed as an alternative is "Fakaafu
marie ko te fakatautai". May the shark when hooked proceed quietly (marie) to
its fate and not rush open-mouthed at the canoe.

One form of expression used in the kava of these canoce rites
refers to the belief in the ective participation of a tutelary deity in the
fishing of the vessel, He is imagined to go out with adze or staff, strike
down the fish he desires, snd bring it to the canoe, where it is hooked by
the orsw. The materialevidence of this is given by gashes seen in the head
or sides of the fishs A form of words used to stimulate the deity in this
respect is:

"Mangungu ko tou faingata

Ki te uru o te ika,

Ke au ki tou kmtea.”

"Bite, thy alze
On the head of the fish,
To came to thy starboard side."

In commend on these formulae the Ariki Kafika said "The kava is
not made to this or that; it is recited to the fakamenu (the efficacy) of
the canoe, It is dons at the wish of the chief. If he speaks for ora (welfare’
he speaks, If he is fit, he speaks for all things; but if he is unwell, he
speaks only for sea expertise (fakatautai)",

The conclusion of the lony invocation was marked by the loud
"Marie"§ The ariki laid down the kave stem and returned to his seat. An
attendant then got up from among the crowd, took the roil and set it before the
chief, spreading leaves as a platter, Portions of the roi were laid on these
as of ferings to the deities,

The kava rau rakau "the kava of the lsaf" wes then performed,
this being a special kind of ritual only adopted on a few of the most
important occasions in this series of ceremonies, Another attendant, a young
man, broke off a twig from the kava stem and taking a leaf of the large
swamp tero knelt before the chief. He passed the twig to the chief, who
took it in his right hand, waved it under his lips and returned it again.

The attendant tore off a smell piece of lsaf, which the chief rolled into a
little conical cup. The man then bent over with hair unbound, as is the custom
at the kava, chewed vigorously the end of the twig and ol lowed his spittle

to drop on to the taro lsaf, When a certeain amount had accumulated he
straightened up, end poured the liguid into the leaf cup held out by the chief,
The latter then swung round towards the sacred objects, made obeisance with

the cup to his forehead and poured out a libatiom, Again the formula was
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repeated to Pu ma, the guardians of the sacred adze,
"Your kava Pu ma Tafaki and Karisi
I eat ten times your excorement

Turn to your fleet",
The kave-impregnated salive was a ritual substance of especial potency.

The passing of the twig of kavae close to the lips of
the chief was done in order to render it and the rite associated with it
mild and equable, attended by no evil consequences. The Ariki Kafika said
to me on this point - "Te rakau e faki mei, ka e apo rei ki te ngutu te
ariki, E fal ke marie"l "The twig is plucked and waved before the mouth
of the chief. It is done that it may be mild", The esoteric tapu of
chiefs in Tikopia is not stringent, but much virtue is thought to reside
in their hemds end their lips. With the hand they throw offerings of
food and pour libations, with the lips they utter the sacred formulae
to the gods, Hence their mema, their efficacy and power, is especially
potent in these members. The waving of the piece of kava under the mouth,
an act which is kmowmm by the term of apo, has the effect of impreg-
nating it with the efficacy of the ariki and rendering it beneficient,

The kava which hed been prepared msanwhile in the bowl
was announced, and cups were borme forward to the chief, who was
still fecing the stern of the csnoe, The first and second ocups he poured
after having made obeisance; these were for Pu m, While the bearsr
waited kneeling with e third cup the chief broke off areca nut and betel
leaf and threw one portion in front of him, the remainder behind over
his left shoulder. During this time the portions of food were dis=
tributed to the elders present, that their kave might be performed.
The first portion was set out before Pa Rarovi - the principal elder,
who was seated .also with his back to the cance on his own mat to the
left of the chief, A cup of kava was brought to him and he poured it
out with the usual brief address to his main deities. Other cups were
teken to the chief, who involed such of his gods end sncestors as he
desired, throwing small food offerings from the reil after each libation.

1

Mirie 1. - mild, blend, equable, as of food or conduct,

Marie 2, - still, implying continuity, as in the conventional
phrase - "kai kni marie", "keeo on eating",

(Eat, eat still),

Marie3. - termm for s variety of shark.

Varfe 4. - the concluding word of the kava; with different
vowel stress, Reliable informants differ as to
which of the first two meanings is applicable.

The Ariki Kafike favours the latter.



A portion of food had also been laid at the side of the canoe court.
This was the offering to Pu Fafine, the female deity of Kafike, who was
one of the guardians of the sacred adze, and of the cenos court. A

oup of kava was poured alongside this and the food "thrown" in the

usual way by one of the attendants, who looked at the chief as he did

so end ocalled "Ial" This was to attract the attention of the chief, who
thersupon murmured a short appropriate formule, The orowd of people
attending the oceremony who were seated round the fringe of the court had
shares of food allotted to them, and after the last cup of kave had
been poured they all began to eat. In this the chief joined, after

he had first rubbed off the black stripe from his forehead with a pieoce
of coconut fibre and adjusted his necklet to fit more comfortsbly. He
ate but sparingly, then drank from his own water bottle, He broke up
the bunch of areca nut, and distributed a share to his principal elders
and other important people, who all begsn to chew betel. A general buzz
of conversation now ensued, but the chief remained silent.

The canoe ocourt was at the head of the beach, so that
the seaside path ran right past it in full view; during the ceremony
and for some time after my attention was attracted to parties of people
carrying loads of husked fresh coconuts in baskets elong the path. They
were bound for the next village where the Ariki Teumsko was holding his
canoce ceremonies., The Ariki Fangarere was also officiating, in his canoe
court adjoining that of the Ariki Kafika, from which it was separated omly
by a thicket. In former deys the Ariki Tafua was engeged in 1like
manner in the court of his canoce "Suakeva" in Namo.

Custom ordained that the Ariki Kafikse, as premier chief,
should begin his ceremony before the others,

The next half hour or so was a free perlod. The Ariki
and Pa Rarovi removed their cinctures end walked away, while the crowd
dispersed and adjourned either to the empty cenoe shed, which opened
in to the court, or to "Taramoa", the house of Pa Fenuatara, eldest son
of the Ariki, which stood close by, This large building ocould accommodate
several score of people, sitting around and talking, smoking, chewing
betel and preparing fishing tackle,

4l
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THE FAKAORA

Meanwhile the green coconuts had been brought in from
the orchards, snd bundles of sprouting nuts set outside the mata paito
of the house "Taremoa'. This was the ritual position in which all
such food waited until the proper time came to bear it to the ‘scene
of ection. About mid-morning the coconuts were carried to the canoe
court and arranged by three or four men in the shape of a rough V,
leaving a lane down the centre. About twenty-five baskets, each holding
five or six cooconuts, together with three or four bundles of sprout ing
nuts, end en odd basket or two of breadfruit, made up the heap. When
he judged that preparstions were complete the Arikil sent & boy to
inquire, "Is the fakaora finished in the ceanoe court?” Then the
messenger returned and said "It is finished",the chief went out end took
his plece agein with his back to the cenoce, followed by Pa Rarovi. The
orowd of cleanspeople again assembled for the ceremony. It may be noted
that male children were not debarred from attendance, but no female
was allowed in the cenoe court. Children are often brought on such
occesions simply for convenience in household manegement, and because the
parent likes to have his son with him. There is also the idee that the
child thus learns from earliest years the conduct of the ceremonies and
can begin to essist therein with confidence., Moreover it is thought that
the deities look with favour upon persons who attend their rites
regularly, though this aspect of the matter does not receive very serious

consideration.

When the chiet was seated another necklet was handed to
him end he tied it on. Charcoal was elso prepared; "Make it well", said
one men to snother. The black stripe wes then once more aspplied in
silence to the forshead of the chief, He seated himself in the centre of
the lene on the heap of coconuts, facing the stern of his canoces The
rite was called "the kava of the fakeora" but no kava plant was employed;
the formula recited was quite short. The elders in attendance acquiesced
with the usual "koma} konal", after the imtroductory reference to their

names,
The Ariki said:-

"Satinamo} Pa Porima, Pe Torokinga.

You assembled elders there, confirm the vivification
By me struck hither for the clan,.

Orient there to the sacred adze of Pu ma,

Marie",



The objeoct of this invocaetion is to announce formally the
coconuts which have been gathersd for the rites of the sacred adze. Henoe
the elders are ritually summoned to countenance the act., Certain terms which
are used need explanation. "Satinamo" is the special name or title of Pa
Rarovi end is affiliated in sound to that of the Ariki Kafika, which is Tinemo,
The expression "By me struck for the clan " refers to the coconuts plucked or
"gtruck" by the agents or assistants of the chief = he himself does not take
part in gathering them = on behalf of his clan for whose benefit these ceremonies
are performed., The work translated as 'orient' (fakau in the original)
signifies "to point" or "lay" a thing in the direction of another and is used
for any formal alignment of an objeot., In this case the heap of coconuts with
the lane down the middle, is set towards the stern of the vessel, where the
sacred objects are lying, In the original the word matauringatw is used for
tadze's It is a sacerdotel term. "Seoret speech 8f the chiefs", said the
Ariki Kafike in comment on it, end certeinly I have heard the word nowhere else.
There ere in fact a number of such expressions, synonyms used by the chiefs
in their kava formulee for other terms in more common use. Such in addition
to matauringstw are raocrac = Ngaio (calm); kasoa tapu = mateangi (wind);
rau vati « rau rakau (foliage, vegetable growth) urufenua s mei (breadfruit),
Meny other such expressions occur in the course of this book.

The term fakmora interpreted literally means a "making elive"
a "vivifying", It nhas become however a technical expression for one of the
set of ceremonies which accompanies any important sacred enterprise, such as
the reconstruction of an ancestral house, or as in the present case, the
gsecgonal preparation of the chiefly cances, The fakmora usually takes place
abqut mid-morning and may be succeeded by the fakaoatea, a kava ceremony of
much the same type. The latter means literally the "making midday", since it
often tekes place about noon, but both of these terms have come to acquire a
purely conventional technical significence, The explanations given by
informeants are apt to bear this descriptive characters. "Na fakaora tena te
fakaors anea tepu --- ne sau ifo mai runga, ne tuku ki raro"., "Its vivifying
that, the vivifying of the sacred objects =--were taken down from ebove, were
leid down below", In other words the rite in this case hes the function of
consecrating the act of removing the sacred objects from their ordinary position
to employ them In the canoe ceremonies,

The basis of the term seems to lie in its literel interpretatiom,
in the idea of the ceremony giving welfare to all concerned, including the
objects of the rite. One man described it thus: "Te fakmora o te vaka, ke fai
mai se ora ki a ko tatou - ma te vala", "The vivifying of the canoce, to make
hither welfare for us = and the csnoe",

The ceremonies of this first day were performed in connection
with the primary taumauri. To the fakmora ceremony of each of these canoes,
"Vakamanongi" of Fangarere clan, "Suakava" of Tafue and "Te Rurua" of Taumako
the Ariki Kefike sent his contribution, e basket of green and a bundle of
sprouting coconuts, MHe thus associated himself with their consecratiom. The
gift was exchanged, or reciprocated by a similer one, so that the net result
was the same for each party. The custom was thus of small economic import
but provided a link in binding together the social and religious structures.
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S1lips in orgadisation somstimes occur; in the particular
season now described the Ariki Kafiks forgot to send in the comtribution
to "Vekamenongi" on the initial day. Recollecting this the next morning he
ordered it to be taken, and the reciprocal basket was then sent in return,

A libation of coconut milk followed the fakmora formula., As
the Ariki returned to his seat a couple of men jumped up and placed several
baskets in front of him. The nuts were collected into one of these, a few
breadfruit set on top, and the other baskets thromn away. Some sprouting
coconuts were laid beside the pile.

The chief then hung the adze on his right shoulder end turned
to the stern of the canoce. Selecting a cooonut from the basket he held it
before him in his left heand! and grasped the haft of the adze in his right,
With his eyes on the nut he sald in low tones:-

"Pa Rearovi, Pa Porims, Pe Torokinga,

You assembled elders, there countenance here to
the coconut of Pu ma which will be cut open
Cut with power".

With three forceful blows he cut round the top of the nut,
and shouldering the adze again took of f the top of the nut and threw it out
in front of hime He transferred the nut to his right hand and raising it
to his forehead as he bowed, poured out the liquid, He seid:-

"Oru vai Pu ma, Tafeki ma Karisi.

Kan kaina feksangafuru kou tee
Tafuri ki te fakatautai”,

"Your liquid there Pu ma, Tafaki and Karisi,

I eat ten times your excrement,

Turn as sea experts".
The empty nut was smashed in with a blow from the back of the adze and cast,
withthe words "Anea tapu e tongi" behind over his shoulder, He them broke
up a section of cooked breadfruit and threw out a small plece in front while
the remainder was cast behind, Areca nut and betel leaf were treated in
like fashion.l With each of them the Ariki repeated the formula as above,
substituting appropriately the terms kai, food end kamm, betel, for that of
vai, liquide This marked the conclusion of the rite and the chief turned again
to the front, "There it is finished, will be distributed then", said a
spectator to me, Immediately three men sprang up, seized each a basket of
coconuts and went round among the spectators, handing out to all a share,
Someone oalled out "Go and distribute singly", that is, give one only to each
person to begin with umtil the extemt of the supplies cen be gauged, Advice
of this kind is frequently given by members of the crowd to people who are
serving out food. In & short space of time everyone had received coconuts,
each child had one, ordinary adults had three or four, while every elder and

L

1

The top of the coconut is thrown in front since it is tapu to children and

may not be eaten by them - "it is thrown on a spot which is not trodden upon",
The nut itself is thrown behind, and esten later. So also with the other items,
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person of importance had a basketful allotted as his portion. In one basket
there was a melon, & fruit occasionally grown by the Tikopia. This was set
befors the chief, On this ooccasion the lion's share was given to Pa Rarovi,
Everyone now dug in the eye of his coconut, drank and smaghed it with a stone
or with a squeeze of his hands, and ate the flesh. The chief did likewise,
but before drinking poured a few drops of the milk on to his mat in front of
him, without ceremony. This was a libation to his ancestors, rarely omitted

under any oircumstances.

"Our clan is drinking throughout?" asked one of the servers
after oompleting his task of distribution. This care to see that all present
are provided for is a mark of Tikopian food allotmente, and is a feature of
their hospitality. When all the people had drunk and eaten they took away in
the disused baskets any coconuts remaining from théir share. People from
the Taumako village were to be seen returning along the beach about this time
with coconuts, but the ceremonies of Fengarere were not yet complete,.

On one side of the canoe oourt, not far from the bow of the
canoe, was a small depression inthe ground. This was the oven in which
the food for the most important seaside canoe rites was to be cooked. It
was said by Seremate "The wmm tonga is kindled for the 'sacred things' there
in the canoce court". The origin of the name um tonga could not be explained
by the Tikopia, Umm means oven, and tomga normelly meens the trade-wind, or
the south-east, whence that wind comes, but it is not held theat there is any
connection of this kind, The oven, like most of the ritual eppurtensnces, was
under supermaturel control, It was in charge of Pu Fafine, the Female Deity
of Kafika, After each season's rites the pit is filled in again, and becomes
overgrown with grass, The cleaning away of this, and re-shaping of the oven
was consequently one of the first day's tasks, and was done soon after the
fakaora. It too had its sppropriete formula, though it was such a small
affair, A man drove a stick into the ground and levering up the soil ocalled
to the Ariki "Ia} te umu." "Here} the oven." The chief then softly recited:e~

"Soka mamu ko tau umu,

Tau wm tonga, Pu Fafine

Tukia ko se foi marie

Ma pu o tau umu."

"Pierce with power thy oven

Thy vmu tomga Pu Fafine

Clubbed be a shark

For the firing of thy oven,"
After this the oven was prepared for use, and breadfruit and other food
placed therein to cook., The day later became overcast and rain fell, am
unpleasant event for the people tending the oven, so a shelter of thatch
on poles was quickly raised, The time of waiting for the food to cook was
passed there in betel chewing and conversation. Some of the young people of
the clan had been out with nete on the reef, and returned with a few fish. *
These were laid for a time on the canoe ocourt in formel acknowledgment to the
deitiss and wers then brought to the oven,
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Yhen the food was finally ready the Ariki egain donned his
cincture, had the black mark put on his forehead, tied a fresh coconut frond
round his neck, and took his place on the canoe ground, Lifting up the
kava stem he recited a formula over it as in the case of the initial rite of
the adze, When finished he returned to his seat and the food portions wera
set out before him from baskets of breadfruit and taro, together with a bowl
of pudding. Agein the kava raurakau, the pouring of the kava-impregnated spittle
from the leaf oup was performed, followed by libations of the liquid prepared
in the usual way, and offerings of food and betel.

The ceremony concluded with a meel, the principal ome of the daye.
Tt will be remembered that the food eaten so far comprised only a small portion
of rol in the early mornin;, followed by a green coconut or two later on. By
mid-afternoon everyone hed acquired a healthy appetite. After the meal the oven
was again got ready, roi wes prepared and put in to cook for tomorrow morning's

events, .

Towards sunset the evening kava (kava afiafi) took place. This
was a much simpler rite than the others, the liquid being preparad in the bowl
and libations poured, with no kava stem and no elaborate ceremonial, Half a
dozen cups sufficed, the Arikl pouring libations to his principal gods, while
one was poured by Pa Rarovi to his family deity, and others to the Female Delty
and to the kava bowl,

The formule addressed to the Female Deity ran:
"That is your kava Pu Fafine

I eat ten times your excrement

Turn to act as sea expert

Carry a shark to your starboard side",

This deity is ome of those who are responsible for bringing
the fish to the canoee, hence the appeal in the last lines., As she is a woman
she follows the custom of her sex and carries burdens on her back, Hence the
term neve is used in the original implying the binding of a load across the
shoulders by means of a strap of bark cloth crossing diagonally under the
breasts. After this rite ceremony the basket conmtaining the sacred objeots
was placed in the canoce shed for safety during the night,

The most interssting feeturs of this evening rite was the
provision of special food baskets by the Ariki and his elders. These were
ordinary small household food-containsrs with a double handle, which did not
usuelly appear on ceremonial occasions, The common name for them is lomgi, but
those of good workmanship used by chiefs end men of remnk, ars called raurau.
Hence an alternative name for this particular evening kava was te kava o a
raurau, the "kava of food baskets", The chief and his elders had each
arranged that a small quentity of food, comprising pudding or other delicacy,
a5 well as taro or breadfruit should be ready and.hot ln their own houses,
just before the time of the evening ceremony. The basket was then filled,
put into another, trought along to the canoe court and given to its owner,

The technical term for such a specially prepared food-basket is fonokava,
"Each makes his fonokava", is the saying. The important featurs of this custom,
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however, is the exchange of food which normally accompanies it., It is possible
for a man toeat from his own basket, but usually the baskets of the elders are
all set before the chief, who then redistributes them, keeping one for himself,
giving away his omnbtasket to someone else, and allotting the rest among the
various men present., Thus no one eats the food which has beem brought from
his own houss, Commoners who have not brought baskets share in the food of
others; Tikopie etiquette ensures that a man shall not sit hungry in the
presence of others who are eating. Where a men of rank from one clan attends
the ceremonies of the chief of another clan it is the custom for him to make
his fonokava, or have it mede for him, and present it to the chief when the
evening keva is finished. Advancing with the basket grasped in both hands he
squats before the chief, lays it down, them retreating without turning his
back, he sits down at a distance, This is an act of homage to the chief, an
acknowledgment of his tacit permission to attend the ceremonies. Etiquette
prescribes that the chief must eat of the food gift thus provided, while he
usually hands the basket from his own housshold to an attendant with instructions
to go and set it before his guest, Formalities of this kind distinguish the
intercourse of men of good breeding in Tikopia, Some men are versed in all the
niceties of such observances; others through ignoranie or carelessness

neglect them end thus not infrequently give offence.

If no food is brought to the evening rite this is performed with
green coconuts, which are pierced and libations poured from them, As its
neme implies the evening kava closes the day's events,

THE DAY OF THE ELDERS

The proceedings of the second day followed closely those of
the first, but were begun in the canoce court, As before, I attended the
Ariki Kafika,

There was an early morning keva rite, for which the rei from
the wm tonga was useds The chief donned the same cincture as on the day
before, and the charcoal stripe was put on his forshead, But this time there
was some difficulty in finding someons of proper status to apply it, since
most of the men present wers either "sons" or "sons-in-lew" to him, Finally
his father's brother's son put it on. When he went up to the chief he did
not crouch low, but merely bent his lmees. "Don't stand up}"™ said the chief
to him, laughing., Thersupon he knelt down, and all the orowd laughed. Such
Joking which is quite permissible in the early stages of a ceremony, does not
detract from the solemity of the actual rite, which is treated with great
seriousness,

1

On this oocasion I was sponsored by Pae Sao, of Tafua clen, who took me in
charge and coached me, since I had come to Ravenga from Faea, where I was
living in the village of his chief, the Ariki Tafua, He had the fonokava
made for me in his house, and instructed me to present it to the Ariki Kafika,
who gave me a basket of food in retwrn, as described above,
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The ritual then proceeded precisely as on the preceding day.
Afterwards the younger people dispersed to collect food and prepare the oven,
while the older men sat in the csnoe shed and discussed fishing, most of them
re-snooding their shark-hooks or rolling cord for lines the while.

Later the faksora rite took place, with much food; I counted
twenty-five baskets of green coconuts and seven bundles of sprouting
coconuts assembled. This time, in addition to the taumauri Tafurufuru,three
other canoces were brought out; all were placed with the outrigger to seawards.
In ths rite to the guardian deities the chief cut each canos lightly twice
inside the hull, but omitted the vessel for which the rite was performed
the day before., After the sequence of operations, the food was distributed.
Pa Rarovi received only four coconuts and a single sprouting nut brought
from the Fangarere village, wWhereas a great number of nuts were set before
the chief, When all were drinking from their shares Pa Fenuatara sald to
Pa Rarovi "The coconuts are many, brother-in-law", a polite acknowledgment of
the latterts liberal provision.

It is important to note here a divergenoce between the
original programme as notified to me, end the actuel programme as I saw it,
In the original programme the remainder of the day's rites were carried out as
on the previous day, and on the third day the principal performence was the
dismissing of the gods and the return of the "sacred things" to Uta, But
owing to the initiative of the Ariki Tafua years befors, this now took place
in the afternoon of the second day. The former aso tam rukuruku was merged
with the aso a mata.

DISMISSING THE GODS

After soms further talk on fishing the cances were prepared
for sea., The wm tonga was got rendy for the last time, When the food
wa8 being removed after cooking all the canoes were swung round and set in line
at the head of the beach, with their bows pointing to sea. Branches of
cooonut palm were laid down for them torest on. The food from the oven was
laid in the court and ths chief prepared himself for his part, He donned his
cincture, thenstuck inthe back of it the tail of a coconut leaf with a few
green fronds remaining, which made a very effective splayed ornament., He
then tied round his neck the usual frond, and turned to face the stern of his
canoe, A green coconut still in its originel state, with the husk on, was lying
by his side; he took this up, wrapped it in another section of coconut leaf and
then with a strong blow from the back of his adze smashed in its side so that
the liquiq poured out over his hands. Hastily he raised it to his head in
obeisance, sprayed it over towards the sterr of his canoe, then rose to his
feet and with quick dancing steps ran round the edge of the cance court past
the vmm tonga, waving the nut first to one side and then the other, "It is
waved to and fro that the coconut milk may pour out", As he passed the umm
tonga, he sprinkled it liberally.l Without pausing he ren on to the stern

1
I oame in for a good share of this, the chief being no respecter of persons

who were in the "line of fire",
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of each canoe, still scattering the liquid in showers, then holding the nut
in one hand, hs removed the cocomut leaf with the other and brushed the stemm
with it twice. He treated the next vessel likewise, then on completing the
round he halted at the head of the beach a few yards away and drawing back his
arm hurled the coconut as far as he could out to sea, As this last action was
performed the cooks of the wum tomga broke with a loud orash some inverted
coconut cups that had been laid in the bottom of the pit. The whole per-
formance was over in a very short space of time, The chief returned to the
canoe court, laid down the adze, which he had been wearing on his shoulder
hitherto, took up the kava stem and recited a long invocation over it. This
was of precisely the same type as has already been indioated, its burden
being to secure fish for the fleet. Food portions were then put out, a whole
bowl of pudding being set on one platter and the usual offerings made and
libations of kava poured. The kava rau rakau, the chewing of the twig and
pouring of the spittle from the leaf ocup was also performed. One basket of
breedfruit was set eside as a "basket for Uta", to be taken over for the ritual
of "sacred things". After this the chief discussed fishing with his elders.

The object of sprinkling the ocanoe was said to be to drive off
the deities of the vessels who had been in attendance at the ceremonies of the
last three days, and to induce them to go out to sea and begin their task of
assembling fish ready for the operations of the fleet that same night,

Tt was said "Ko nga atua o a vaka e fakaranu; ku roa ma ratou
nofo i a faunga ka fai; ratou ororanga tera, Rakei atua ka oro ki moana, ka
e oro ki te vaerangi rakei atua", -~ "The deities of canoces are bathed; they
have been long present at the preparations that have been made; that is their
going. Some deities will go to the sea, while other deities go to the sky",

Thé oven was said to be sprinkled that the food cooked therein
might be rendered mild and pleasant, that in being taken from the sacred oven
of the goddess it might not have ill effects when it rested in the belly of
men, "Te wm e tapu, tera & f£i ke marie, e« faia tatou kai nokotao ki te umu",
"The oven is sacred, therefore it is sprinkled to be mild, because our food
has been cooked in the oven". The actual reison d*'@tre of the oven is to
provide the:. necessary food for the cersmonies of the faunga waka and it is
only used when the sacred objects are displayed., As it is said "Te umm @ pu
ki anea tapu ena i mataforau”. " The oven is 1it for the sacred objects there
in the canoe courts The sprinkling (fi) then is really a removal .of the tapu,
a de-sacralising of the oven now that its function has been fulfilled for the
season,

The ritual principle of the act of sprinkling which appears in
other departments of Tikopia religion as well, is comparable to that of the
asperges in the ceremonial of the Christian Church. The scattering of drops
of fluid acts as a medium for the conveyance of the exorcising or other formula
pronounced by the officiating priest.

The breaking of the coconut shells in the oven, which is done
simultaneously with the throwing of the green coconut out to sea, is the signal
for the deities to depart, and is a fairly obvious piece of symbolism, It
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is termed te fakaofonga atua, the scattering of the gods. The loud orash is

a hint to such of them as may be located in the ground in or nesr the oven

to be off. The act of the Ariki in cutting with his adze at the side of the
canoe, as described earlier, was explained by one informent as being analogous.
He termed it - "Te fakamofo te atua maru" - "the scattering of the sheltering
deities", The idea in this case is that the adze cuts at the sinnet lashings
of the vessel, and so stirs up its guardien deity, who lashes with his tail

at the starboard side and so drives away other supermaturel beings who may
wish to interfere or work harm, "Ke sasa ki te katea o te vaka he fakmofo te

atua maru'.

Short formulae were uttered at various stages of the rite. As
the Ariki smashed in the coconut with the back of his adze he said:-
"The green coeonut will be split on this morming here
Split with power your green coconut Pu ma
I eat ten times your excrement
Unfold welfare from you two",
Then as he passed the oven and sprinkled the liquid over towards it he said:-
"Sprinkle with power thy oven Pu Fafine",
As the canoe was brushed with the dripping fronds of coconut leaf he said:-
"Sprinkle with power your wood, Sea expert Chief.
I eat ten times vour excrement",
While finally as the coconut wes hurled out to sea he called:
"Tayifakina mai ko te tEfE"
"Carried hither be the green coconut",

The purport of all but the final formula is probably clear enough.
In this the request to have the coconut carried hither has a metaphorical
significance., It is conceived as being borne out to sea by the departing
spirit beings, end later brought inshore again in the shaps of fish, most
desirably in the form of a sherk. The formula is another, somewhat obscure
way of appealing to the spirits for a bounteous catch,

On the completion of this kave of the umu tonga the assembled
people divided up, some to go over to Tta, to carry out the cersmonies therse,
while the others, hy far the greater number, remained to make final preparations
that night, During the day the talk had turned consistently on fishing., The
men had to be out all night, sleeping, if need be, on the thwarts of their
canoss, but it was said that the strong element of competition between the
various crews, especially those from the different clans, would keep most of
them awake. The hope of everyone was to haul up a shark - some indeed spoke
of it already as a certeinty, though others expressed cautious doubts. Some

related dreams which they had the night hefore, and for which they and their
friends tried to find interpretetion. Pa Fenuatara discussed a dream in which
he went to sea and his foot wes covered with excrement. He asked if it was

"a fish dreeam or not", Another men said "Oh} Yes, e fish dreem", "I don't
know" said Pa Fenuetara, He pondered again, "Will 'evil things' be performed
tomorrow or not?"

Satisfaction was expressed that the dayv had dawned well and
promised a smooth sea for the evening; a recent fall of rein too was welcomed
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es helping to calm the waves and to give life to men end the land. Changes
of the weather are nearly always interpreted at once in terms of their reaction

upon food supply.
THE RETURN T0 UTA

Then came the return of the sacréd objects to Uta. "B mori ko
anea tapu ki Uta" wes the formal description.

Before the conclusion of the meal from the umu tonge one of the
elders, Pa Torokinga, stood up and began to gird himself with a new cincture
of bark cloth., He had nct parteken of the food as it was his task to bear
the sacred objects back. I was told that it is the custom for a different
elder to officlate on this return journey then on the outward one. Moreover,
the representetives of certain femily groups alone vnossess the privilege. No
one of the chiefly family, neither the Ariki nor his sons nor even his
patrilineal cousins may do so; it would invoke a breech of tapu and, it is
thought, would probably result in the death of the carrier or a near relative,
Hence of the paite pure, families of elders, only those which by origin ere
not connected with the paito ariki, chief's femilies, are in 2 position to
carry out the tasks In Kafika clan these are the houses of Rarovi, Raropuke
and Torokinge;* in Tafua,Sao, Notau and XKorokoro, in Teumeko, Ngatotiu,
Farekofe and Ratia, in Fangarere, Nukufetau., They are known es paito ke amo =
"families who may shoulder" - the specific object concerned being understood;
or a mata, The chiefly and ellied families are said to be barred since they
are taw toki, "adze-possessors"., The gode of the sacred adzes are also these
of anea tapu and might injure them,

After girding himgelf the bearer set off (about 4 p.m,) with
anea tapu, in a small basket enclosed again in another basket on one end of
his shoulder-pole, and the kava root fixed to the other. Various people with
baskets of food followed at a distance, while the chief brought up the rear.
The people of Taumeko, waiting by their canoce court, fell in when those of
Kafika had passed along the beach path, end were followed by those of Fangarere,
The three chiefs again moved in due order of precedence, On the aftermoon
under observation however, the Ariki Fangarere, en old men, and afflicted with
an ulcer in his foot which prevented him from walking essily, followed the
procession in his cenoe round the lake shore, keeping practically abreast of
the other chiefs, but slightly behind them, in his proper place. Three other
canoes paddled straight across the lake with baskets of food, and the betel
materials and water bottles of the chiefs who carried nothing but their adzes.
I was in one of these canoes. Everyone stepped out briskly along the path
8o thet in twenty minutes or so they arrived, just es the sun was sinking behind
the high ridge which towered at the back of the Uta shore. The cances paddled
gently in order to sllow the chiefs to reach their destination first, Arrived

1

In this generation the son of the Torokinga house was not eligible; he was
a sister's child of the Ariki Fafike - "e afu mai kuou" said the chief;

"he has sprung from me".
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et Uta they separated without words, and each went to his own house, put
awey his adze, and prepared for the kava,

This time the rite was performed in the open. Mats were laid
down, one for the Ariki end enother for the kave bowle A large basket of
food from the canoe court was placed in front of the chief, and green coconuts
were prepared for drinking. The ohief poured libations of kava to the
guardien defties of his adze, and to his encestors. He was assisted by six
men, three preparing the kava, and three the food. When this was finished the
Ariki removed his waist cincture and his mecklet, also the coconut fronds from
his girdle. These were gll hung up in the adjacent house since they were
saored objeocts, The people then drank and ate the coconuts, after which they
chewed betel. In the midst of the ensuing conversation the Ariki Kafika
remembered to ask "The kave of Pa Taumako, is it finished?" "It is finished",

he was tolde
THE "“SACRED THINGS"

Now that the part played by amea tapu in the cenoce ceremonies
has been described their nature may be explaimed. Like the sscred adze, they
are (or rather were) objects of velue in canoe building, Of old they were the
muriroa, long volute shells (Terebra dimidiata) of a creamy colour splashed
with vermilion, which were used according to tradition as augers for boring
the holes for the lashings., In former days, before the introduction of
Buropean steel tools, the woods used in canoe meking were of a softer type
from those employed to-dey. Puka and poumiri were the favourites instead
of the modern feteu (celophyllum sp,) & hardwood.

A point of great interest in comnection with anea tepu is that
many generations ago the muriroa were replaced by fao, iron spike nails, which
seem to have come to Tikopie long before the first ectual visit was made by
white men. The netive myth is that they were the gift of en atua, one of
the deities of the Ariki Tafue, by name Tufare, or Tufaretai., This spirit
desired to secure valuable objects for himself, and so went out on the ocean
face to search, After seeking for a long time he returned with the fee, which
were imbedded in a slab of wood (papa)e This slab wes brought by him inshore
on the tide "mori saere, mori saere! says the tele, this phrase indicating
the bobbing motion of the plank on the waves, which is dramemtized as representing
the motions of the atua in proffering his gifts, When the slab finally came
ashore with the fao sticking up from it - tradition says four at each end, =
the chiefs took counsel and decided that it was a gift from the gods, and
divided up the prize emong them, two for each. The spikes were then utilized
to replace the shells as canoe tools and sacred objects for the rituval., Though
tradition makes no mention of the fact, a chief them living, who was the
official human medium of the god concerned, was probably instrumental in
identifying the plenk as the result of his god's efforts, and giving
instructions accordingly, Pa Saukirima, whose tutelary deity is Tufaretal, said
that the nails came to Tikopia before the tims of his father and his grand-
father - and he was an o0ld men in 1928, He described the bringing of them as
an act of pity on the part of the deity, "His canoes were hewn, hewn, in this
lend, and there was not a thing to bore them with, Thereupon he sent to
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gearch, and brought back the things to bore the cances. He looked and looked,
end there was nothing for the making of canoces; there was no iron to bore

the canoces; thereupon he went to seek it", Sinoce the natives stress the
entiquity of this event, and the spikes have apparently rusted away to a
fraction of their original size, it seems probable that the plank came from

one of the very early European vessels inthe Western Pacific, before the

Tikopis became acquainted with any white people.’ If the spikes were of
comperatively recent origin they would be regarded as ordinary materiael

objects and no more; of interest from their European source, and valued frgn
their association witl ancestors, as in the case of oertain relics of La Perouse,
brought over from Vanikoro more than a century ago. But for them to have

become embedded in the very cemtre of Tikopia canoe ritual and supplied with

a supernmatural origin suggests that they were probably the first pieces of

iron to come to the island, No Tikopia admits that the plank drifted to shore
of its own volition; it came as the direct result of the searching by the deity.
The idea of Pa Saukirims, a heathen, was that Tufare went to the atua o te fekau,
the Christien God = to obtain the irom from him, ™Who else has it?"he asked

me, logically. And inTikopia style he added that Tufare presented a maro

of bark-cloth to God in exchange for the nails,

It is difficult to convey the atmosphere of sanctity which
surrounds these objects which practically no-one but the chief of each clam
sees, Even when teken out of the temple for the cemoe rites they remain
enclosed in their little basket, and are handled with the utmost care and
reverence, I did not see them myself, end made no attempt to do sos It would
have been an act of desecration that would have wrecked my chences of further
work on the native religion. But in addition to being told what they were by
the Ariki Kafika, the Ariki Tafua and Pa Saukirima, I was given an accoumt
of how John Maresere, a netive of Uvea who wes taken es a "son" by the Ariki
Tafua, was entrusted on one ooccasion with the bearing of the "sacred things"
of Tafua, He took the opportunity of peeping into the basket, and long
afterwards said to another member of the family " They are only nails", in
disguat.l

It will be remembered thet e somewhat similar replacement of
shell by iron has taken place in the case of the smell sacred adzes carried
by the chiefs., The use of the sacred adzes end the "sacred things" in the
canoe ritual is clearly to be correlated with their function as the most
important tools in ceroe-building, The sanctity attaching to them is a
sacrelization of implements essential in the work, a recognition of their
vital importance,

SPRINKLING THE CANCES

As the sun went down the fleet got ready for sea. Each village
had its own cances and as the tide was falling they were carried down the

IIt may be noted that Maresere did not reveal to Rivers any of his knowledge

of this aspect of the Work of the Gods,
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beach early and set in the water on the reef, They were then paddled or
pulled by men walking alongside out into the vicinity of the "channel", in
reality no more than a narrow fissure or indemtetion in the solid fringing
reef. This night "the assembled darkness was lomg" - i.e. the moon set early.
Lines had been prepared during the day, hooks seen to, new traces bent on,
nets repaired, end torches made. These consist of a couple of dry coconut
leaves, taken from the roof of the house, set together end the fromds grasped
in handfuls and roughly plaited., The meker begins at the base of the leaf and
gwiftly works upwards, tying strings of lkareva (strips from the midrib of a green
coconut leaf) with & single bow knot at intervals of sbout a foot. As the
torch burns down in use the holder reaches up and pulls clear the string, thus
releesing a fresh section to flare up. Three to e ight torches are made,
depending on the length of the span of darkmess, and both men end women prepare
L]

theme

When the moon was low the crew assembled and got into the cances,
torches were lit, and the creft moved down the channel. I was not with them,
but was told that each vessel performed a brief rite termed te fekau o te ava
(the work of the chennel)s The word was given to "untie the fire". A torch
was raised, e string was pulled away, and a shake caused it to burst into
fleme. Py custom the torch was held up towards the fasi ki runga (east or
north), not on the fasi ki raro (west or south), One of the crew held his
long-handled net ready. Whem the light flared up he called aloud to the chief
of his clan, who was on shore, "Ia} tarotaro mai Pa Kafiks ki a fekau o tou
rakau®, "Behold} recite a formule hither, Pa Kafike, for the work of your

vessel",

The chief of course was too far away to hear this., But he told
me that he was aware by the sudden flaring of the torches that the ritual moment
hed arrived, and sitting in his housse, looking out from the eaves, he recited
an sppeal t6 the guardien deities of his fleet,

"Meme laui tou rakau, Ariki tautei,

Tata pe se rau niu ko tou latea,
Te ika sa, fatia ko tana ua
Ko seke i te tai i raro",

"Prosper well they timber, Sea-expert Chief,
Rattled as a coconut leaf be thy starboard side,
The jumping fish, broken be its neck

To slite down into the sea below",l

This formula needs some commentary. The use of the generic term
rakau(wood or timber) for its specific product the vessel is common in native

1I was gliven several veriants of this formula, all of the same type. Pa
Nukurenga of Taumeko said "This speech is made throughout the land, We the clan
of Taumako enmnounce to the Ariki Taumasko, but when the canoes of Kafika go
fishing, they announce to the Ariki Kafike., The ome speech is 1ifted"., As

a general point it may be noted that no Tikopie formula is regarded as
inveriable,
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invocations. Me (the reduplicative form being Meme) is the term of the flying
fish to signify that they are plentiful, The abbreviated diction of the
formula spplies the word directly to the canoe which it is hoped will benefit
by the plenitude of fish, The next phrese indicates a desire that the fish in
their flight shall be so abundent as to knock with a continuous rattle against
the side of the ceanoce. The ika sa is another neme for the roroa and eku,
varieties of a kind of garfish, which skims abové the surface of the water at
great speed when disturbed and is capables of inflicting a dangerous wound. The
sherp long snout, thin and set with rows of tiny teeth, embeds itself in the
flesh like 2 spear point to a depth of several inches, and breaks off in the
wound, the fish escaping in the ccnfusion. People are frequently thus pierced
in the leg or hand, and weeks of serious illness end disebility, with even
permenent lameness, may follows There is a netural desire that the "jumping
fish" may be warded off by the puardien deities. °*

This rite is known as fifinge wvaka, "sprinkling the canoes",
No actuel sprinkling is done, but the idea is conveyed partly by the dipping
of a fishing net of each vessel in the sea, and partly by the formula, which
is of the neture of & benediction to equip the cenoes with a "shower" of fish.

As each vessel performed its rite and addressed the chief it
moved off in line through the channel, and, once beyond the reef, took up
position in the rough crescent of the fleet, which was to sweep up and down
the coast. The handling of the fleet demands orgenization and team work,

The torches are raised et a signal from the leading cenoe and
caused to flare up, when the fish, attracted by the lights, rise from the
surface and, if the wind is strong, skim along for many yards high above the
water., A man in the bow and one in the stern stand with long heandled beg=nets
and with a quick flash of the net intercept the fish in the air as they come
within reachs A turn of the wrist end the net is spun round, enmeshing the
prize, which is then dropped with a backward jerk into the hold of the vessel,
Quickness of eye and speed of hand are essential, An expert will net his hundred
fish on a good night; a clumsy fisherman will get no more than a score,

On this night of the fifinga vaka, I was told, when the matakl
save, the first flying fish, was caught, the man took it out of the net, killed
it, and then banged it against the side of the canoe, while -he uttered a
formula to bring other fish, This was dons only for the first; the others
were merely dropped into the bottom of the vessels (Each canoe has its own
custom on this occasion but the general procedurs is as described), In the
morning when the fleet returned the question was asked - "Who got the first
flying fish in the fleet?", and some prestige was gained by the men and the
cenoe thet secured the prize,

After the inshore waters had been swept a number of times
and a sufficient quantity of flying fish had been secured, the canoes
settled down individuelly for line work, In this they meinly tried for the
fish of medium proportion. But the size of tackle used and the fish sought
after always depend on the season of the year, the wind, the set of the tide,
the state of the moon, the position of the fishing benk and other factors, on
all of which the experts caloulate., Heavy lines and large steel hooks = in
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tormer times of wood - wers lowered in the hope of catching a éhark, the
ambition of every member of the crew. The night passed thus, interspersed
with spells of dozing, until the approach of dawn indicated that the time had
ocome to return. (Most of the Tikopia sea-fishing is done at night; this is an

ordinary event to the crew).
THE THIRD DAY

As the fleet came inshore and epproached the channel in the
morning peopls began to gathsr on the beach after their toilet and eagerly
watched the vessels., They commnted on the way in which each was handled in
the channel, identifying the eraft, the steersman snd orew, end speculated
on the catch. The word went round "A ceanoe is dashing up spray", though to
me the vessel was barsly didtinguishable., This was a sign for a large fish,
given by the paddlers. The type of signal caused it to be identified first
as a para and then as a shark that had been caught. "Where does it come from?"
was asked, "From the east" was the reply. This was an attempt to identify
to which clan the canoe of the successful fishermen belonged, since there is
rivalry between the clans., Omns by one the vessels shot the line of breakers
and emerged into the comparative quiet of the shallow reef waters. They
separated and each canoe made for its own village. As they drew up to the
beach children rushed down, the catch was lifted out and taken up to be
examined, while the craft was carried up on to the lsvel ground and left in
the shade, Lines and nets were taken out, washed and hung out to dry. The
fish were ocarried to the canoce court, where they were set down to await the
arrival of the chief, who had been engaged in Uta,

RITE OF HANGING UP THE SACRED THINGS

Soon after dewn, while the chief still slept, I went with a
party of three men in a small canos across the lake to Uta, in order to
got the fire going and make preparations for cooking the fishe. A couple of
lake fish were carried over; these had been nstted during the night by men
who did not go out with the fleet. Theoretically, every vessel, fully manned,
took part In the fifinga vaka; but in practice a few vesssls were left without
a orew, since some men were indisposed and others preferred to spend the night
in attending to nets onthe lake, There was method in this division of
foroes since it reinforced the chance of obtaining fish for the ceremony should
the cenoes be unsuccessful at sea, The canoe halted along the shore to collect
firewood, then proceeded on its way while the paddlers speculated on the
night's worke A dispute ocourred as to which clan had secured the shark
signalled from the fleet just before our party left. Ons man said it mast be
Teumako, anocther that it must be Kafika; the arguments of the second were
more conclusive since he had a fish dream in the night, in which he went out
and pulled up & shark, As it turned out, the shark belonged to Taumako after
all, which was galling to the chisf and people of Kafika,

¥hen preparations were well in hand the chief arrived and took
his seat in the large house, The fish and other food when cooked were carried
out to the spot where he was waiting, the charcoal stripe was put on his
forehead and the coconut frond necklet assumed, -A stick of kava was laid across
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the central food basket, The chief then performed a rite similar to

that of the day before, He stuck the brenching fronds of the "tail" of

e palm leaf in his girdle at the back, then laid a green coconut in a further
bunch of palm fronds, He held the nut for a few seconds, murmured a bdbrief
formula, then 1ifted his adze and smashed it, Rising to his feet he ran

round the side of the temple waving the streaming nut to and fro and sprinkling
the milk on all sides. Reaching the far end of the building he stopped and
threw the nut under the eaves outside, He then poised the piece of coconut
leaf and threw it too, to slide along the mats to the eave. The method of its
fall was said to be an index of whether the fishing was successful or not,

The chief then returmed with stately steps to his usual seat, Facing the
basket of food he picked up the end of the kava stem and invoked his deities

in the usual manner, The kava of the saliva was made, followsd by the

livations of the ordinary liquid and the throwing of food offerings, at the
oconclusion of which the Ariki removed his coconut frond decoretion end

wiped off the charcoal mark from his forehead, This rite of sprinkling, which
was the counterpert in Uta of that performed in the cenoe court over the vessels
and the sacred oven, marked the conclusion of the rites of the faunga valm,

The sacred obiects were then hung up once more, and the sacred adze replaced

on its shelf,

Portions of food were allotted and all ate, while a disoussion
was started on the fishing, of which the full news had been brought by the
later canoe in.which the Ariki cems, The ocatch secured by the vessels of
Kafika was not satisfactory, and a eritical analysis of the reasons was
begun. Laughing abusive remarks were passed on a clumsy man, who, stending
in the bow, got only ten flying fish, whereas his companion in the stern secured
fifty. The fact that one crew was composed emtirely of lads with not e
tautai (sea expert) among them was also stressed, Much of the talk also turned
on what the achievements would have been if only certain factors had been
different, as if more canoes or different people had gons out, "If our fleet
had fished completely nothing ocould have come near us}" was a sentiment which
all seemed to share, while one or two people boasted of their own hypothetical
orowess, "If I had fished" said one stay-at-home seriously, "the canoce
would have secured a good oatch",

DIFFERENTIATION BETWEEN CANOE RITES

The rites which followed were those of the fainga wvaka and
anea pariki, The latter clearly is & first fruits rite, en acknowledgment to
the deities of the fish seoured through their good greces, Ifound it
difficult at first, however, as an observer, to perceive the functional
distinotion between the faunga vakm and the fainga veka; to understand why

11 noted that Pa Tarairaki, who was new to this rite, had to ask Pa Porima
whether he should prepare for the kava of the salive or not,
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a canoe should require two separate sets of ceremonies of more or less

the seme type to attain the one object, Differences in detail of observance
were olear, but threw no light on the underlying motive of what eppeared

at first to be practically a repetition of previous rites. Analysis of

the meaning of the nemes did not afford much help. Faunge vaka is literelly
the "lashing of the cenoces"; i.e. the overhaul preparstory to their going

to sea; while fainga valka signified "doing" or "preparing the cenoes", which
seems to convey much the same idee, Both in fact are purely conventional
terms, The natives were quite clear that there were two sets of ceremonies,
end that there was an essential difference between them, but it was not

easy to get from them en explanation of just where this essentisl difference
laye The type of answer commonly given was that the faunga vaka signified
the overhaul of the vessel, serutiny of the outrigger, replecement of it if
it had begun to decay, snd fenewal of sinnet lashings. "Ma fau o e vaka"
was the phrase "For the overhauling of the canoe". The phrase fainga vaka
on the other hend wes said to represent the meking of food for the canoce: "If
a man ié seen on the road with breadfruit or taro he will be asked 'Where are
you going?! 'T am going to the fainga vaka of the so-and-so femily' he
replies". My questions as to the meaning of the fainga velm elicited also
such a reply ss "Make the food for the cance; its kava is made for the fish
to come to it" - a statement which seemed to apply equally well to the
preceding faunga vaka} Such literal explanations told me little; they were
significant only as indications of those features most prominent in e native
definition of the phenomens. A more relevent point of procedure was that
wheress in the faunga valm no bark-cloths were actually hung on the canoe,
in the fainga vala they were so displayed.

The real distinction, as I found after considerable inquiry,
wae in the persomnel of the supernatural beings addressed in each case, 1In
the faunga vaka, as has been shown, the atua tau toki, the guardian deities
of the edze and "sacred things" were invoked, together with the .ordinary
deities of the kava, In the fainga valm the deities of the kava were
also Summoned, but the rites were primerily addressed to the atua tau vaka,
the guardian deities of the cance itself, Hence there is ome point of
difference: in the faunga vaka eech rite was of a colleotive kind, that is,
it was valid for all the cenoes of the clan at once, whereas the fainga vaks
had to be performed separetely for emch canoe in order that its own tutelary
deities might take part., The second set of rites was then not a repetition
of the first, but a particularization of it, For the natives it is especially
significant as it involves a much more definite participation of individual
femilies as canoe owners end food providers, and more personal responsibility.

To illustrate this particularization in the fainga wvaka the
tutelary deities of two canoes may be specifiedes In each case there is a myth
which accounts for their special attachment to the vessel, stating how the
oraft was given to men from the gods.

The secred canoe of Porime house is called Kau Rotums,
and is believed to be the direct descendant of the vessel which brought the
ancestors of Kafike to Tikopia, Hence the atua tau vala of Pa Porima for
this craft are:

Tafeki and Kariei (i.e. Pu ma) = Kafika sncestorse
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Te Atua i te Uruao - principal deity of Porima
Pu Fafine - female deity of Kafilm
Pufine i Taufiti - female deity of Porims,

The sacred cenoe of the house of Maneve, called Te Arolmate,.
is believed to have been acquired by Rakaitongs, the ancestor of Taumsko,
from the Atua i te Urueo, the deity of Porima., Its gods then include this
deity and his orew, When the cenoe was brought into the Taumsko clan
the chief took it over as a sacred vessel, and allotted to it some of his
own gods in addition, One was Rakaitonga himself, as was natural, sinoce
he had secured it; the others were the esl-god of Taumako, and e female
deity. Hence there are seven atus tau vaka whose bark-cloths have to be
spread at the fainga vaka, as shown below,

Poungaru = Atua i te Uruso t 2 orangs cloths
Tiaremuma - crew of Poungaru : 3 white bark-cloths
Matavaka " " ) together
Vakamaofa " " )

Pu lasi - Rakaitonga ¢+ 2 orange cloths

Pu Tautonga - Eel-god ¢+ 1 white cloth
Pakora - female deity + 1 white cloth square

This last example shows the intimate relationship that often
exists in myth between the gods of the various kinship groups, a relatiomship
that frequently emerges in ritual and economic terms, as illustrated by the
rites of Te Akau-mosna and other cances later,

It must be emphasised that while well-informed men know
approximately who are the gods of the various sacred canoes, particularly
the principal ones, they do not know all the details. Pa Nukurenga said
to me of his vessel Te Aroimata "We the men, each hides the god of his canoce,
Great is their weight, Of the cenoes laid up there, soms have three, others
four, others two maro (i.e. bark-cloth offerings to their deities), We who
make the rites of the sacred oances, each has a deity of the cance for himself,
One person does not know the deity of esmother; the chief only knows", Henoe
the fainga valkm rites have an individuality for each vessel, with the chief
of the clen as the common factor of linkage,

Weo mey now return to the observed sequence of ritual, The

fainga vaka as performed in the monsoon season allows of alternative procedurs,
owing to the differential r ank of the taumauri. The premier canoe is
Vakemanongi, of Fangarere, It is "the canoe in front"; "Vakemanongi is a
loftier canoe; the fleet is below" it was said, Henoe when the early
morning kava was over on the third day the Ariki Kafilkm despatched messengers
to the other chiefs to inform them of the arrangements. This was a matter
of great interest for the folk in the beach villages, since they had to get
ready the foode The first canoe which returns from Ute is always eagerly
asked "Ea ko nga vaka?" "How are the canoces?" or more simply "How?1",
If the eanswer is "Ko tataneki ko nga vaka", "the canoces will be gathered
together" then it is known that all four main taumauri will perform their
fainga vaka rites on this same day. If, however, the messsenger says "Ka
to tautesi ko Vakamsnomgi", "Vekamanongi will fall singly", then it is
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understood that only this craft will be celebrated, In this case the other
clans will perform the firstfruits rite (ames pariki) aloné this day, and
postpone their fainge valm till ths next, It may be noted thet the Ariki
Kafike speeks of the Fangarere canoe as his, in apprising the other chiefes

of the day's plans, "My canoe Vakemsnongi will fall singly", he says, if

he wishes it to be celebrated alone, If he wishes ths other taumauri to
perform their rites at the same time he sends word to the chiefs of Tafua

end Taumako "Your canoe will shift to the outrigger of Vakamanongi", This

is described as "honorific speech" to that vessel, since the outrigger

side is the inferior ome, It is a figurative expression, as each cance remains
in its omn court all the time, and the orientation does not carry out the wordse

As far as I could see the decision of the Ariki Kafiks in this
matter depends upon the quantity of food, especially fish, available, and upon
how energetic he feels,

In the season desoribed, Vakemanongi was allowed to "fall singly",
that is the clan of Fangarere performed its ritual slone on the first day
of the fainga veka, On this day the people of Kafika celebrated amesa pariki,
the firstfruit rites, and the following dey also, The next day they carried
out the fainga waka for their teaumauri Tafurufuru in the morning, and
similar rites for their other sacred cenoes in the aftermoom. The people of
Tatmeako did likewise, as would have those of Tafua had they still been
participants., The events of Kafika, which I attended, will be described in
their order here,

"EVIL THINGS"

The first rite of "evil things" of Kafika was performed in
the cance yard of the taumsuri Tafurufuru, Plan II indicates the arrangements,
Various items of fishing paraphernalie were assembled. Besides two cenoes,
two flying-fish nets used the night before were sticking out of some bushes,
a roll of the sinnet cord used in deep-sea fishing was hung alongside, and
some of the flying-fish caught, still rew, were also strung up. Coconut
leaves were laid outside the canoce shed,

An important point of ritusl was that the green mat on which
the saored canoe tools had been laid was still open in its original position.
It was not to be folded up until the rites of "evil things" had been completed,
and lay there as a reminder, so to spesk, that the account between gods and
men was still unsettled,

The Ariki arrived from Uta some three hours or so after sunrise,-
where it will be remembered he had been "hanging up" the sacred objects. He
took his seat on a mat spread for him at the end of the canoe shed. On his
coming the fish previously hung up were laid on the coconut leaves in fronmt
of him, They lay there for a few minutes, and were then set by the side of
the cenoe court, close to the umu tomga. This was by way of formal announcement
of the catch,
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The kava bowl was set at the seaward end of the court and
the liquid was prepared while two baskets, ome of bresdfruit and another of
flying-fish cooked on leaves over a fire were set before the chief. The
attendant untied them and set out portions for the chief, the kava bowl, and
the deity of the canoe, A note of colour was then given to the oeremony by
the application to the chief of turmeric, a vermilion pigment mixed with
cocoanut oil, A young man stood behind the chief, and dipping his fingers
in a little of the pigment in a leaf, smeared a broad red band round the
chief's belly, sides and back, just above the waistcloth. The kava was them
clapped and the first oup was poured by the chief on the mat by his side.
This was to various deities of his kava, Following on this a marotafi, a
pilece of bark-oloth, orange-dysd with the sams turmeric, was brought to the
chief, unfolded by him, and laid towards the stern of the near canoce, A
oup of kava was handed to him ani he poured it on the mat beside the cloth.
The bark-cloth was the vestment of his supreme deity, and the kava his libation.
Food offerings were then thrown, after which another cup of kava was poured
to other deities by the chief and then one by Pa Porima, which concluded the
ceremony, The fish and breedfruit set in fromt of the chief were removed
and dealt out to the ocrowd, who had as yet eaten nothing, since they had
awaited the arrival of the party from Uta,

A certain continuity was observed in the composition of the
various groupss Thus the people who went to Uta the previous evening went
this morning also; they were known es "Sa Uta" as against "Sa Tai", the people
who remained on the coast and performed the work in conneotion with the

oanoe ocourt,

The cersmony of anea pariki, when performed by itself in
the canoe court above the beach is not of very great sacredness; it becomes
80 however when it is performed in Uta or if it is combined with the rites
of the faings valm. In the first case it is said to be mamm, light, as
compared with the second, which is mafa, heavy., The term palasu, which
has en sven more literal meaming., is also used to signify a ceremony
of importance or "weight",

In the interval, while waiting for the next event,the chief
and his elders sat either in the canoe shed or in his adjacent house,
talking, chewing betel, and smoking, while the ordinary rank and file of
the colan went off to the woods to collect foode On their return the oven
was prepared and late in the afternoon preparations were again made for
the kava, The same arrangements are followed as in the morning, but this
time the fish formed a much larger portion of the msals The kava ritual was
of the simple type, libations only being poured. Care was taken to make
special food offerings to the deity of the canoe, & piece of breadfruit being
thrown towards the bow with the ammouncement "Ia}" and portions of fish to
the stern., A meal concluded the day's activitiess As these had been in
effeot the offering of the night's catch to the gods, fish maturally formed
the greater portion of the foo? supply, I was told "It is made only to the
fish; rites of evil things erc made considerable with the fish, while the
food is little" = the "food" meaning, of course vegetable supplies such as
taro and breadfruit., A command fraquently given at such e time emphasises
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that it 1s primerily a fishing ceremony. "Te te pakspaks ke tunu ma lava
makariri o a ika", "The remaining bait to be cooksd for the cold kava

of fish". The "cold. kava" is one of the lesser grades of ritual, The
"bait" refers to the faot that the flying fish are used to bait the hooks
for a larger fish, henoe some of the catch are consumed in this way at sea.

The curious term anea pariki may now be examined to see why

it is that a rite of celebrating the firstfruits of fishing should becalled
"evil things", Thé native explanation was that it represents an a.cikmowledgment
to the gods of the adze for their efforts on behalf of men, If this is dome
then relations between gods and men remain on a pleasant footing, But if men
ars slack, and either do not catoh fish, or neglect to perform the appropriate
rites with them, then the gods become angry. "Anea pariki mamori soa E}"said
the Ariki Kafika to me., "Evil things truly, friend., If there is no fish,
it is made with a man, smd the man dies, The man has been struck by the
guardian deities of the adze that he may die for the making of their 'evil
things'", If the anea pariki are not made for some days after the canoes
have gone to sea, it is belisved that some person will sicken and die; it is
Imown then that the gods have taken their victim. According to Pa Raropuka,
in Taumako the decision lies primarily with the chief. The deity Pusi emters
his humen medium before samea pariki 1s performed, and asks:-

"Where shall Tumoana cut?

Shall he cut among the news of the ocean,

Or shall he cut among the news of the land?"
This means, where shall the god's adze strike - among fish, or among men?
With which shall "evil things™ be made? If the chief oalls in reply "Strike
at sea", then the deity will kill a fish to be brought to shore by ons of
the clan cances., But if the chief sits without a word, then the deity will
kill a man, Pa Raropuka said that the Teaumako clan were bad; their god killed

if no fish were caught,

HAenhoce thers is always some haste to get the ceremony over, and
if bad weather prevents the fleet from going out or if the ocatoh is poor,
uneasiness is felt in all the villages., It is during this time that the
mats lie open in the canoce court and everyone is relieved when they are folded
up; it is the sign that the due rites have been completed. The ocustom is for
Kafika clan to perform anea pariki three times et least, including once
in Uta. If no large fish is obtained, but only flying fish, -then it will
probably be made twice in Uta for safety, Taumako perform their rites four
times, once in the canoe court, once in Uta, once in Ravenga at the seored
house Resiake and then finally in the cance court again. The day chosen
depends largely on the catoh of the prsceding night., The chief looks at it
and if it is substantial says to his people "Here} We shall go and meke 'evil
things'", The rite is spoken of either as amea pariki o nga valkm, "evil
thinr%: of the cances”, or anea pariki o mataforau, "evil things of the canoe
cou .

On this ocoasion the Ariki Kafike again performed "evil
things" on the following day, the fourth of the cance rites, On this day also
a subsidiary rite took place, the re-consecration of the canoe shed of the
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chief's vessel Tafurufuru.

About sunrise the chisf was seated in his canoe court with a
score or so of flying fish, the first product of the night's work, on a mat
in front of him, The place was emnty of canoes, for Tafurufuru and the other
vessels of Kafika were out at sea with the fleet, and had not yet returmed.,
As the sun got up, however, they began to coms inshore and were a subjeot of
comment to the crowd of people on the beach. Naturally everyone was more
particularly interssted in the vessels of his om family and clan, and the
chief himself wes no e xoeption to this. A swell was breaking on the reef, and
the channel was none too smooth, A canoe which approached it from the side
instead of facing straight in, aroused his ire, while the sight of Tafurufuru
riding in on the orest of a wave indaring style caused him to curse vigorouely.
Exasperation passed however, in interest in the oatch. The numbers obtained
by each canoce, and the comparison of the fishing of Ravenga with that of Faea,
with which distriot there was constant rivalry, occupied attention for some time.

The arrival of the monotanga from Fangarere (see later) diverted
the conversation; it wes a large household basket filled to bursting with a
mmss of taro tubers and pudding, and topped by orange bark-cloth, At the same
time the gift for Taumako was borme past, a similar great package of food
covered with a white bark-cloth, On the receipt of this the usual morming
ritual took place, the monotenga - "the kava of Vakamanongi”, as it was termed,
being the chief object, The basket was opened in front of the chief, the orange
bark-cloth was laid towards the stern of the ocanoe, portions of food were
set out and libetions of kava poured. That the rite was a celebration of
the fishing was indicated by the presence in the canoe court of a flying=-
fish net, several rolls of simmet and a smouldering torch, all articles brought

from ths canoes,

Preparations were then made to go out fishing again, for at
this time work was fairly continuous. The eoonomic organization demanded
some ocare., Arrangements were made for soms people to get food from the
cultivations, end for others to procure fish, Messengers were sent to men
likely to rorm canoce crews, and young men who were umwilling were persuaded
to goe As it was, ome cence was unable to get a full orew of men, and made
up its complemsnt with three boys.

While the fishermen were away an oven was prepared in a hut
adjacent to Taramoa, the house of Pa Fenuatara, eldest son of the Ariki Kafika,

RE-FURNISHING THE CANOE SHED

. The next event was the re-furnishing of the cance shed (aforau)
which housed Tafurufuru, Every coraft has a shed of its own, a long structure
with a lean-to roof almost touching the ground on the low side. The sheds
of soms sacrsd canoes are tapu, being under the aegis of one or more deities
of the group owning the vessel, The presence of a deity is manifested by
e material object, a mat, a stons slab, or a conch shell, There is a
distinction here between wvaka fai tapakau, ceanoes having mats, and vaks se
s tapakau, canoes without mats, kmown as vaka fakesangiangi. In Kafika, for
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jnstance, Sapiniakau has no mat in its shed, and hence no ritual as here
desoribed, whereas Tafurufuru has such, "Csnoes with mats” are primarily

the taumauri.

The seasonal rite of re-comsecration involves replacing of
coconut mats and other perishable material, followed by the usual kava ritual.

It is a Tikopia custom to utilise the structural members of
a building as foci of religious interest or embodiments of deities. In this
oase the principal post at the far end of the shed was the embodiment or
token of the gods Tafaki and Karisi, otherwise Pu ma, At the foot of the
post ley a mat, while the post itself was decorated with leaves of romgorongo
(Cyoas) tied in place with a narrow strip of bark-oloth, of which one end hung
down in a long streamer. These ornements of the post were & token of respect
and honour to the deities. (A more detailed discussion of the function of

such things is given in Chapter V.)

On this occasion the food from the oven was brought into the
shed and set in the middle of the floor, which was covered with a debris of
0old thatoh end coconut leaves, Mats were set out, one for the chief and
another for his elders, that of the former being nearer the sacred post, The
kava bowl was likewise set in position. ¥#hen all was ready the Ariki said -
"Wait till I go and refurnish", He rose, walked to the far eud of the house
removed the o0ld mat and laid in its place a new green ome fresh plaited, untied
the streemsr and took eway the dead cycas leaves, replacing them with a fresh
set and binding them with a new white length of bark-cloth, He then returned
to his seat and performed the kava, He faced the mat and cycas leaves as he

did so,.

Since the principal post of the shed was the pillar of the
two deities, Pu-ma, sn orepge bark-cloth offered with obeisance by the chief
was theirs also., As it was said "The bark-cloth spread out there is spread
out to Pu ma - Pu ma are two, Tafakl and Kariei"., Theirs also was the display
of cyocas leaves bound to the post. This was described by Pae Sao as a
decoration conferred on them by Tafito and Pufine Taufiti.,” The strip of
bark-cloth which bound the leaves to the post was called te noa, o general
term for a tie, but which was used as a technical term for all such pendant
streamers in temples., The other supernatural being who shared the canoe
shed was the Atua Fafine, the female guardien of the canoe, The mat at the
foot of the post, though kmown generally as the mat of the gods was in reality
her resting place alome, It is from this that the kave ceremony recsived
its name., "Te kava o te tapakau" - "the kava of the mat", In the Kafike
ocanoe shed this female deity and Pu ma were the supernaturel beings principally
invoked, The canoe shed of each chief had its own female deity, in Kafika
known ag Pu Fafine, In Fangarere as Pufine Ravenga, while Tafue and Taumako
had each "A Rua Nea", "Two Persons", the euphemistic conjoined title of a
pair of evilly-disposed goddesses. It was said that these deities sometimes

1
Tafito is the premier god of Fangarere; Pufine Taufiti is one of the Rua
Nea (see below),
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take material shape, and are to be found in the embodiment of a stone at the
foot of the principal post of the canoe shed. "E ta te aforam, e tino ki te
fatu, te fatu kau paps, papa tea, kere ko te pou, ena i tekungea kere, mau ema
i te riu rua o te pou"., "When the cance shed is built they embody themselves
in e stone, a stone slab of light rock. When we dig the post, there it is
in the soil, found there in the bottom of the hole of the post".

As far as the floor itself is concerned the female deity 1is
in charge, end it is beceause of her that certain prohibitions are in force
when men sit in the shed of cne of the chief canoes. "The cenoe shed is tepu",
People may not sit above the floor on stools or upturned bowls or blocks of
wood as they do elsewhere, but only on mats, Moreover, no msn may sleep
feace downwards there, a position which is quite allowable in a house. The
reason for these observences is to be found in the,belief that female deities
sometimes desire to have connection with mortel men, snd in this event the
man sickens ancd may die., Positions such as the ghove are suggestive, and
might be construed es invitetions to the goddess; hence they are to be
avoideds The gensral principle obteins in Tikopie religion that male atua
are peculiarly dangerous to mortal women, and femrle atua to mortel men on
sccount of this sexual bies, As natives said to me, "Friend} the female
deity is bad; she is concupiscent towards us, the males",

An interesting instence of probable Melanssian contact is
afforded by the cycas. Its common name is the romgoronge, but it is also
known es the melemele, apparently a reduplication of the neme mwele by
which it is kmown in Mote and adjacent islands, where also the leaves are
used as taboo badges and the like,

During the performence of the kavs which had re-consecrated
the cance shed the fishermen had been away in their craft., They returned in
the early afternoon. Most of the people on shore had been busy in attending
to the um lasi, the large oven. This was to provide the food for a further
ceremony of snea pariki, and a considerable emount of work had been devoted
to it, Finally all was ready and chief and elders took their respective
seats, An attendant applied the band of turmeric round the waist of the
chief, The usual kava ceremony was then performed, omitting the recitation
of the formula over the stem of the plant, but with a large number of
libations to the various deities. Portions of taro pudding, three in number,
were laid by the side of the cenoe which flanked the group; these were for
ths deities of the vessel, A single cup of kave was cerried from one to the
other and a littls of the liquid poured out beside emch food portion, This
was the "kave of the canoe", A special point was mede of teking a cooked fish
from the basket, removing its wreppings end pinching off e piece of the
flesh to throw towards the stern of the cences This wes an essential gesture
of the rite, sinoce if offered to the canoe deity there the produce of his
beneficence,

The food, including the portions which had been laid beside
the canoe, was then distributed among the crowd and all ate heartily, The
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fishing of the morning wes keenly discussed - it had not been good, Much
speculation was indulged in as to what were the verious fish which had
bitten but weres not hooked, the msnner of biting and pulling being
desoribed in detail in each case for public judgment, Humorous eaneodotes
enlivened the theme, and were well received.

After the oven was emptied for this last ceremony the roi
was placed in it for the morrow. From this was to be served the lkave fakaafuru
in the morning, a rite of particular weight and importance to mark the
fainga veka oeremonies of the chief's tewmauri Tafurufuru.

FAINGA VAKA OF A TAUMAURI

As mentioned garlier the faings vaka is a rite performed
individuelly for each sacred canoe, Its principal ritual elemsnts are the
emointing of the vessel with oil and the offering of bark-cloth to its
tutelary deities, But one feature of especial economic interest arises from
the integration of the tutelary deities of the vessel in a wider scheme.

Vhenever the keva is made for a sacred canoe it is the
custom for the owner or possessor of the vessel to make a special large
basket of food and carry it to his clan chief, as a gift., This is termed the
monotanga. Being in the nature of an acknowledgmsnt of his suzerainty the
chief does not reciprocate the present - one of the few occasions on which
this rule of reciprocity is abrogated. The ocustom of the monotanga holds also
in the case of ths fainga vaks of the taumauri, with the difference that the
chief concermed sends e basket of food to each of his fellow chiefs when
his own cenoe is celebrated, The net result is that each chief has to
send out three separste gifts in connection with his own canoe, but receives
as equivalent three baskets from the canoes of the others. In each case
the monotangs is topped with a single piece of bark-cloth, and here certain
distinoctions are observed. Tafua, Taumako and Fangarere clans all send
orange-dyed cloth, with their gifts to the Ariki Kafika, end plein bark-
cloth to each other. The Ariki Kafika, on his part, sends an orange cloth
to the Ariki Fangarere and plain cloth to the Ariki Tafus and the Ariki
Taumako. The orange cloth meens that the gift is offered to the Atua i
Kafika; the plain cloth that it is to the other cance deities in each ocase,

The food for the monotanga of these principal canoces is cooked
in the evening of the fainga welm ceremony, removed from the oven the next
morning, and sent off to the other chiefs., The sacerdotal nams for the
monotanga of the taumauri vessels is "to ara o nga atua - The path of the
gods", It is said too that in olden days when the rites were celebrated for
Vekemanongi, each chief shouldered a contribution of green food in person end
went to the oeremony, This is significant of its importance, for normally
a chief does not shoulder things, or bear any burdens., Nowadeays, however,
this duty is delegated to his wife or son.

The fifth day was ons of great interest and activity to the
Kafika folk, The oven with the rei was uncovered soon after sunrise, Special
attention was paid to the fakapoke, a large mass of pudding which was to
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form the pﬁoe de resistance of the momotanga of the canoe, including the
various gift baskets. I heard Pa Fenuatara ask Pa Siamsno, his father's
cousin "Is the fakmpoke large?”, " What?" the elder replied sharply, "was

it made by children? We two, I and the chief, made it", The younger
answered smoothly "It is well", A busy party of men and women had gathered
round the oven, and by degrees the various packeges of food were ready and
set in line, One was designated "the basket of the cance™, for use in the
rites of ths oanoe court, Another, crammed into a household basket (longi)
was destined for the Ariki Fangarere, while another for the Ariki Taumeko
(and formerly one for the Ariki Tafua) wes put into a large openwork basket
of the type called popora, which held it more easily. It will be remembered
that the gift from Fangarere to Kafike was contained in a lomgi while

popore were used for those to the other chiefs. These differences of detail
are extremely important to the natives; they are points of traditional
procedure for which usually no reason except tradition can be essigned, but
with which good menners demand complience, Such social obligations connected
with a rite are in their way just as weighty as the religious duties. A
number of baskets of the elders (popora nga pure) were also made up, one for
each, These represented their share of the foode The remainder was put into
baskets to be distributed later among the crowd assembled at the ceremony.

Considerable care was exercised in the food apportioning, which
was 8o organised that the various baskets were not confused., This was
essential, since the type, quality and quantity had to vary considerably
according to the destination of the basket. In the bustle of uncovering
the oven, preparing the food, end packing the baskets, with a score or more
people actively engaged, it was surprising that no mistakes occurred. At
last the food was carried across from the cook-house to the cance court, the
bearers being carefully instructed ebout each basket,

The chief and his elders took their appointed seats, and the
people of the olan assembled in numbers, for this wes one of the great rites
of the season, (See Plan III),

The charcoal stripe was put on the forehead of the chief,
and the vermilion turmerio band smeared thickly round his waist, with a ring
on his upper arms in addition. Then came one of the special rites of the
fainga vakm. The ariki, still seated on his mat, selected a few sprigs of
an aromatic shrub laid in front of him, took up a bottle of coionut oil,
and carefully poured a few drops on to the leaves in his hand.” Setting
down the bottle he leaned forward and rubbed vigorously at a spot on the
side of the cance, nmear the stern, where a dark stain showed the effect of
former applications. This was the rite of fakasinumga vaka, "oiling the
canoce", The chief mccompenied his act with the recital of a formula, which
he gave me later, as follows:=

"Keukau manu tou rakau Ariki tautai.

1
Formerly gourds (kapia) were used as containers, but nowsdays glass
bottles have superseded them,
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Kaukau ki se ora.
Kau kaina faksangafuru kou tae
Tafuri ki tou rakau
Ranga ma tau ika,
Foi marie foi varu, foli pars;
Kae meme laui ko tou rakau,
Moe seks fuere i te tai i raro”,

"Anoint with power your timber Sea-expert Chief
Anoint for welfeare,

I eat ten times your excrement

Turn to your timber

Rise with your fish,

A shark, a varu, a pars ;

And be properly abundant your timber.
Sleeping descend only in the sea below",

This formula was said to be a general one, used by the chief
on ell occasions when he had to perform a fainga vake rite. It is of the
"telescopio" variety, so that a fairly literal translation such as the above,
still leaves its meaning rather cryptic. The first four lines are fairly
clear, though it should be noted that the term kaukau, & derivative of
kau (swim) is active in form and passive in sense, and that it and its
ddverb memu though gremmatically linked are dependent for their significance
on different subjects. To put it more concretely, it is the chief who performs
the action of anointing, while it is the sea-expert chief, the guardien
deity of the vessel, who supplies the power. Such is the nmative meaning,
though it is not apparent in the phraseology. The term ranga is generally
explained as te moana ke remga, "the ses to rise", that is for fish to come
nearer the surfpoe and so be available, The word meme as used in conmection
with the flying-fish has already been explained; here again the real subject
is omitted; it is the fish that are required to be abundant for the advantege
of the cance (rakau = "wood" or "timber" is always used as a synonym for
vaks = "cance" in such formulae),

The request to "fall sleeping into the sea below" may seem
obscure; it refers to the undesirsble garfish in the hope that it may remain
below and not disturb the fishermen by its dangerous flight., The conventional
self-deprecatory statement of the eating of the excrement of the deity is
termed tauraro, and the reason is given thus: "Eating excrement only to the
guardien deity of the canoe that his mind may be well disposed, that he be
not angry hither towards us",

A similar formula for his fainga vala, though somewhat shorter,
wee given me by the Ariki Taumako,

"I eat your exorement Tafaiatal

Turn to your timber is anointed there

Anoint with power

Anoint for welfare

To ascend a flying fish on to your canoce,
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Tafajiatea is the special name used by this chief in his canoce court when
addressing the Atue i Kafika, to whom he also has limited rites of appeal,
In such case it is Te Rurua, the taumauri that is celebrated, since it is
dedicated to this principel Kafika deity.

After the anointing with the aromatic leaves and o0il came
the important rite of spreading the sacred vestments, foroforanga maro
or foforanga maro, These maro are similar in nature and function to those
used in the ordinary kava ceremony. They are normally pieoces of bark-cloth
which are spread out as offerings to the atua tau vaka, the tutelary
deities of the cances, They are kept solely for the use of the vessel,
each deity has his or her own type, and there is a special position in which
the cloth must be laid,

[ ]

The actual form of the ceremony for the cance Tafurufuru was
as follows: - The chief took first the maro kis, a small met, finely plaited
from a soft variety of pandanus leaf, and decorated with a deep red border
of dyed fibre in a zigzag pattern. This he laid on the stern of the vessel,
over the spot on which he rubbed the oiled leaves, He next took a pile of
orangs bark-cloths and raising them to his head in obsissnce, laid them on the
mat before him, An attendant - in this case his eldest son - picked up
several of them and laid them across the starboard gunwale, with the broad
end hsnging down to the ground outside. Three were so placed amidships
towards the bow, A mami or large white square of cloth was laid on the
ground near the bow. This was for the Female Deity - "te maro a Pu Fafine",
the white square being a womant!s garment, whereas the longer strips of
cloth were appropriate only to male deities. The maro kie was the property
of the deities of the adze i.e. Pu Ma, here celebrated as deities of the
canoe itself, The other cloths were assigned to the Atua i XKafika and
other deities of lesser status, When all the maro were set out the vessel
presented a picturesque appearance, the light straw colour of the pandanus
leaf contrasting with the bright orange or vermilion of the turmerio-dyed
cloths, while the bright turmerioc bands on ths body and arms of the Ariki
added a further note of colour to the scene.

The Ariki now put on his necklet of coconut frond, and the
kava stem - a large one for this occasion - was laid with its root towards
the stern of the canoe, The chief again took up a handful of the aromatio
leaves, and rubbed them over his chest and upper arms, bruising them in the
process so that they would be still more pungent., The scent of the leaves
is pleasant to the nostrils of the deities, and this act repressents amn
attempt of the chief to attract their attention still more favourably towards
him, the performer of their ceremonies, He then turned to the stem of the
kava, and after the usual appeal to and confirmation from the assembled elders
began the recital of a long formula, the customery kava of the canoe oourt,
which has been described earlier, The first two libations were poured by
the chief towards the sterm, that is, Pu ma; the next two on the mat in front
of him, to his othsr gods and his ancestors; the fifth oup was poured by Pa
Porima to his principal deity; the sixth and seventh by the kava bearer to
the other deities of the osmoe; the eighth by Pa Porima to his other gods,
and the ninth by Pa Rarovi to his gods. The monotanga wers then topped with
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bark-cloth; that for ths csnoe court of Te Keo, of Fangarere, with an
orange cloth from the mat of the chief, and that for Te Rurua, of Taumako,
with a plain cloth from the,bow of the canoe. They were borne off with a
stick of kava in each case.

I had been told by Pae Sao that if a visitor of rank attended
this kava rite etiquette allowed him, in faot compelled him, to present seversal
maro to the cence, Coached by Pae Sao, I did this, After the ordinary bdark-
cloths had been spread out I rose from my seat and 1aid two pieces of red
oalico at the feet of the chief, ons for the maroe of the canoe, snd the other
as 1ts honorific support. I then laid a white piece on the bow of the vessel,
for the Female Deity; and snother red piece at the chief's feet with the words
"The maro of your father and your ancestors". The chief and his people were
at first tekeneback by my act, since I had been coached in sescret, but a
murmur of eppreciation then went round, and my gesture of acknowledgment of
hospitality and recognition of the gods helped me greatly in my future work.
Some time later, however, the Ariki told me with a laugh that I had made
one mistake - the white calico should have been laid on the ground, and not
on the canoe itself} The calico was afterwards parcelled up emd kept as part
of the ritual offerings to the gods, for futurs use,

FATNGA VAKA QOF OTHER KAFIKA CANCES

The ceremony just completed marked the end of the fainga
vaka for the principal taumauri, but the rest of the vaka tapu of the chief
still remained to be celebrateds The main vessel was described as a
vaks fal teo, i.e. a cance, the rites for which are performed with food cooked
in the oven overnight and taken out early in the morning. The others were
termed vaka fai mata - "canoes celebrated green", since the food used to
meke the requisite offerings was brought in from the gardens and cooked the
same day, Henoe the rites for these vessels are always performed in the late
afternoon,

On this day three canoces of Kafika wore celebrated, namely
Karoata, belonging to the Ariki and kept in his village of Potu sa Kafika;
Sapiniakau, also his property and kept adjacent to his residence in Sukumarae;
and Kaveitau, the canoe of Pe Torokinga, one of his elders, which was hauled
up in its shed in Te Roro, on the far lake=shore, It is the duty of the family
possessing the canoe to prepare the necessary baskets of food for the oeremony,
including the momotanga, which is given by them to their chief, The
preparation of the food entails a considerable amount of work, emd the family
conocerned obtain assistence from brothers-in-law, nephews or neighbours, who
coms along with ocontributions of raw food and join in the work. When cooked
the food is carried to the canoe court, whers the vessel is drawn up, end is
termsd te umm o te valm ( the oven of the canoe) or te kava o te vaka (the

1

A 8lip in the organization occurred here; the four portions to be used by
the elders Pa Rarovi and Pa Porima as offerings to their gods were forgottem,
until a protest caused them to be set out,
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kava of the canoce). The principal basket is topped with a piece of plain
bark=cloth. The rite as I saw it was practically the same as that performed
in the morning for Tafurufuru, the essentiel elements being the anointing of
each vessel, the spreading out of bark-cloths for their respective deities,
and then in conclusion, to give efficacy to the performance end stamp it with
the seal of esoteric authority, the full kave ritual, Only two canoces were
present, Kaveitau, having been out of repair for some years, remeined in its
own shed and "its kava only was brought hither", i,e. only the obligatory
basket of food., Accordingly no actual rites were performed over it, but it
wes included by implication in the kava formulae, The canoce gods of Karoata
were said by Pa Fenuatara to be Tumoana and Pu~i-te-Moana, The former, he
said, was Pusiuraura under enother name; he was an atua of Pu ma, having coms
with them to Tikopia by swimming under their oenoce. His errival from Tonga
with the ocanoce Tukupasia was later. Pu~i-te-Moana was formerly e man, by nems
Tifenua, a son of the Ariki Kafika Marangi. The canoe gods of the craft
Sapiniakau have been described elsewhere,

An intervel of a few minutes occurred when the kava was over,
and the Ariki then went across to the cance oourt, a few yards away, where
his vessel Tafurufuru lay. Here four large baskets of food were resting,
three being the respective monotamga of the cances, and the other, placed
slightly in advance, "the basket of the elders" (te popora nga matua) i.e.
of the ancestors of the chief, Portions of food were set out in front of the
chief, orange cloths were unfolded and kava was prepared in the bowl; of this
the chief poured five cups - three towards the stem of the vessel for Pu ma
and Te Atue i Kafike, and two for his encestors. This ceremony did not
relate to the other oraft just celebrated, though it arose from their presemce.
The chief had duly performed the rites for the deities of these cances and
had received the monotanga from the respective owners in ackmowledgment.

He in his turn then made recognition to his own particular deities, notably
the Atua i Kafikm, by this subsidiary rite. It was the fakmari, the
"announcing” of the food to his god, in accordance with the usual custom that
a chisf or elder, on receiving a large gift of food from any source, places
it on the ritual side of his house, opens it and throws small morsel in
offering. The present case gives another instance of how the threads of the
soclal organisation sre drewn together, in that the gods of the ordinary
vaka tapu are once more linked with those of the taumsuri. It may be objeoted
here that two of the three vessels celebrated were under the immediate
ownership of the Ariki himself, and that a repetition of the offerings was
superfluous. This, however, was not the case, since the gods of each ocanoce
were different, and the supreme deities must have their due every time,

When all was over the food was divided smong the orowd who
attended, the elders receiving the largest share,. As the work of sorting
out and wrapping up the food was ended the sun was just going down, Sometimes
at this juncture the Ariki leaves for Uta in order to perform a ceremony

11n my Primitive Polynesiean Economy, Ch.lV. with an account of
the ritual for the repair of the vessel,
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Imown as "Te ara o Pu." Desoription of this, however, will be most
sppropriate after the acéount of the remaining cance rites is completed.

Two or three canoes as & rule are celsbrated at the ome
time, and this performance goes on at intervals of a day or so wntil all
the vessels have been re-consecrated. In Kafika oclan on the following day
- the sixth - Kau rotuma, the oraft owmed by Pa Porime; Peru i te vai, that
of the Mapusanga femily, who were close relatives of the chief, and Ariki
taufenus, that of Pa Rarovi, were ocelebrated. In former times a pair of
other cenoces, Maratau, belonging to Pa Raropuka, and Te Arai moana, owned by
the family of Totiare, both residing in the distriot of Faea, were also
celebrated by the Ariki Kafika. But since Christianity has olaimed these
people their fainga veka have fallen into desuetude.

By tradition, varietions of procedure were observed at the
ceremonies of certain specified vessels. One of these was Peru i te vai,
which was decorated for the occasion with streamers of sakile, the young
oreamy light-green fronds of the coconut, cut before they had properly
opensd out. These were tied on at the junction of thwart and gunwale, and
leaves of a ruddy variety of ti (Cordyline terminalis) were also used. This
was termed the "signifioant mark" (faksmailonga) of the canoe and was a
decoration confined to this vessel and two others only = Kafeafanga and
Tereata, both of Taumako oclan. A point of importance is that a special

a topped with an orange cloth was carried to the Ariki Taumeko when
*the rites of the Kafika canoe were performed. This gift was termed "Te kamu
o Peru 1 te vail" - "the betel of Peru i te vai", and originated in the fact
that this vessel came from Taumeko in past time. It was in fact regarded as
the ultimate property of the chief of this clan. "E tau i a tatou, keae fakarc
ki te Ariki Taumako", "It is held by us, but obeys the Ariki Taumako" the
people of Kafike said to me. ©Per i te val is the name of an ancestor of the
Mapusanga femily who first built the vessel, and it was called after him.
The oommection with the group of Taumako, however, lies in the realm of
religious belief, and only becomes apparent when the significance of the name
is examined. Peru means in ordinary speech "curved" or "orooked", and
"Peru i te vai" meens therefore "curved in the water". I was told in fact
that it is a euphemism, a desoriptive honorific term for the sinuous twinings
of the eel, the material representation of Pusiuraura, one of the most
importent deities of Teaumeko., The reason why the momotanga from the ocanoe
was sent to the chief of that oclan was that the Kafika encestor when he first
built the oraft, dedicated it to the Taumako deity, whose name he bore and
under whose control it consequently came. The ancestor Pu Mapusanga was a
"saored child" of Taumako, i.e. his mother came from that oclan. The reason
why the vessel Peru i te vai is ornamented in this special manner is, that
the young cooonut frond and the ruddy cordyline leaf are the aromatic emblems
of Vai Atafu, the Heaven which is the dwelling-place of the atua Pusiuraure.
It is held that this Heaven is situated in Tonga, whence the god cams. The
fact that Kakeafanga and Tereata cances also had this special form of decoratio
meant that they too had the eel god as their tutelary deity. The position
of Peru i1 te vai between Kafike and Taumako is an illustration of the type
of dual property rights and ecomomic obligations which help to bind together
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CANOE RITES OF THE ARIKI TAFUA

Till this point the sequence of events has been described
as it ooccurred in the cance rites of the Ariki Kafike, This hes been done
for two reasons -~ in the first place the intricacy of detail is so great
that confusion is lessened by adhering to the programms of one particular
chief and clen; and in the seocond since the Ariki Kafika is the chief of
highest rank on the island, the rites which he performs are often fuller
than those of the other ochiefs, and he has many special duties which they do
not share, Generally speaking the ceremonies of the other chiefs follow the
same course as thode which appear above; certain differences of procedure
oxist, however, arising from those unique privileges of individuel office
which meke the study of Tikopia social end religious life so interesting
and yet in a way so exasperating to the observer whv is seeking to reduce
it to a set of general principles,

Only the most outstanding variations in custom can be mentioned
here, It will be realised that each chief, since the bulk of his spirit
guardians are different in name and in attributes from those of the other chief:
has to employ a slightly different mode of procedure and address towards them,

I saw some of the ocanoce rites of the Ariki Taumsko, particularly
the fainga vaka of his vessel Tukupasia, but there is no marked difference
in his procedure and that of the Ariki Fangarere from that of the Ariki Kafiksa,
Those of the Ariki Tafua, however, followed a somewhat differenmt plan in
the days when he still practised them., Unlike the other chiefs he held most
of his canoe rites in Namo, the strip of ocoast to the north of the huge bluff
Fongatekoro, Here in "the eye of the land" was situated the cence court
of Suakave, his most saored oraft,

I received from the chief himself an account of his canoce
ritual, the substance of which is given here, in the historic present tense,
as the information was taken down,

The Tafue clan carry out the same initial rites of the faunga
vaka as do the other clans, save that as mentioned earlier, they prepare two
lots of rei, They also bear sm actual sacred adze to Namo in addition to the
faingata carried by the chief. When the Ariki 1lifts down the adze from its
resting place he recites a formuls of en unusual kind, He says:

"Tuna totel

Kau kaina fakmangafuru kou tae

Tafuri ki tou faingata ke uvi ki raro

Tafuri ki tou matauri ka tuku ki rare

Ke kake se foi maroro ki tou kmtea

Ma fai 0 ou nea pariki

EKae sarofia tou suku ki a katea o fua o nga ariki

Ke pol poi te atua tau vaka

Ke nefu ona mata

Taua ne seua mai

Au kafa ke mau 1 tou uru
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0 fal tou faive i tou atea
Tufatufs i tau fua
Falaila fuere i a vakd lasi
Suakave ma Rema~i-katea ma Fitimua",

"Blood-red Tuma}
I eat ten times your excrement.
Turn to your adze which will be lifted down,
Turn to your implement which will be laid down .
You, cause & flying fish to climb on to your starboard
side
For the meking of your evil things,
And let your tail be lashed to starboard of the
‘ fleet of the chiefs
That the guardian canoe deity may go, go, astray;
That his eyes may be fogged
lest you and I be splashed hither.
Let your sinnet be firm in your heir
To perform your deeds on your starboard side.
Distribute among your fleets;
Give fish only to the large canoces,
Suakave and Rama-i-katea and Fiti-mua",

This is an appeal to the principal atua tau toki of Tefua, Tuna
the eel-god, to send fish to the cenoces of his own chief, end blind the eyes
of the deities of the other chiefs so that théir vessels may be unable to
heul up any large ocatoch, The formula is an interesting expression of the
desire for prestige and sucoess in advanoe of his rivals that animated the
old Ariki, and is still manifest, :

The first part of the recital is of the usuel invocetory type,
requesting the deity to turn to the sacred adze, Matauri is another esoteric
term for faingata. The deity, it may be noted, is conceived as sitting in
his abode, unwitting of what is desired of him until the disturbance of his
sacred implement, coupled with the calling of his nsme, attracts his attention,
His interest and assistance are believed to be demonstrated in a physical and
quite humen way; that is, if he wishee to be helpful he turns to face the
supplicator; lhia meglect or anger, however, is indicated by the presentation
of his backe™ The reference in the second part of the formula to the lashing
of the tail is understood when it is remembered that Tuna is the personificetion
of the eel, The tutelary deity of a canoe accompanies it on the starboard
side, that which is free from the outrigger emd on which the fish are caught,
so that in consequence the swishing of the tail of the intruding god is
imagined to confuse the rightful guardians, to befog their eyes with the

1

This correlation of favour and disfevour with the view of the countemance or
the reverse is also held in Oriental oulture, and emerges very clesrly in our
own literature when under the influence of Hebrew thought, "Turn not thy face
from us, O Lord", "Avert not the light of thy countensnce"”, are sentiments the
expression of which is perfectly intelligible to a Tikopia,
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swirl snd foem, and to cause them to wander astray in their attempts to
bring in a shark or other large fish to their particular vessel, The

capture of such a prize gives great pleasure to a chief, "His whoop of
delight rings out, Iefu}, he rejoices", said the Ariki Tafua, He added, "The
chiefs burn in the rivalry of their performance”, meening that there is

great competition emong them. The failure of any of his vessels to get such
a fish, conversely, is a blow to a chief, It means that he lacks influenoce
with the gods, He is not mamm, he has no success, From this one can under=
stand the appeal of the Ariki Tafua that he be not put out of countenance

by his rivels, It is interesting to note, too, how he cleverly draws his
deity into the same predicament by the use of the dual "thou and I", suggesting
that if the atua does not hamper the canoces of the other chiefs they will be
both 'splashed hither", that is be put to shame by the splashings which

signal the large fish hauled in by the otherse Th® custom among male Tikopie
is towear the hair long; when work is to be domne it is bound up out of the
way in a kmot on the top of the head, in order that it may not impede the
sight, Such is the purpose of the sinnet mentioned in the formula - it .must
be light and firm lest it slip at the critical moment, Following this
beguilement of his rivals the atua is asked to see to the nseds of his own
canoces and to epportion the catch among them so that each of the principal
oraft receives a large fish, The smaller vessels may be neglected, but it

is essential that the taumauri, the three cenoces of which the nemes are given,
shall be supplied,

It will be noted that this major ocmmoe deity of Tafua 1is
oredited with a limited understanding on the one hand, and with superhuman
power on the other, He is regarded as having some of the physical character-
istics of the eel, the mentel endowment of man, end the capebility of a spirit,

This aotion of the Ariki Tafua would not have been viewed with
a good graoce by his fellow chiefs if they kmew of it., In past years before
I oceme he had had great success with his cenoces in comparison with theirs,
and in his belief this was due very largely to his instruoctions and to the
oower (marm) of his deity. That he made appeals of this nature was kept a
secret in his femily., As a matter of fact in giving me the formula set
lom above he implored me not to reveal to the other chiefs that he had used
such tactics, lest they be offended with him., They had however, some suspicion
)f his methods, for his character was well-known. He was described es having
»een very prone to utilise all forms of tautuku, black magic, so it was
jurmised by the leaders of the other fleets, though in the absence of real
wroof, that the ocontinued success of his vessels had been accompanied by
jome such spiritual sabotage against those of his rivals. His real
\ccomplishments at sea appeared to be due to a combination of his own undoubted
fficiency and driving power, coupled with skill in fishing on the pert of
\1s crews, a knowledge of soms good banks, and a rather unusually long run
£ luck.

After the sacred adzes and the other saored things of Tafua
ave been lifted down the kava is performsd, and the deities of the adze
re invoked. For this clan they are "Blood-red Tuna", "Black Pusi", "Bloode
ed Pusi”, "The Group of the Rosy Tail", all gods associated with the eel,
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jn this order, and lastly Tuferetai, the personal deity of the chlef on his
mother's side, (see list earlier). Some of the attributes of these atua
will be discussed later in connection with the menufecture of turmeric. No
other deities, mor eany of the kam firifiri, the chiefly ancestors, are

summonsed to this kava,

When the Ariki Tafua goes round to Namo he tekes his seat in
the cenoe court, not close to the cenoe shed or to the craft itself, as do
the other chiefs, but thirty or forty yerds eway; such is the custom in his

olan,

For the kave of the faingata in the ocanoce court, the seme set
of tutelary deities of the adze is invoked, and & somewhat similar appeal is
launched as before to bewildar the gods of the other chiefs. Thus the Ariki
recites as part of his formula:

"Kotou ke mavae rua

0 taria mai ko te tafa

Toku fus fakeika i1 te po nei

Tatou na seua mai na

Kae sarofis ks nefu

Ko te fua a nga ariki

Xae se kake ko ni ika ki ei",

"You should divide in two

To bring hither the young oooconut,

To my fleet give fish this night

Lest we be splashed hither them,

And be lashed to be misty

The fleet of the chiefs;

Do not cause eny fish to ascent to it",

The significance of the latter part of the formula will be
clear in the light of the expleanation already given. The injunction -

"Be lashed to be misty

The fleet of the chiefs",
forms one of the "telescopie" expressions heloved of kava reciters in
which certein phrases of en idea are slid into others, The expression
here quoted refers to the tail of the eel god disturbing the water before
the eyes of the guardien deities of the other canoces,.

Some comment is necessary on the first two lines of the
formula., It is suggested by the Ariki to the group of deities that they
divide into two parties in order to accomplish their task the better. The
reference to the bringing of the tWIX is to the green coconut whioh the Ariki
smashes and finally flings out to sea. The next morning the deity is
expected to bring in a shark, i.e. one caught by the orew, as a token that
he has heard and complied with the request, This is alluded to figuratively
as the coconut returned again to shore, Hence the chief has a special reason
to look out to sea in the morning to see if his canoe is scattering spray

in the sppropriate signal,
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The oeremony of the green coocomut is performed with more
elaboration by the Ariki Tefua then by the other chiefs, since this fruit
is the emblem of his principal c}on ‘deity, Reki-te-ua by name, It is in
feot regarded as being his head,® Hence before being smashed the nut is held
up against the forehead of the Ariki as a mark of respect to the nut and
the deity, "It is conveyed to the face of the chief to touch it, because he
is going to split the countenance of Reki-te-ua, that is the cocomut's (B
mori ki a mata o te ariki ke oko ki ei; ko ia ka fakafai & mata o Raki-te-ua,
ko te niu), As he performs this act of ceremonial obeisance the Ariki mutters;
"Raki-te-us ma Tuna=-tote} :
Tafuri ki toru tafa
Ko Tai i toru kates
Pai manu",

"Raki-te-ua and Blood-red Tunaj}
Turn to your young coconut,

To be split on your starboard side
Split with power",

The nut is then smashed with a blow from the adze, "Thereupon
the Ariki rises up, waves the nut around, sprinkles it on his canoce, runs then
and sprinkles it on the sacred objeots, runs also to the beach, and waving
the coconut as he goes down, calls out

'Re carried away the young coconut

Where are you two to earry the coconut?!

Then he comes to the beach, calls out

'Be carried away the ‘young coconut!
and hurls it out to sea". Such is the mative account of this rite, which
is practically the same as that performed by the Ariki Kafika,

During the fishing itself the gods are not forgotten, and
appeals are addressed to them by peopls of ranke One invooation of considerable
interest is peouliar to Tafua, The custom of fai soke is common, whereby at
the ceremonies of a family or clan the men who have married women of this
group go along with a bundle of firewood to help in the preparation of the
oven and the cooking, The gods, too, fai seko in the spproved style, Ome
of them nemed Feke, the personification of the octupus, is held to be married
to Nau Fiorae, who is a female deity of Tafua, Consequently he rests under
this obligation, and whenever the sacred ovens of this clan are fired Feke
is supposed to come along ani lend his supernatural assistance, A Tikopia
is never chary of reminding his gods of their duties, so that this matter of
oven-tending is brought to the notice of the Ootopus-Deity in ceases where the
fishing of Tafua is not proving too successful, The following formula is
addressed to him by one of the leading fishermen while waiting in his ocanoe:

1
The writer's "Totemism in Polynesia", Oocesnisa I,I930



"Fokeo} ¥o kai ko se ikmj

Pakapiki ko tau rafie ki se mango.

Tau uvmu ka fai ki sea?

Koke ka fai fai, oko atu ki nga uta
Teao rei ko te taori ke mako ko Pufine",

"Fekel May a fish bite

Stiek your bundle of firewood on to a shark,

What is your oven to be made with?

You will keep on, keep on (loafing), then arrive on shore
To find the taori performed that Pufine mey dance",

» In this formula Feke is adjured to mske hasts and send along
a fish, not to come empty-hiinded, but to fasten his contribution of firewood
on to shark and bring that too - in passing, as it wers, without giving
himself too much trouble, Otherwise what will be the use of lighting the
oven; there will be no fish to cook in it, Then he is twitted with the fact
that if he delays much longer he will land to find that his wife, spoken
of as"Pufine", "Ancestress" has givem him up .as dead, and the teaori, a
ceremony to liberate her fram her mourning of widowhood, is being performed
8o that she can dance once more, "Unless he brings a fish let him not marry",
said Pa Rangifuri to ms in comment on this,

This address has an ironiocael note, rare though not unknown
in the dealings of men with their gods. The style is more free and colloquial
than is usual in such formulae, but it must be admitted that there is every
exocuse for an impatient fishermsan,

In the various kava rites of a chief the deities invoked
are not always the sams, For the celebrations oconnected with the sacred
adzes the gods of these implements only are called upon, For the "great kava"
of the wm tonga on the canoe ground, however, more deities are summoned,
As it is said "the atua are brought hither". The order of invocation for
thie consecration of the oven of Tafua is as follows:

Reki-te-ua = prinoipal god of olan, and coconut,
Tuna - o0l god of the lake
Pusi - 86l god of the reef (and Taumako)

Tufaretai - god of Fusi house
Toki-tei-te-kere = god of house of Sao, Korokoro eto.
Tarikotu - god of Fusi house

Feke and Pufine i Fiora, who are among the atua tau umm tonga, the deities
in charge of thls oven, are also usually included in the 1list, but their
position is lower than that of these mentiomed above, For the kava performed
at the re-furnishing of the cenoce-shed a somswhat different set of deities
is invoked:

Raki=te-ua

Tuna=-toto

Pusi

Matapula - Tafua name of Atua-i-Kafika

Tangata-kstoa =« mythiocal ancestor

Rua futi = Tefaki and Karisi,
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The chiefly ancestors are also appealed to on this ocoasion, but selectively;
and choice of the few who sre actually named in the formula rests with the

Ariki,

The rest of the canoe rites of Tafua are performed as
desoribed for Kafika.

CANOE RITES OF THE ELDER OF MARINOA

The account of the procedure of Tafua has served to elaborate
our first description of the cenoe ceremonies of the chiefs. 1In order to
appreciate properly the complexity and importance of these rites in the life
of the whole community it is essential to refer also to the special privileges
of one of the principal elders of ths Ariki Kafika, the Pure i Marinoa. Though
not a chief hse has nevertheless chiefly status in this respect, in that he
possesses a sacred adze and by immemorial custom he performs his own canoe
ocelebrations. These comprise both faumga vaka and fainga veka, and in
general arrangemsnt are similar to what has already been describeds In common
with those of the Ariki Tafua these rites have now been discontinued owing
to Christianity, but the acoount of them which I received from the holder of
the pure office, Pa Fetauta, who used to perform them, presents some points
of interest.

The family group of Marinoa, which includes several other house
nemes, as Fetauta, and is also known as Nga Fitl, constitutes am important
element in the Kafika clan., Their seat is in the district of Faea, on the
opposite side of the island from Ravenga, where the Ariki Kafika and the other
chiefs celebrate their fleets. On the morning of the first day of the
oeremonies, "the day of the chief", the elder of Marinoa sits in his house,
and orders his relatives to go out to their orchards and to his own, and
pluck coconuts, These are for the rite of revivication of his principal canoce,
or as he expreesed it "Tera toku ke vaka, te vaka te Ariki; e kae tona faksora".
"That is my canoe, the cence of the chief; is carried its fakaora", The
phraseology used indicates the concept of dual ownership which operates
in regard to the sacred csnoes of the elders,.

According to Pa Fenuatara this canoce, Te Akauifo, "is held
to be the paopae of the Ariki Kafika", It was given by the Kafika chief to
the original anoestor of the Marinoa group. This man said to the ochief at
the faungs vaka rites of Kafike, "I am going, and when I wake in the morning
I shall not coms", The Ariki assented "Yes indeed} Go and sleep, and when
you wake, stop then for the re-lashing of my paopme”. Such is the story on
which the present procedure relies,

The fakaora of the vessel is carried to Ravenga, where the
oelder duly attends the rites of his chief. But towards evening he says to
the chief, using his formal title, "Tinamo} I em going". The chief replies
"Yes) Proceed to go. Go to cook the food portion for the making of the
sign of our canoe", On this conventional phraseology the elder departs to
Faea, taking with him his share of food from the deay's distribution. This
is placed in the oven in his temple, Marinoa, togethsr with the usual roi.
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In the morning the oven is wncovered, the sacred adze is taken down and the
kave made, Calling on the various deities of the adze inturn the elder
says:-

"You, Te Araifo}

Turn to your adze which has been lifted

And has been laid down,

Turn with welfare".

Similar phrases are recited to Meteua, Rate, Fakasautimm
and Pakora. The first two, with Te Araifo, are seid to have come in times
past from Fiti, that is from Vanikoro and the adjacent islands of the
north-west, Fakasautimu is a spirit, the result of a miscarriege in the
Marinoa house soms generations ago. Pakora is the conjoint neme of the two
female atua known as A Rua msa, of whom ome is termed Neu Tau Fitl and is held
to be the wife of Pu Tau Fiti, another name for Rata. The progenitor of the
house of Marinoa himself originated from Taurako, the Duff group, according
to the Tikopia legend - hence the alternative family neme of Nga Fiti, the
People of Fiti - and these deities are associated with his canoce.

The elder of Marimoa resembles & chief in that he has at his
kava a person to support him and utter the "koma! kemal of confirmation. This
man is the head of the family of Tarafanga, whose special ritual duty is to
wait on the elder in this fashion. He is not himself ean elder in rank, but
acts as such to the elder of Marinoa when the latter officiates at a kava
ceremony, This is the only instance in Tikopia where a man not a chief
has a formal assistant at his kava and it is spoken of by the natives as a
privilege of great weight, indicative of the importance of the head of this

particular family.

When the canoe rites are being performed it is the preliminary
duty of Pa Tarafanga to carry the "sacred things" of Marinoa down to the
canoe ground, (I am uncertein if these are Terebra shells or nails), To
equip him for this service the elder of Marinoa knots the circlet of Cordylinme
(t4) leaf round his neck and commends him to the ocare and attention of the
gOdﬂo

"You all the gods}

Look hither on the man who is carrying the sacred objects that

he may be well,

His ti leaf will be cast

Cast for welfare”.

The celebration of the vessels is carried out in the manner
already described, the charcoal stripe being put on the forehead of the
elder as if he were a chief, and the necklet of coconut frond assumed,
though normelly when the kava is performed in the house of Marinoa the
ordinary ritual necklet of an elder, the Cordyline leaf only, is donned. The
features most worthy of note as differing from the rites of the chiefs are
the specific gods invoked, and the individual turns of expression in the
formlee addressed to them,
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When the elder goes with his adze to strike the blow on the
inside of the hull of each canoe he says:

"I eat your excrement, Guardian of the Adge!

Turn to your canoe,

Resound inland, resound for welfare;

Resound in the sea waters, turn as sea expert”.

Here an onomatopoetic term (pakm) refers to the hollow sound
as the blade of the implement strikes the hull. The idea of this appeal
is that when the ocanoes go out the deity will stand and bring fish to them,
It may be noted that the Ariki Kafika in this ritueal act addressed the Ariki
Tautai, the Sea-expert Chief who is the deity of the cance, whereas the
elder of Marinoa calls on the deity of the Sacred Adze. The function of
each is the same in this connection -« nemely, to sgoure fish for the vessel,

On his return, when he sits down in the lane .of cooconuts
to perform the kava of the fakmora, the elder recites:

"I eat your excrement, Guardian of the Adze}

Turn to your kava in your adze;

Turn with welfare.

And you ell the Elders,

Turn you hither with welfare;

Turn to your kava in your adze,

I eat your excrement,

And you all the Fuamga

Turn hither;

Lift up the orphaned one

Cast away on that spot there;

Lift you hither,

And anything unpleasant for the kava

Lay aside to the setting sun there,

Marie}

The ending to this formula is that usually employed in the
ordinary kava, The Fuanga are the deities of the mother's family, to whom
it is the privilege of every man to appeal,

For the pouring of libations from the green cocomut the words

used are:
"Your 1liquid there Possessors of the Adze
Revolve precisely with welfare to your kava in your adze",

As the ymu tonga is later cleared out the workmen drives a stiok
into the ground and calls "B} the oveni", glancing as he does so towards the
elder, "Go you and dig" the latter replies, Then while the pit is being
dug he murmurs:

"The oven of the adze will be dug out

Dig with power

Dig for welfare",

For the rite of sprinkling on the concluding day the elder



82
after smashing the coconut, runs first to his principal ocance, the taumauri,
snd calls:

"Here} Sprinkle away with power

Sprinkle one thing, a flying fish to climb on to the canoce

For the making of smes pariki".
Then he runs on to the sacred objects, then past the wm tonga, on to the
other cances and finally to the beach, whence he casts the nut into the sea.
So doing he recites the words:

"™he qoconut, which has been thrown away, throw with power;

Directed hither be the cooconut;

Direoted hither as sea-expert,

Directed tc welfare,

Directed to a shark,

Carried hithegy be the coconut,

You Sauni pariki} be directed hither the coconut”.
Sauni pariki is the name of a former elder of Marinoa who is regarded as
having great power among the gods, hence he is especially invoked in the

formla,

The sacred objeocts are then carried back by Pa Tarafanga, snd
the elder follows with the adze. This islaid on a mat in the house and the
people go and fire the oven. ™"hen the food is cooked they eat, but the elder
does not partake; he sits alons on his mat, and does not eat until after the
kava is performed. Such temporary fasting before a ceremony is fairly common
emong persons of rank, Allnight the sacred objeots lie on the mat, The
pext morning the elder oomes and performs the rite known as te fi o amea tapu,
the sprinkling of them, No formula is recited during this act, but "they
are sprinkled for the deities to turn hither with welfare"”., The elder them
returns and hangs up the adze with the words:

"I eat your exorement Possessor of the Adze}

Revolve precisely with welfare

Your adze will be hung up,

Hung with welfare",

After the kava is made the elder goes down to the beach to
see the cances coms in and learn the result of the night's fishing, The
oeremony of anea pariki is then performed in ecknowledgment to the guardian
deities of the sacred adze, Deities of the canoe are included in this in
recognition of the ir services, Thus in the case of Te Akauifo cance, the
prinoipal vessel of Marinom, in addition to the gods of the adze already
mentioned, Sauni pariki, ancestor of the elder, is aleso addressed by neme in
the kmve oceremony, he being a tutelary spirit of that canoe. The kave bowl
only is preparsd, and each of the major deities has his libation. The
anoestral spirits, generally termed Nga Matua, The Elders, are here addressed
oollectively as Nga Tautai, the Sea Experts, in honour of their nautical
powers., In the evening the same procedure is repesated.

The fainga vaka of Marinoa also displays ocertein features
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which are different from the corresponding rites of the chief of Kafiks, For
Te Akauifo the canoe-shed is re-furnished as in the case of the other taumauri,
Te um o te tapakau, the oven of the mat, as it is called, is prepared and
carried to the shed, Here iz no special post to be decorated as with the
panoes of the chiefs, but a fata, a small platform or shelf, which is covered
with & leaf of the umbrella palm (raupurou). The crux of the ritual consiste
in the renewing of this. The elder of Marinoa goes up, replaces the old dry
- leaf with a fresh one, and strews on it leaves of the kava pi, an aromatio
plant somewhat resembling the Canma, This last is termed the perfumes of the
shelf, The aromatic leaves, the shelf and the canoce-shed are all under the
comtrol of the guardian deities of the adze, To them a formula is recited as
the shelf is covered,

"Your shelf the gods

Will be ocovered *

Covered for welfare

And turn to be sea experts to your cance",

The remaining rites are comducted in the usual way. The bark-
cloths are spread out in the following mammer:
= on the ground by the bow, to Fakanatei, a deity of the ocanoce.
- over the stern (white cloths, topped by an orange one) to
the deities of the adze collectively.
- along the gunwale, to Rata, Meteua, Fakasautim, Foatal and
Te Ame (the latter pair also gods of Fiti), individuelly,

In all seven mare are spread,

. The next day the two other sacred cances of the Marinoe group
are re-oonsecrated, Of these ome, "Sauni pariki" is named after the ancestor
already mentionsd who held the office of elder some generations ago, and is
under his spiritual controls the other "Pungatere" is named after the son
of Rata, and he is consequently the tutelary deity of the vessel. The monotanga
from all these oraft is oarried to the Ariki Kafikea as overlord, and is the
usual large basket of food, topped in this case by an orange bark cloth, denoting
that the offering is made to the Atua i Kafika., When the gift is brought to
the Ariki he takes it to his ocamoe court end "announces" it to his principal
deity in the msnner already described,

When the fainga vaka of another Marinoa cance, Te Akaumoana,
is made, the monotanga is sent to the elder of the house of Sao, of Tafua
clan, The reason is that in ancient days two elders of Marinoa, Rangaro and
Maone, were "sacred children" of Saoc., On their death they went to the abode
of the femle deity of Sao, Makupu, in Ruamotu, There they saw the cance and
said "We desire that canoe", It was given to them, and transmitted to their
descendants, being built by their successor Vaiangefuru, "Great is the mamm
of the cance", I was tolde

Two other craft, Te Akauroro and Te Akautu, have similar
oross-clan relationship, through their tutelary deities, The former is the
titular property of the Ariki Taumako, but "it has its basis in Korokoro"
(of Tafua), When the keva of the canoce is made, in addition to a basket of
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food for the Ariki Taumako, one is sent to Pa Korokoro. This latter is
reciprocated, but that to the chief is not, "because the cance is his",
This vessel is dediceted to Pu ma, in their Korokoro title, Te Alautu is
the canoe of Niumano,.of Taumako., But it is a "canoe from the gods", in
this case from Te Akauponopono, the residence of Semoena, a sea deity, who
is the joint deity of several houses of Tafua, and acknowledgment is made to
them in the rites performed over it,.

Thus within the general system of canoe rites described, there
are subsidiary links between kinship groups, which still further make for
an interlocking scheme of privileges and practioces.

"THE PATH OF OUR ANCESTOR"
.
Some days after the oanoe ceremonies of Kafika have begun
a spectacular presentation of food is made to the chief of this clan by the
chief of Taumako., The gift is termed te ara o Pu, "Pu" being the honorifie
title applied to the progenitor of the Taumako clan. The origin of the gift

will be explained later.

The oceremony of te ara o Pu may occur as an interlude in the
rites of the fainga vaka, or may be postponed for a few days, During the
seagson of my attendence it was held twice, the first time on the principal
day of the fainga vaka and again ebout a fortmight afterwards, during the
proceedings connected with Kafike temple. It is not planned to take place
on a fixed date but depends én the catch of the fishing fleet, as the main
item of the gift is a cooked shark, Made with this as its basis it is termed
also "ansa pariki o Pu" by analogy with the ceremonies noted earlier. If no
shark is aveilable the presentation is deferred for some time, and if the fleet
remains unsuccessful it is then made with smaller fish alone. The securing
of two sharks by the vessels of the Ariki Teumako in the season under review
accounted for the duplication of the gift,

When the shark was caught by a canoe of Taumako the chief
was notified, The following morning the fish was taken to Uta and sanctified
by the performance over it of the kava makariri, the "cold kava", after which
it was cooked in the oven of Taumako temple, together with a large mass of
vegetable food, When ready the food wes laid first before the mat of
the Ariki Taumako, who performed a brief kava oceremony over it. It was then
carried at once to Kafika lasi about fifty yards away.

Meanwhile preparations had been made for its reception, A
.cocomut mat was laid under the eave of the house, the head projecting outside,
and the Ariki Kafike took his accustomed seat, with his kava equipment and
assistants in ettendance., A number of the clan had assembled including
besides the chief several of his sons, brothers end nephews, a couple of his
elders, the Ariki Fengarere and four or five commomers. As the tims drew
near for the uncovering of the oven in Taumako all listened keenly for the
first sound of the pounders thudding in the wooden bowl as the pudding was
prepared, This was the signal for the people of Keafika to get ready.
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I was told:
"Phat is its observance; the oven is uncovered, and pounded to

reverberate that the Ariki Kafika may hear. Thereupon the
Ariki calls out to a man 'Go and grope for stones; the oven
there has been pounded hither., Thereon he goes then and
gropes' s
This statement needs some explanation. While it is the obligation of
Taumako clan to make the magnificent present of food it is the duty of
Kafike people to facilitate its carriage. By custom one man alone must
bear the gift, and as it consists of a huge baesket of pudding topped by
three smaller baskets of fish and mixed edibles, the weight is considerable,
As & matter of fact it is just as much as a well-built man cen stagger under.
The communication way between the two houses is a narrow path between the
bushes, often blocked by branches of sago palm to prevent depredations on
the areca nut of either of the chiefs. These barriers must be removed. Also
there are a number of rocks in the path, half buried in the soil, These have
been there from olden times, and no attempt is made to remove trem. They are
in the nature of customary obstacles, It is the task, however, of someone
from Kafike to go out and locate them under the debris of leaf mould, twigs
and grass and clear them so that the man bearing the loed of the ara may see
where he is going and not trip and fall., This is not mere politeness, for if
he stumbles and the food drops, or as much as touches the ground, it may not
be carried further at the moment, but must be returned to Teumsko and an
additional gift prepared. In such circumstences failure to clear the path
properly might involve Kafika in a shameful suspicion of negligence because
of greed, so that they are very scrupulous on this matter.

When this task was finished the man returned and soon the double
clap of the hibiscus fibre was heard from Taumako as the preliminary keva
was performeds "There it is clapped, now it will be brought hither", commented
the Ariki Kafika, snd all sat tense and silent, watching under the eave of
the house, Quietly the kava liquid was prepared in the bowls The sound of
a heavy footstep was heard and a whisper "He has come", passed round. Slowly
the bearer approached, his arms straining to hold the four baskets. As
his legs appeared by the eave the Ariki called out loudly, breaking the silence
"Come you Ancestor and lay it dowm}"
"Au ke Pu o tuku ki raro}"
On the word the bearer set down his burden as gently as possible on the mat
provided, end mutely backed away and disappeared tc his own house. No
attempt at commnication with him was made by the Kafika people beyond the
formal speech of the Ariki. This was in consequence of the tapu which
surrounded the whole proceeding.

The baskets were seized by the folk inside and set before
the mat of their chief, the cords were loosened and offerings of the food to
the gods were arranged, one placed by the chief's feet, another by the kava
bowl, Libations were then poured in the usual way. This was termed "te kava
o te ara" or "te lmva o anea pariki". Portions of the food were then
distributed among these present and they ates As the gift was so large the
greater amount of it was still unconsumed, This was apportioned out among
the wvarious "houses™ of the clan., Even if no representative of a house was
in attendance a food share was nevertheless set aside to be carried to them,
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for this was an event of a major importance to the clan, a gift made not to
their chief alome, but to them ae a whole, A point was made of praising
with great emphesis the quality of the food. "Great is the fineness of anything
sa Taumeko make" was & typical remark passed by en elder. As was the native
habit, encouraging comments were made inciting others to eat; such comments
also could serve ss a polite acimowledgment of the food, though the donors
would hear of them only indirectly through the usual channels of gossip,.
"The ars of our encestor brought hither for us" said the eldest son of the
chief sententiously, with the implication that the consumption of such a
gift was a duty as well as a pleasure,

Mention of this attitude of obligation to partake of the gift”
raises the question of its origin., By native tradition it is attributed to
the act of Pu lasi, "Great Ancestor", the progenitor of Taumsko, son of Te
Atafu the Tongan., The latter married a daughter of the Ariki Kafike of the
time, the "chiefly woman" (fafine ariki), Their son, eccompanied by his
mother, brought one day a present of food to his grandfather, a token of
affection not at all uncommon in Tikopia life. The old men said to his
grandohild "Come you end lay it down" (Au ke o tuku ki rare). The gift then
was continued ennually and after the death of the two persons concerned
was perpestuated by their descendents, thus becoming symbolic of the tie of
relationship between their clans. Irrespective of the individual kinship between
the ohiefs of Kafika and Taumeko, for ceremonial purposes the Ariki Taumako
behaves to the Ariki Kafika as & man does to his mother's kinsman, in virtuve
of thie tie of many generations ago, The ara is the most formal occapgion
on vhich this relationship is expressed. It receives its name, according to
the native story, from the fact that the means of communication between
grandson and grandfather was this track running between the temples of Taumako
and Kafike. Hence the burden carried along it in later days was called "te
ara", "the path", Moreover the words used originally by the Ariki Kafika
have become a set mode of address. Chiefs of later generations, however,
have incorporated the title "Pu", "Ancestor", in the speech out of respect
to this revered forbear, since the oconvention is that he comes in person
each time as the bearer of the foode This is a figurative concept; it is
understood that the actual person concerned is a human being in the flesh,
The insertion of this appellation is explained thus by the natives:

"His grandfather goes on, goes on till he dies, and then
his sons and his grandsons dwell later, and so they use the
term Pu for him, And so it goes on in this way, another Ariki
lives, "Pu" then, another Ariki lives, "Pu" then, It is held
that it is he who comes. No Ariki who lives may have a
different neme for him, he says "Pu" only. But his grandfather
31‘ :ld said merely "Come you and ley it down", and did not say
Pu’e

Respect for the original chief does not allow him to be spoken
to merely as "you", but his name is too sacred to be uttered, so he is
eddressed as "Ancestor", A similar usage obtains in the case of a sea-going
canoe belonging to the Taumeko clen and named after the same renowned ancestor,
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Its real name, that of the original man himself, is Rakaitonge; this is far
too tapu to be bandied sbout in the mouths of the common folk. The vessel
is aocordingly called always "Te Ingea o Pu", "The Name of Ancestor",

The derivative term "Pu tangata", commonly used in addressing
grandfathers, men of similar seniority, and ordinary male ancestral spirits,
is not used towards this important forbear of the people, To my inquiry
as to whether this term was permissible a negative reply was given:

"The neme 'Pu tangata' is not uttered because he is of
olden tims, therefore he is "Pu", Not a womsn, not a child
mey spesk at length (i.e. the long form of the expression)
conoerning him; they speak shortly, they "Pu" only. It is
prohibited, because he is the chief who originated from among
us”, *

Sinoe this word "Pu" is also used to describe other deities of note this
progenitor of Taumako is known for distinction as "Pu lasi" (Great Ancestor),
an honorific title that is specially his own,

After this digression regarding the terms of address which it
is proper to use towards this sacred ancestor, and which are in themselves
of great importance in native eyes, attention may be directed to one phase
of the gift which throws considerable light on the ocorrelation between the
display of food-wealth and prestige in the Tikopia social economy.

Reference has been made to the prohibition against lowering
the food to the ground during the time in which it is borne from the one
house to the other, This interdioction springs from the sacerdotal importance
of the gift and the desire to prevent it from any contemination. It has,
however, further implications of an e conomic nature, If the bearer should
stumble or let his burden slip so that any of the baskets touch the earth
they are all returned to Taumako, and the members of the clan essemble "to wait
for their ancestor” - that is, to ewait his sppearance in a spiritualistic
medium, who will offer comment or give instructions regarding the situation,
Then they go out again to the orchards and collect supplies for a second batch
of food which is prepared and carried in as before, When the fresh baskets
have been brought to the kava house of Kafika end the ritual performed over
them the former gift is brought also, but to the dwelling house, not to the
saored house, and left there to be consumed, This food is rejected by
Taumako "because their ancestor is angry in that his ara from Kafika was
caused to fall by them", Kafika thus receive a twofold present, It is rare

1'I’ho original craft of the name, now replaced by the natives, is in the

Auokland Museum, as a result of the interest taken by Captain H, Burgess, former
Master of the S.Y. Southern Cross in acquiring specimene of ethnographical
importence for public collections, This is the only vessel of its type, the
Tikopia vaka tapu, to be obtained by a white man, though there are smaller
non-sacred cences in the colleotions of the Australian National Fesearch

Council in Sydney, and the Nuseum of Ethnology in Cambridge,
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that such sn event occurs, but it is not altogether unikmovm, and the

occasions are hended down by tradition, In olden days Pu 0liki of the house
of Morave let fall his burden by the way, as elso did Pu Resiake of noted
memory. In each case a double gift was then carried to Kafike. My inquiry
revealed, however, that both times the mishap was premeditated, not accidental;
the bearer did not stumble, but purposely let his legs sink down bensath

hime And the reason was to be found in the desire for self-advertisement.,

The natives themselves heve a perfectly clear understanding of the matter.
When I expressed surprise at the carelessness of the bearer in letting such

e tapu burden drop the answer was given, "It did not fall; it was simply made
to fall by him, Such is a custom of a wealthy man, because his food 1is
abundant", ("Tera sise ne to; me fakato fuere ¢ a ko im, A fainga te taufenue
o faia te kai e matea",)

This incident also throws an interesting sidelight on the
relation of rank to law in this primitiv: society. It is not by keeping
the law but by bresking it that the man is in a position to demonstrate his
superiority, and this is then made menifest by the value of his atonement,
It is in faot the peyment of the penalty which heightens his prestige. The
gitusation seems somewhat of a paradox, but this is more apparent than reals
For the wilful conmtravention of the social rule is followed by a proud
compliance with it, end it is this latter which earns him his reward in the
judgment of society. There is the further point, that this is but another
{1lustretion of the principle that status begets status., For only menm of
assured position could thus dare to infringe such a regulation deliberately,
with the object of calling attention to themselves, In the cases cited above
bothL men were offshoots of the Taumsko chiefly house, one of them, Pu Resiake,
being a noted toa - a person of strong passions and great fighting power -
who consequently could brave the possible exasperation of gods and men. In
a mere oommoner such conduct would be described as "desire of boasting”, and
would be promptly condemmed. In addition to the resentment of the ancestor
at seeing his rule broken the aspirant to fame might have to reckon with
that excited in the reocipients of the gift, who are placed in e certalin
position of inferiority when they come to make their present in return,

The matter of the counter-gift must now be oonsidered, Like
nearly all food-donations in Tikopia the ara has its tomgei, its counter-gift,
In this case it was a huge basket of food, prepared a few days afterwards in
Kafike and carried over to Taumako under the same conditions as obtained for
the ara itself, As a point of terminology, when the ara is spoken of in
connection with the temgei it is often called te foriikava, a word ff generic
epplication to certain ceremonial gifts of cooked food to & chief.” As with
the initial present, a great deal of attention is bestowed on the making of

1
In order to preserve the umity of the account of the arsa o Pu the time

sequence will be disregarded slightly end the description of the return-
gift incorporated here, whereas it actually occurred later during the re-
furnishing of the saored houses,
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the food, Custom demands on this ococasion that it be packed in a large
lengi, a household baske, which is strengthened by strips of fibre torn
from the mid-rib of a coconut leaf threaded through the fabrice This forms
a network extension in which the enormous package of pudding, breadfruit and
tero reposes. The Ariki himself supervises the preparation of the gift
very intently, and when it is complete orders it to be oarried out under
the eave of the house - not through the door, as it is a tapu burden - and
get down at the antrance of the path to Taumako, Here he performs a simple
kave ceremony over it, "te kava o fafo", "the kava of outdoors"s

The bearing of the basket when T witnessed the event provided
some moments of interest., It speedily emerged that no-one wanted the task,
the reason being that the weight of the load, which is carried in front of
the body, places a great strain on belly and arms.+ One and another of the
men present were named, but each had soms plausible excuse for refusing.

With a view to encouragement an old man pointed out that while the ara itself
might not be raised aloft on the shoulder, no such prohibition really applied
to the return gift, which could be thus more easily handled. This, however,
met with no response, At last a bearer was found, his stipulation being
that the others should help him to 1ift the load from the ground and settle
it in his arms. This was done, and he started slowly on his way, After a
few yards, however, he found that he was unable to cope with the weight, and
oalled for assistance, It was apparent that he was genuinely distressed, and
that the precious burden was beginning to slip. A swift consultation took
place among the anxious watchers at the end of the path, as a result of which
Pa Taramoa, a son of the Ariki, spreng to his side and oarefully took the
basket from him, including with it the customary stick of green kava, which
in default of other msans of holding, he carried between his teethi Thus
equipped he completed the rest of the journmey in safety. The people of
Taumako, of course, as etiquette demands, were quistly sitting in their house
during these proceedings; in no circumstances could they lend assistance.
When the first bearer returned, somewhat shamefaced, he made an epology for
his weakness, but was approved by the Ariki for his action, Retter that he
should cell for help and transfer his load than remain silent and suffer it
to touch the ground, which would indeed be the act of a foolld The Ariki
added that he would have cerried the basket himself if it had not been that
he had strained his back a few days previously in lifting a cance. To my
question of surprise - for a chief does not normally bear a burden - he replied
that it was quite proper for him to underteke this task, Its associations
pleced it in a different category from ordinary loads,

The gifts conmected with the "Path of Pu" are not an integral
part of the canoe ceremonies, but an adjunot to the fainga vaka, by reason
of the fish caught during this period. The probability of obtalning a shark,
and the general atmosphere of ritual interest which obtains at this time,
makes it the most appropriate for the -ara exchange, Its primary importance
is in providing a means of reinforoing the traditional 1ink between Kafika
and Taumsko clans, and that this is effective is seen by the manner in which
the personality of their great ancestor forms a real background to the event.
I felt that the commemorative aspect of the gift was very strong in the minds
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of the people of both clans, the interest of Kafika being hardly less than
that of Taumako, WNhile to Taumako this ancestor was the founder of their
olan, to Kafika he was their greatest "sacred ohild", and moreover, through
subsequent intermarriages most of the latter could claim kinship with him,

SUMMARY

The sequence of canoe rites in the Work of the Gods has now
been described. Their theoretical implications cannot be discussed here, but
a brief review of the complex set of performences will be useful,

The most obvious aim of the ritual, it is clear, is to secure
fish, But the fish are not wanted simply for humasn consumption, but te
provide the atua with suitable offerings. Thus the ritual has the aims in
the first place of bringing the deities once more formally into contact with
the canoes made by the tools which they ultimately furnished; in the second
place of stimulating the deities to provide the wherewithal for their omm
worship; end in the third place of strengthening the bonds between dejties
and the kinship groups associated with thems The seasonal aspect of the
ritual indicates too that it is in the nature of a re-dedication of material
fishing equipment to its tasks, a re-charging of it with efficacy. And in
so doing, the ritual secures that these items of equipment, particularly the
ocanoes, are in faoct overhauled and made technically more effective, Moreover,
the ritual provides a socially unifying occasion for the Tikopie commmity
as a whole - elders are brought together under their clan chief, and the
chiefs under the Ariki Kafika, Oocasion is given by specific rites for the
exercise of individual privilege, but the total result is an integration in
technical, ritual and social terms,
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CHAPTER 1V

THE WORK OF THE YAM

The principal vegetable foodstuffs of Tikopla are held
severally under the control of the chiefs of the island by a traditional
division, authorised by a mythl, by which these foods were partitioned
among the prinecipal gods. By this title the Ariki Kafika has jurisdiction
over the yam, the Ariki Tafua over the ococonut, the Ariki Taumsko over ths
taro, and the Ariki Fangarere over the breadfruit. Each chief has his
own sot of rites to secure the prosperity of his food, and much of the
Tikopie religion is of the type of a fertility or nature cult.

, The yam (ufi) is a constant element in ths food supply of

the Tikopia. It is not so important from the economic point of view as

the taro, the breadfruit or the pulakm (Alocasia sp.), but it is of value
because of its dursbility, since it remains sound for a long time in storage.
There are several varieties, one being the ufi vaea, with a short tuber rather
bigger than a large potato. It is this which provides the special ritual type
known as the ufi tapu, the sacred yam, which is not a distinct variety, but

a ocertain sanotified set of tubers and their product. The other types oan
be planted and harvested at will.

The yam is the premier food product in ritual, and its rites
alone belong to the seasonal oycle of the Work of the Gods. Those of the
taro, coconut and breadfruit are performed separately. The ritual of the
yam, indeed, are considered as the heart of the Work. The yam is conceived
as the property of the Atua i Kafika, end represents his "body"; the rites
performed by the Ariki Kefika in connsction with it are held to be a perpetuation
of the deeds of their principal god. Hence an atmosphere of reverence, and
even of awe surrounds the ritual.

The yem rites comprise two major divisions - those of harvesting
and those of planting. The whole round of activities takes about twenty days to
complete. In the monsoon season it follows the work of the canoces. The initial
rite of the yem takes place on the same day as the more important events of the
faings vaka conclude, end for a short period the affairs of the yam and those
of anea pariki proceed side by side. In the trade-wind season the yam rites
follow the "throwing of the firestiock", after a few days interval. 1In both
seasons the rites are the same. In the monsoon season, however, the amount
of yams harvested is greater, and conversely, that of yams planted is greater
in the trade~wind season.

The following account combines my observations of two seasoms'
ritual.
THE PLUCKING (F THE REPA

The yam being a vegetsble, it is natural that cooking should
occupy an important place in the preparation of it as an offering to the gods.

1 see "Totemism in Polynesia", Oceania, I, 1930.
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The oven used is that in Fafika lesi, To assist in retaining the heat

during cooking, leaf covers are used for all ovens, and those employed here
ere of special esoteric importence. By the end of each season the ccvers
become very tattered, for they are used for every kave rite, whatever be its
objecte The opening rite of the work of the sacred yem consists in the
renewal of them, end thus religion and practical eim are fused together. The
ovencovers are here termed repa, from the principal type of leaf used, and
the initial rite is te koto o te repa, koto meaning "to pluck'.

The meking of the covers is traditionally a female task. (m
the appointed day in the monsoon season ten women, mainly the wives and
daughters of men of Kafike family, and of the elders of the clen, assembled
in Uta at the house of their chief, From there they moved off through the
woods, keeping in touch with one another. The leaves used had to be large
and of heavy texture, and théy collected not only those of the repa itself,
but also those of breadfruit and giant taro. Their task was definitely a
ritual one, They were invested with a strong tapu, expressed particularly
in a rule of silence. They were not allowed to hold any conversation with
people met in the orchards. Indeed, when it was known that the repa wes to
be plucked that day most people avoided the area. The Ariki Kafika said to
me "Great is the sacredness of the repa; not a person may go and call out
to the crowd who are plucking the repa, no absolutely not}" Some latitude,
however, is allowed so long es due reverence is observed. On this occasion
Seremate of Teumeko (incidentally, a Christisn) wes working in his orchard
with his niece when the group of women were seen approeching. The girl hid,
but the man plucked green coconuts and 8ilently presented them to the women.
This received commendation from the Ariki Kafike when he heard of it. "A

good fellow", he said.

#hen the women had filled their baskets they returned to the
oven-house and prepared thick pads, by pinning together a number of leaves
with short lengths of the mid-rib of the sago pimnule. The completed pads
were piled on top of one ancther, so that a heap three feet or so in height
rose from the middle of the floor, "How many repe pads?" asked the chief,
A woman answered "Fifty-seven”.

While engeged in this process, too, the women had to observe
certeln restrictions, They hed to sit quiet in the house wrile working,
and if e men passed by they did not cell out to him for news or for betel
ingredients or for tobacco, their usuael habit.,  The sanction behind this
rule was the same as in the case of the isolation during the plucking of the
leaves, It iz believed by the natives that these women, while engaged in the
sacred tesk, are under the probection of Te Atuea Fafine, the Female Deity,
who is the tutelary genius of women., In fact, thay are actually identified
with her, - "They who ere doing the work there, it is she", I could not obtain
a more precise definition of the relation conoceived to exist between the women
and the goddess. The logical disorepancy between single spirit and multiple
representation, for instance, wes not perceived by the natives, who regarded
this splitting of the personality of the goddess es quite simple, Other
instences of the temporary identification of humem beings with spirits will
be given later, In this case since the women represented the Female Deity
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it was especially prohibited to men to have speech with thems

“hen the pile of repa pads was finished it was covered with
& huge taro leaf, and the workers sat round to await the arrival of the
Ariki Kefika, He had been occupied with the enointing of his canoes in the
beach village, hurrying this on as much as possitles Food was distributed
at the end of these canoe rites, but the chief did not wait for more than a
snack, "You eat still; we are going to Uta", he said to the orowd, and hastily
bespeaking & couple of assistents, got his canoce brought round to the landing
place and paddled over the lake, With him he took the monoctamga of each ocanoe
celebrated that day. The food gifts were spoken of as if they were the
actusl vessels. "How many canoes will be carried to Ute?" was asked., lhe
carriage of these baskets was an illustration of the menner in which pre-
arranged surplus supplies from one rite were utiliged to form an integral
part of another, For these monotanga from Tai provided the food offerings
for the yam kave in Uta, end their bark-cloths wers used as maro for the
deities in this new rite, Conversely, advantage was teken of the proceedings
in Uta and the presence of the chief at the yam rites to "announce" the cenoce

baskets in dus fom,

On the arrival of the Ariki the kava took place without delay,
The baskets were opemed out, one being set before his mat for Te Atua i
Kafika and anéther laid by the rear post for Te Atua Fafine., The orenge bark
cloths from them were arranged by the chief and spread out as maro to his
main deity with the words:

"Tou maro tena toku Ariki Tapu

Kau kaina faksangafuru kou tae

Tou tino tau ufi ka poroporo mai apongipongi”,

"That is your vestment my Sacred Chief,

I eat ten times your excrement, '

Your body, our yam,will be celebrated here tomorrow",
Poropore is the term used to denote a firstfruits rite performed for any
principal crop.

During this and the sucoeeding ritual most of the women were
gseated on the tuaum side of the house in the plece appropriate to them near
the oven, The very fact of their presence in the building at all during a
kave ceremony showed that it was a ritual of unusual type, connected with
their patroness the Atua Fafine, Normally, es in the canoe rites, though
they may take part in the work of the oven, they retreat to the dwellins house
close bv when the sacred rites begin, and leave the field to the mem end boys.
But on this occasion it was their privilege to be present. Still more remarkable
several of them actively busied themselves in the various services of the
kava, One women opened the baskets and distributed the food, another, the
chief's daughter, acted as cup-bearer. If no male attendant had been present
the post of kave maker would also have been filled by e woman, Kafike is
the only clan where females can thus officiate at the kave oceremony,
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Libations were poured; the first two were for Pu ma, the
third for the Atua i Kafike, end the fourth, at the side of the house, for
Pu Tau Fiti, an atua of Marinoa mentioned in commsction with the cenoe
ceremonies, In the kava house of Kafike the last-named was the guardian of
e small shelf. overherd and was not directly conoerned with the repa, but an
soknowledgement was made to him just the same. The first two cups for Pu ma
were 8leo a courtesy libation, as these gods were not immediately comnected
with the yam ceremonies, "Their own kave is poured simply; they come hither
to the yam? No} The yam has only one deity, the god in this family", said
the Ariki, meaning by his last statement the Atua i Kafike. These courtesy
offerings to the highest gods of a clan were usual, and illustrate en
important point in Tikopie ritual - that the kava ceremony inemy particular
case has a general as well as a specific function, Thus in the present
instance while it was a consecration of the repa oven-covers to their sacred
office, it also contributed towards the wider aim of keeping the high gods
in contact with their worshippers.

Though an air of solemnity is usual on these occasions, I
observed at one repa rite the cup-bearer, a novice, being instructed sotto
vooe by the kave meker, The latter, a "son" of the chief, was a wag, and
slyly told the cup-bearer to pour a libation on top of the pile of padse
It would have been an act devoid of meaning, and out of keeping with the
ritual, but the cup-bearer, in all innocence, heppened to mention it to the
chief. The 0ld man started in surprise, then seeing it was only a joke,
laughed heartily. He told the company, who laughed too, though one woman
made a scornful comment,

After the rite the food was shared out emong the women, who
ate with much chatter and laughter; it was their first proper meel of the
day. The chief eats or not as he feels inclined, On this occasion he
abstained and chewed betel, The other two men present drank coconut milk,
but neither ate, The pile of repa was left in position for the rites of
the morrow, By the time that the last parcels of food had been wrapped in
leaves and the house floor made neat, the end of the dey was approaching,

The scene on this summer svening was very peaceful, The
quiet wes emphasised rather than disturbed by the murmur of the surf on the
distent beach, Out in the leke a fish jumped, and a few birds were whistling
softly in the woods up the mountain slope at the backs Occesionally the
faint tones of a volce cams across as ons man called to another by the lakeside,
his words indistinguishable, while a regular flurry and splash told of a
bather out of sight,

The women set out with their backloads of food along the narrow
path running round the shore of the leke, while the chief embarked in his
canoe, Once out from the bank he too seemed to be influenced by the quietness,
and squatting in the bow with his back to it, hands clasped round drawne-up
knees, sang gently to himself as the paddles softly dipped and gurgled.
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FIRSTFRUITS AND THE "BOT FOOD",

The next dey brought one of the most spectacular events in
the series of yam oeremonies, not only for the observer, but also for the
natives themselves, This was the competitive rite of the kai vera, the
"hot food". It was preceded by a celebration of the firstfruits of the crop,
termed the poroporo mata since it wes first performed over the yam in a
raw state (mata).

Preparations started early as usual, In the monsoonseason by
the time the sun was above the horizon, that is before six a.m. in our reckoning,
about twenty men had gone off to the cultivetion on & mountain slope some
distance away to bring back the yams., NMost of these people were of Kafike
clan, but a few from Fangarere and other clans were present also, either
because they had wife or mother from Kafilm, or from curiosity to see the
roted ‘rites, Among them was the heir of the Taumsko chief, The eldest
son of each chief generelly mekes a point of attending at least once the
most important ceremonies of the other chiefs soon after he has reached
manhood in order to obtain an insight into the main religious practices of the
whole commmity. The work of digging did not take very long, each mound being
loosened with a stick while the tubers were groped for and r:moved with the
hand, About fifty or sixty yams were obtained. Some of the party dug while
others climbed coconut palms to pluck fresh nuts, and one or two collected
loads of firewood. The yams of the sacred hillock alone were not touched,

On the return journey a certain order of precedence was observed owing to
the tapu of the orop. The men walked in single file along the narrow path,
the bear:rs of the sacred yams going first, followed by the bearers of the
coconuts and then by the remainder of the party, The way had to be left open
for them by all other traffic, and the ordinary folk of the villages took
oare to keep out of sight during their passsge. But their task is accom=-
plished so early as a rule that no=one else is abroad, and the paths are in
consequence uncontaminated, I myself saw that the regulation was regarded
seriously. For after watching the digging of the saocred yams early in the
morning monsoon I came down the hiliside to talk to a man who was up a palm
gathering cooonuts, When our conversation was finished I sterted off down
the path, but was softly hailed by him snd asked politely to step aside and
allow the yeam carriers to go first to the house, This I did, and a little
later they appeared, passing without a word, and not even looking at us as
we stood close at hande This was a great contrast to the usual freedom of
Tikopia mamers, for passers-by are always expected to exchange salutationms,
and failure to do so implies that a person is either angry or, as in the present
instance, engaged on a sacred mission. In the trade-wind season three men
only formed the digging party. One of them, son of the chief, complainsd
that "the yams had been planted down to the realm of the spirits", that is,
they had been set in too deeply, and that therefore the crop was poors

At this particular period the Ariki was still Hving in his
house in the beach village, On the morning of the yam digging the members
of his household ate an early meal of cold food from the oven of the day
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before, but the Ariki did not eat, practising a ritual abstinence, Soon he
took his canoe and went over to Uta, there to await the arrival of the
working perty. These set down their burdens outside the entrance to the
temple. They squatted around, talking end chewing betel, The women were
inside the oven-house, Each had doffed her ordinary skirt and wrapped
herself in a brand new one, No garment that was soiled or dirty (xerekere)
was permitted for the work which they were about to perform, the everyday
tu, the long narrow strip of bark cloth used as a belt alone being retainsd.
Here again the women were held to persomate the Female Deity, and this, in
conjunotion with the sacrednsss of the yam rites, required from them a
ceremonial cleanness,

Firewood was broken up and +he oven started, a work which had
to be performed by the men alone, while the women sat around and chewed betel.
On this important occasion the direction of affairs was assumed by the eldest
gon of the chief. The order was given for a ocouple of men only to remain to
prepare the oven while the remsinder were invited to go and sit in the temple
in order to make a good show for the kava. The reason for this was that the
gods should bo satisfied with the attention paid to their institutions.

The first rite of the morning was "te kava a niu", "the coconut
kava", so called because for it were used the nuts brought with the yams,
The Ariki had bathed, had donned a fresh bark cloth, had the charcoal stripe
_applied to his forehead and tied the keasoa round his neck. The charcoal
stripe in this case was essemtially e mark to distinguish the rites of the
yam from those of the ordinary kava. The Ariki said of the yam ceremonies

"They are divided off as different from the kava, they are not

mate naked to be just the same as the kava, therefore they

are separated apart., When I go and plant, I shall also put
on the pani",
Py not being 'made naked' (fai fua) he meant that they had this extre touch
of decoration epplied to them,

Thus erreyed the Ariki went over to the temple to perform the
rite. The usual seat of the chief was on the side of the building nearest
the lake shore. There he took up a bundle of arometic leaves placed by his
eide, arranged it in his left hand, end grasped a bottle of cooconut oil in
his righte Picking up also several fronds of cycae he went over to the hugs
centre post of the house, Sinking to his kmees he laid the cycas down and
poured a few drops of oil on the leaves. Then standing up to his full
height he raised the bunch above his head and with swift energetic movements
rubbed it up end down the surface of the post, bruising the leaves and
impregnating the house with their pungent scent, As he did so he recited
the formule of the kaukau pou, directed to promote the welfare of the land
and to avert sickness, The invocation was addressed to ths Atua i Kafika,
to whom the central post belonged.

"I eat ten times your excrement, Mapusial

Your post will be enointed on this mornming

Anoint with power

Anoint for welfare

Swept away be epidemic disease from your crown of the land",
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The oycas fronds were then laid on the coconut leaf mat which
extended up to the base of the post on the north side; this was the memorieal
mat of Te Atua i Kafilm., The old fronds from the previous season were removed
and laid on the fare toki, the "adze house" supporting the toki tapu used in
the canoe rites. These fronds were sacred from their associations, hence, as
it was said "they are not carried and thrown ewey at rendom; that is their
depository from of old", The Ariki went then tothe end of the house near
the entrance doorway snd sat with his back to the piller there, facing the
pile of yems, He recited another formula, very short, eppealing for formal
confirmetion from other chiefs and his elders for the "body" of his deity
dug that morning, that is, the tubers, He concluded with an appeal for
their fecundity. This invocation was termed "te fakasao o te ufi", "the
sancticning of the yam", The Ariki murmured:

"Pa Fangarere, Satinamo, Pa Porima,’ Pe Tavi,

fakasao mai kotou

ki tou tino Mapusia

tenei i toma pongipongi ka poroporo mal i ei.
fi te rau te ufi tapu

fi te rau te ufi 1 Fangarere

fi te rau te ufi i Porima

fi te rau te ufi te kau pure katoa

marie",

"Pa Fangarere, Satinamo (Pa Rarovi), Pa Porima, Pe Tavi,
Sanction me you (ell)
To your body, Veapusia
Of which this is the morning of its consecration here.
Fertilise the share of the sacred yam
Fertilise the share of the yams of Fangarere
Fertilise the ghare of the yams of Porima
Fertilise the share of the yams of the whole assembly of elders
Marie}"
The term fi has the concrete meaning of "sprinkle" or "shower", but in the
above formula bears the more abstract connotation of fertilise, On the
second occasion on which I witnessed the yam ceremonies the recital of this
formule over the pile of tubers was forgotten for a time, Suddenly its
omission was recalled by someone and the Ariki was advised. He was annoyed
both at his own slip and at not having been reminded soomer, '"Why did you
not call to me before?" he asked sharply of the crowd, who remained sheepishly
silents The plece of ritual had then perforce to be undertaken out of its

turn.

At the conclusion of the celebration of the newly-dug orop
the Ariki returned to his seat. Immediately afterwards the tundles of
yams were taken out to the oven house, save only for a pair of tubers which
were hung up on & bar at the far end of the building as an offering to the
deity, "The pupura of the Atua i Kafika" they were cerlled, i.e. his seed
tubers, More aromatic leaves were brought to the Ariki, together with oil,
and with them he smeared his chest and upper arms, after which the Ariki
Fangarere did likewise,.
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The scent of the bruised leaves is pleasing to the nostrils
and for this reason the practice is much favoured by the natives at their
dances., The esoteric use of the leaves is parallel to that in everyday life:
sinoce its savour when applied to one's body makes one agreeable to other
human beings, so also it is to be expected that it will render one agreeable
to the gods, And the chief as the foremost medium of commmication with the
gods was ths most appropriate object for its application, A native statement
on this point is "the anointing of the god that he may have desire towards
the Ariki, his floor mat, But if the perfums and the oil are not applied,
then he will act disgustingly towards the Ariki ", The mention of the Ariki
as the floor mat (tapakau) of his deity seems curious, but it is comprehensible
when it is realised that it is en expression of his formal abasement, similar
in thought to the statements of "esting excrement” in formulee. More precisely,
it refers to the belief that’the Ariki serves in his own body as a resting
place for the god when he comss to attend the ceremonies in which he is invoked.
If this body is not made sweet for his arrivel, then he will be angry end
wreak evil upon the chief and his family, spoiling their crops or visiting
them with sickness,

The next portion of the ritewas the recital of the formula
over the kmva stem which was brought in through the small door at the end of
the house specially reserved for it, end aligned with its root towards the
centre post, Crouching over it the Ariki held up the end and recited a
long invoocation which began on this occasion with an appeal to the father
of the chief, then proceeded back through his ancestors to the principal
godse The kava stem when removed was not left mear the house, but wes oarried
down to Takerekere and laid on a stone slab there at the side of the path.
Gifts of arece nut and betel leaf were thrown toward the centrsl post for the
Atus i Kafika, Then came the cry of "oarry the offering"., A bundle of
coconuts was-deposited near the post on the lake side of the house, and the
Ariki seated himself before it with reverent mien, his arms folded and
head bowed, Libations of kave were brought to him and he poured them with
s special procedurs, the same as that adopted with the raurau kumete (veinfra)
The libations were to: Pu ma; the Atua i Kafike; the premier god of the
Ariki Fangarere; and the encestors of the Ariki Kafika, in this order,
An essential feature of the ritual on this occesion was the piercing of the
eyes of green coconuts and the shaking out of their contents on the appropriate
floor mats as further libations to gods and ancestors., This was termed
"the pouring of 1liquid of the gods", "te ringiringi o a vai a nga atua",
while its object was "the despatching of the yam", "te mori o te ufi,”
spparently & ritual mark of its transition from the soil to the oven, The
distribution of the coconuts for food end drink among the eight men assembled
and the spportiomment of the areca nut, indicated the end of the ceremony,
and the subdued atmosphere gave way to talk and laughter,

Such was the poroporo mata, the secralisation of the raw
firstfruits. Its object was to announce formally the crop to the atua, and
8o open the way to a free use of it by the community in general.,  The
explanation from the native point of view was: "The yams of the poropore mata
are brought hither first that the kava of the chiefs may be made first, that
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people may go end dig their yams for food, the kave of the chiefs having
been completed beforehand",

The other chiefs and certain of the elders of high reank in
the other clans had a ritual imterest in the yam to the extent that they also
performed a "yam kava". This was merely e repetition of their ordinary kave
procedure, and had nons of the intricacy of ceremonial which took place in
Kafike. As was the custom the Ariki Kafika waited until the other chiefs
assembled in Ute on this morning, and then began his rites, The Ariki Taumako
delayed till he heard the pak®, the reverberation of the kava clapping in
Kafika, and then proceeded with his ceremony, while the Ariki Tafua (in formesr
duys) and the elders, who were in most distant houses out of earshot allowed
a short time to elapse after their arrival to ensure the priority of the
Ariki Kafike before they began, The precedence of *the real controller and
main officiant of the yam rites was thus maintained, This brief rite
concluded the share of the elders in the yam operations for meny days. The
Ariki Fangarere attended the proceedings in Kafike, and behaved like a
member of that clan., "He goes with the crowd; he eats the hot food", His -
own separate yam kava was not performed till later,

A PFIMITIVE COMMUNION FEAST

_Preparations were then made in the oven house for the
spectacular ritual of the "Hot Food", "te kai vera", in which use was made
of the yams ceremonialised in the templs. All the tubers were scraped by
women, who, clad in their new skirts sit in a line on the mata paite side
of -the house, This was contrary to ordimary etiquette, and so emphasised
the ritual nature of their task. So situated, they were in a definite.
order of precedence., First was "the woman of the sacred yam", that is, the
wife of the Ariki Kafika, next came the woman of Fangarere, then those of
Porima, Tavi, Fenumera and lastly of Rarovi, The yams were served out to
them in this order, Leaves were laid on the floor and each woman screped the
refuse from her tubers on to them, The work was done in haste, not in the
usual leisured style of the preparation of food; as each yam was finished it
was thrown down and another grabbed up, The work weas tapu and there should
be no loitering. Then the womsn retired to their own 8ide of the hut again.
While on the mata paite, engaged in their scrapirg, they had been invested
with supernormal attributes, That was the reason why each wore her new skirt,
"because it is the Female Deity who has decorated herself and is going to
prepare Lhings",

A count was made of the number of men who would be present
at the kai vera, and a yam was set aside for each, with a couple of small
ones in addition as offerings to be placed in the raurau kumete. There were
thirty men in all at the monsoon season's rite, but fewer at the trade-wind
rites. The great anxiety of the Ariki and other men on the latter ococesion
was that the yam orop. should be sufficient to meet the needs of the kava and
other rites on this day. I heard the question asked repeastedly "Will the kava
be attained or not?" They feared the god, who otherwise would punish them
for what he deemed to be their neglect or mesenness, Said the Ariki:
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"gis kaw is made to be sufficient; therewith he is lauded,
But if it is not made weighty towards him he is angry with
us, he is bad; he holds that we have gone to bring the crop
here, but instead have left it and hidden it from him in the
bUSh"o .
If the true yam crop should suffer disaster, as occasionally happens, then
taumako, a species of yam with a prickly vine, regarded by the natives as
a different food type, is called into service., In the last resort pulaka
or even taro would be used, but this would only be done in extreme circumstances
and might not be acceptable to the deity.

When the tubers of the kai vera had been picked out, the
remainder were cut up in ritual style, Pads of the repa made the previous
dey were taken ome b one frbm the heap by a male worker and held while
another, sitting on mata paito, sliced the yam on to them, a few pieces to
each, The repa were piled on the floor. After the fire in the oven had burned
down the stones were spread out, and the ertire tubers put in, The repa
peds were lifted one by one and their contents shot into the oven, the pileces
of vegetable not being touched by the hund. According to one opinion this
was merely because they were slimy, but according to the Ariki, it was in
deference to their tapu, Still, as they were handled freely both before and
after, this observence, which was real enough, was probably just an element
of the rite as a whols, without special significance in itself except as it
gave the affair greater solemmity, The new repa peds were used to cover the
oven, this being the first occasion on which they were called into service,

The rigid division of labour by which the women scraped
the yams and the men cut them up end set them in the oven was one of the
ritual features of the day, Both sexes usually take part somewhat
indisoriminetely in the work of cooking, but on this occasion the oven was
tapu to women., The actual origin of this differentiation is unknown. Il is
a traditional feature of the ceremony correlated with the fact that the food
prepared therein is peculiarly the property of the great Atua., "We do
not know why it is sacred; it has been the custom from of old",

Shortly before noon the oven was uncovered and the food
removed, The raurau kumete, a shallow wooden dish of unique shape,(details
given in Chapter V ), which was the special sacred property of Kafika, was
washed in the lake, By custom it was lined with two leaves of rau tea, a
plant with large oval light-green foliasge. ‘hen the tubers intended for it
had been pleced inside the dish was carried to the main buildin; and set
in its rituel position on the seaward side close to the cemtre post, This
represented the portion of food offered to the gods Pu ma, and its position
so far in advanoce of the other offerings near the most sacred part of the
house was held to be the reason for using the spesial receptacle instead
of the ordinery leaf platters.

"leaves are prohibited; they are not carried forward. The

portion in front is done with bowl alone",
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Preparations were made for the kai vera by providing each
person in the house except the Ariki Kafike with a large leaf of rau tea,
which he held ocupped in his hands. An air of tense expectancy now gripped
the crowd and speech was only in whispers, for not only was this one of the
most sacred rites of Kafika, but it was one carried through in great haste
and demanding alertness from every participant,

A basket had been filled with the yam tubers, smoking hot from
the oven, in the other house. Suddenly as the men sat quiet, each holding
his leaf between his knees, the bearer of the yams burst in through the
doorway, and at once began to distribute his load. The tubers were not dealt
out in the ordinary polite style at the feet of the assembly, but hurled out
to them as the bearer strode along the line, The first yam was thrown to the
man seated at the kava bowl, and the distribution then proceeded as fast as
possible without & break till the far end of the house was reached, when the
basket was exhausted., Each man on receiving his yam caught it deftly in
his leaf-covered hands, bent over and at once with a great show of haste
began to bite, or rather mumble, et it - for it was still piping hoti This
wes in the nature of a race. The first person to be successful in swallowing
a mouthful of the soalding food made a sucking noise or chirrup with his
lips ( o miti), and on hearing this all looked up and laid down their yams.
Then there was a genersl inquiry, led off by the Ariki "Ke ai ne miti ?",
"Who chirruped?”. A modest acknowledgment was made, and the identity of the
person was confirmed by people on either side of him, Immediately after
this another man entered with a basket containing the pieces of cut yam, end
began to distribute them among the gathering, while the Arikl seated himself
behind the raurau kumete.

.The kave libations in connection with this were a variant on
the usual procedure. The Ariki was seated with arms folded and "head bowed,
in reverent humility. The bearer of the kava cams to him, crouched at his
back and held out the oup. Without turning his head the chief reached round
with his left hand, took the cup under his right armpit, transferred it to
his right hand, and then making obeisance by raising it to hic forehead,
poured it out in front., These movements were made so that not for one moment
did he avert his face from the sacred presence of the deities, believed to
be seated, invisible, in front of hime Four cups in all were poured in this
fashion., The first two, emptied near the dish, were libations to Pu ma,
Tafaki and Karisi; the third, emptied to the side, towards the centre post
was for Nga Matua, the ancestors of the chief, including the most important
deity of all, the Atua 1 Kafike; while the fourth, poured to the front again,
was of fered to Te Atua i te Uruso, "The God in the Woods" who was the
principal deity of Porims but was invoked in this building by the Ariki Kafika,
Morsels were pinched from the yams in the dish and thrown to these gods,
after which the Ariki returned to his former seat., An assistant emptied the
rauran kumste in e ceremonisl mammer by a quick jerk of the leaf lining, which
laid the contents on the matting, The dish itself was brought back end
put in place on the toko tu, a wooden steging which served as the repository
for sacred objeots. A second journey was made to collect the yams, one of
which was given away as en ordinary food portion, while the other, wrapped
in its leaf covering, was laid ins small food basket belonging to thes chief
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end hung up on the toko tu. The people then ate their shares of food,

Immediately the rites of the kava sofe wers over the tension
relaxed, "The kava of the gods is finished", someons said. People began to
talk over their experiences, They told how their lips were burnt, how tears
came to their eyss, how they made puffing noises in the endeavour to cool
off their burning morsels. One man described another who, unable to bear the
heat of his mouthful, spat it out again., The bearer of the basket complained
that his fingers had been "cooked" with handling the tubers, snd wondered
plaintively if they would blister, Laughter arose from a group of youths who
had watohed Pe Sukumarae, This clumsy man, instead of catching his yam, had
let it roll away from him under the eave of the house, whither he crawled to
redeem it., The sight of his large bars posterior thus elevated from under
the wall at this moment was &oo much for the restraint of the young., "We
are laughing at Pa Sukumarse, just like a dog going outside" said one of them,
while another described his actions as being like those of a cat pursuing
its rati

The clue to this curious ceremony lies in its relation to
the principal deity of the Kafika clan. Besides being called the kai vera,
the hot food, this rite is also termed the kail tapu, the sacred food,]' or
the lmva tapu, the sacred kava, though actually the kava proper does not
eppear in it, In .being classed by the natives as a form of kava ceremony,
the essential point is that it is en act of commnion with the god and
commemoration of his institutions, By tradition the kel vera was set up
as a rite by the Atua i Kafika while he still lived upon earth; he wanted,
it is said, a kava which would be different from those normelly celebrated,
Acoording to the Ariki Kafika, the Atua ate only hot food; nothing cold
ever touched his lips, hence the ceremonial kal wvers follows his personal
habits, And to this day he himself attends the rite to observe that it
is duly carried out., The Ariki Kafika does not have a yam given out to
him, though there is one remaining in the basket, He refrains because as
he sits there watching the scene, he is believed to be the god in person
come down to witness his kava, The Ariki himself made a statement to me
which is worth quoting in full from the light it throws on the native concept,

"Tera ku nofo kuou; ko ia; sise kai; ku tuku ke

There have sat I; him; not eats has left to (be)

fai tana kava ¢ Te Fanau, Kuou tera te atua

made his kava by the Brethren. I there the god

ku au o nofo i a kuou, Ku au ki a kuou, e faia

has come to sit in me, Has come to me, because’

1Some idea of the importance and signifiocance of the "hot food" ritual to
the Tikopla may be gleaned from the fact that the same name te kai tapu,
the saéred food, is applied by them to the Christian service of Communion,
which they themsslves regard as being of somswhat the same nature,
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te ariki paiasu; mai mua rei, te Ariki Kefika te

the chief weighty; from formsrly then, the chief Kafika the

ariki palasu, E mafa i a ko ia,"

chief weighty. Is heevy from him,"
In freer translation "I who have sat there am himj he does not eat since he
has left his kava to be made by the Brethren (the family of principal clan
gods). I there eam the god; he has come to sit in me, because I am the chief
of importence, From olden times the Ariki Kafike has been the chief of
prime importeance since he has been rendered so by the god." This statement
is somswhat confusing in its sudden transition from first to third person,
The meaning is that for the moment of this secred rite, while the body and
flesh are still those of the chief, they are acting as a vessel for the god
within, who is thus seeing out of the eyes of the Ariki and reposing within
his 1limbs, "The body is that of the Ariki but the ,eyes glaring out of it are
those of the god" is the explanation which netives give, The reality of this
psycho-physical dualism is firmly credited by the Tikopis. It finds further
expression in the orgenised institution of spirit mediumship, of which the
present case is hardly to be reckoned as en example because of the transient
nature of the menifestation, The Ariki in his statement gives the reason for
the selection of himself as a vehicle for the deity - he and his encestral
line are the premier chiefs in the island, because they are the direct
descendants of the great gode

The mitl is taken as a sign by the god that his kava nas been
properly performed, and on hearing it he at once leaves his human resting-
place, "The chirrup is given, the god then goes, his kava has been good."
It is held that the person who first makes the miti in token that he has
consumed his portion of hot yam is in special favour with the god from this
time forth, "Ku tu i te Atua", which may bte translated as "He stands in
with the god", VYhen the native idea is grasped, that the Atua is present
in person to watch the perpetuation of the rites he set up, then the gravity
of the occasion, the tension of the participants and the eagerness of their
competition can be understood.

To have chirruped at the Hot Food is a mark of social distinotion,
though the winner receives no material prize, or sppears to teke great personal
pride in his achievement, “hen the first-comers arrive beck from Uta in the
afternoon the question is put to them "Te maro me tu 4 ai?", "With whom did
the honours stand?" In the monsoon season it was Pa Porima, but it was said
that usually Pa Fenumere, of Fangarere, was the victor. This men was said
to have cheeks and throat "like iron", I myself participated in this as in
the other rites of the Work, end in the trade-wind season, by accident more
than by design, I managed to chirrup first, and was awarded the honours,

Pa Fenumera was then absent, but meeting me some time afterwards he said with
a smile "I hear that you won in the Hot Foods, You would not have done so if
I had been there". I saw no reeson to challenge this cleim,

An evesion of obligation may ococur in even this most sacred
seremony. It is said that some men, shrinking from the possible pain
involved in biting into the steaming hot yam, only meke pretence thereto,
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bending over and moving their empty jaws until they hear the chirrup which
relieves them from further action. It does not appear, however, that such a
shammer would ever dare to utter the miti himself,

‘Yhen & novice attends the kai vera he is always instructed
by his elders how to aot - to spread his rau tea leaf in both hands; not
to hold it up, but to keep it down in the lap; to open his legs out so that
the end of the ysm may not burn his celves as he bends over it - apparently
a real danger - yet not to drew up his knees, a position which is always
forbidden in sacred buildings. Contrary to the usual custom of the kava,
small boys are not encouraged to attend and the Ariki sent away his grandson,
saying that the kava tapu was coming on., The food of the kai vera itself
must be finished completely by the men who take part. It is tepu and may not
be eaten by women and children. The yems of the kava sofe do not matter, so
that when the remains are being handed over to be parcelled up and taken away
for later consumption it is always steted —hich are from the tubers of the

saored yam,

After the meal was over the Ariki Fangarere and the slders
present were semt off by the Ariki Kafika to perform the kave in their own
houses. In this, a simple oesremony, each man invoked his own personal.
deities for the general prosperity of the people. Meanwhile the younger men
left to pursue their own affairs, and some of the seniors remained for a
time in the house with the Ariki Kafike, smoking, chewing betel and talking
leisurely, "The kava of the gods is finished" wes the sententious observation

which closed the proceedings.

The fundamental importance of the ritual of the Hot Food lies
in its function as a kind of elementary communion feast, Not only does the
god of the yam, the Atua i Kafika, attend the ceremony in person, watching
through the eyes of his chief, but the yam itself which is consumsd is the
actual body of the pod, partaeken of in common worship.

The succeeding rite, the kava sofe, is so called since the
yems have been sliced (sofe) in pieces,

A sample formule used at the raurau kumete rite - the actual
words recited vary acoording to the wish of the chief - was given me by
the Ariki Kefike,

A, As the cups of kava are poured he says: (first cup)
"Au lkava Tafaki!
Kau kaina fakaangafuru kou tae,
Tafuri ki tou kava
Tu fakamaroi i tou Kafika,
Tou kava se maua atu
Fakalasi mai a ke mai te vaerangi
Taoteo ke mau te kasoa tapu
To ko te raorao
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Se taranga laui me tatou mai te faoa
Na kataina mai tatou

Ringi ko oru roro i te fonga fenua
Kae taotao ki raro te kasoa tepu
Tosina atu e a korus. ki te fakatiu
Ke poi tafetafengaio mai i ei,

(second cup) :

"Au keva Karisi!

Keu kaina fakmangafuru kou tae
Tafuri xi tou Kafiksa,

Tu fakamaroi koke

Riakl ko te urufenua

Ma fai oru sakanga.

(third cup.)

Au kava Toku Ariki Tapu

Kau kaina faksangafuru kou tae

Tafuri ki tou turanga

Tu falamaroi i tou fenua

Fuke ko se ora i tou vae kerekere i raro,"

(for the fourth cup similar phrases are uttered,)

Be As the offerings of food are thrown:
"Oru kai Pu ma, Karisi ma Tafaki}
Kau kaina fakaangafuru koru tae
Fua ko tekungakere
Tafuri ki toru kava
Fosa ko te ufi
Ma fao o te raurau kumete
0 toru taumafa
Ma pe o oru kai,"

"Au kai Toku Ariki Tapu

Kau keina faksangafuru kou tae

Mafu mai se potu amonga mau

Rieki ko se urufenus ma fai ou sakanga
Tu fakamaroi koke."

Translation:
A.
"Your kava, Tafaki}
I eat ten times your excrement,.
Turn to your kava
Stand firmly in your Kafika,
Your kave has not been attained
Make it great from yourself from the sky
Cover over firmly the sacred neocklet (the wind)
Let calm fall
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For a good word for us from the crowd
Lest we be laughed at.
Pour out your calm on the crest of ths land
And press down the sacred necklet,
Be it dragged by you two to the north,
To godrifting calmly there,"

"Your kava, Karisi}

I eat ten times your excrement,

Turn to your Kafike,

Stand firmly, you.

Scatter out the head of the land (the breadfruit)
For the making of your rites,

"Your kava, My Sacred Chief

I eat ten times your excrement,

Turm to your standing place,

Stand firmly in your land,

Uncover welfare from your soiled foot below,"

B, "Your food, Pu ma, Karisi and Tafaki}
I eat ten times your excrement
Let the earth fruit.
Turn to your keva,
Let the yam root
For the filling of the raurau kumete,
For your food portioms,
And the throwing of your food,"

"Your food, My Sacred Chief,

I eat ten times your excrement,

Let a bit of & shoulder-burden spring up here for youj
Scatter out the heed of the land for the making of your rites,
Stend firmly, you, "

The general purpose of the formulse is to in“uce the gods to
give fine weather at sea, and plenty of food on land, for their own sakes
as well as for that of men, It will be noted that breadfruit as well as yam
is requested,

The precise injunctions in these formulae may vary considerebly,
end only the chief knows exactly what he has said on any oocasion, According
to Pae Sao a native tradition (tara tupup.) was that in olden times the yams
harvested were of great size, and when the people ate them they became 111,
Yowadays, he said, if a men finds such a huge yem end eats it, efter a time
sickness seizes him, His skin becomes bright end shiny, end his limbs swell,
This affliotion comes to commoners only, not to members of the chiefly families.,
Hence the formulee recited by the Ariki Kafika are intended in part to ensure
that the yams will be good for the belly of man, said Pae Seo. PEut there is
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no specific mention of this in the examples given above.
THE RITUAL OF THE UNSCRAPED YAMS

The next day there was another characteristic yem ceremony,
performed not indoors but out in the open air, on the main path that ran
along the lake shore, A few feet nsarer the water was the site of a small
house named "Takerekere", long since subsided into the leke, and in former
days the rites took place within its walls. According to the old men enother
name for this house was "Tauapepe", Vestiges of its posts were last to be
seen about twenty years before. Two mats were laid across the path, one for
the Ariki Kafike and another, some yards away, for his kava bowl,

To begin the proceedings the early mMorning kava was performed;
it was called also the cold kava, because the yam hung up the day before in
the small basket on the stage in Kafiks house was teken for the food offering.
After the libations of kava were poured the yam was returned uneaten to its
place in the building, Meanwhile assistants had collected raw food from
adjeacent orchards and this was placed inland at the door of the house Rarovi,
(ve Plan of Uta, We The Tikopia, 386) till the kava was finished, Food was
cooked; ordinary yams and the variety called taumako are generally used, but
if these are scarce then taro, pulaka or evenhreadfruit are pressed into
services, A bunch of green coconuts was also brought., Shortly before the oven
is resdy the men plaited from coconut leaf small open baskets like flat
dishes, These were termsd lingilingi, end were simply made with the ends
tied in knots, They were six in number to serve as platters for the food
offerings to the gods which were set out on the open paths The first two
offerings towards the lake side were for Pu ma, one being for Tafeki, the
other for Karisi., These were known as taumafe i mma, "portions in fromt",

The next, in line with them but further down the path, was for Te Atua i Tafus,
and opposite this on the inland side of the path was that for Sa te Kamali,
This last are deities whose habitation is the adjoining shrubbery, which

grows where once stood the building known as "Te Kamali", a temple of the Rarovi
family, In its generic reference the word kamali means "a sacred place",

The offerings just mentioned are taumafa i muri, "portions behind", being of
lesser importance, The final two platters were set before the Ariki Kafika
and the Ariki Fangarere, who were sharing the same seating mat, and were
offerings for their chief deities in each case, i.e. for Te Atua i Kafika and
Te Atua i1 Fangarere, 'hen the kava had been prepared in the bowl a libation
was first poured by the cup~bearer to the initial offerings. He looked at the
Ariki Kafike who murmured:

"Your kava there Tafeki

Turn to your kava in Takerekere."

Another cup was poured beside the second offering end & similar formuls is
addressed to Karisi. The cup for the Atua i Kafika was handed to the Ariki
who poured it himself beside the food at his feet and said :

"Your kave there Mapusia

I eat ten times your excrement

Turn hither to your kava in Takerekere.
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The Ariki Fangarere did the same in his turﬁL A fifth libetion, to the
Atus 1 Tafua, was accompanied by the words:

"Your kave there Raki-te-ua

Cause the coconuts to sprout

For the preparation of your food offering."
To the last cup, poured beside the inland platter, the Ariki said:

"Your kave Sa te Kamali

Turn your backs

And face the direction of the gods,"
In comment on the last two formulae it may be noted that the Atua i Tafua
is tutelary deity of the coconut, so that ‘it is appropriate for him to be
esked to increase its fertility. The words used are:

"Motu mai se uaroro

ma ta atu o totou vai",
Uaroro is an esoteric term for coconut used in formal language instead of
the common niu. Motu, which has the literal meaning of "separate", signifies
here "to grow", as a bud or shoot in growing separates itself from the
parent stem, Other phrases of the kave may be added to supplement those given,
seccording to the wish of the Ariki end his conception of the needs of the
land at the moment, On one of the occasions when I was present the weather
had been unsettled for some time previously and the appeal was completed by
the request for a calm to fall, The desire expressed for the atua of the
Kemali to turn their backs, which is against the usual principle of kava
invocations, is due to the fact that they are regarded as beings of malignant
powers, whose interest in human affairs is to be discouraged. Hence they are
given food and kava and respectfully asked to face the other way and let
their attention be occupied with the things that the other deities are doingl
As a conclusion to the ceremony a coconut was pierced and.the liquid shaken
out by the Ariki at the head of his seating mat as a further libation to Pu

mee

. A hearty meal was eaten after this rite, for it was tapu to
eat cold food in the morning before attending, and this was the first oven
of the day. This rule also epplied in the case of the kai vera of the day
before, and it was said that anyone infringing it would have become 111,

The cheracteristic festure of this ceremony, snd one which was
extremsly unususl at Tikopian meals was that the tubers of yam and taumako
which constituted the food had been cooked with the rough dirty skin still
on, and had to be peeled with the fingers into the lingilingi platter., Each
man had to do this for himself before beginning to eat, even the Ariki,
whose food was normally dressed with care by other hands, Such was the custom
of Tekerekere, which might not be altered, There was according to the
natives a verbal association betwsen the name of the glade "Ta-kerekere"
and this peeling of the food which had been "cooked dirty" (tae kerekere),
though they did not know if there was sny etymological connection, The
peelings and other debris from the meal were left in the 1lingilingi, and
these were not thrown away at hazard but carefully set in line at the side
of the path, There they remained till they decayed, no passer-by daring to
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touch them, since they partook of the sacredness of the place. As each
season comes round a new set is deposited, and by that time the former has

practically disappeared.

The kave of Takerekere is very sacred. Omly the Ariki Kafika,
the Ariki Fangarere and two or three necessary assistants attend, and other
people teke care not to intrude. Though the spot where the rite takes place
is actually a portion of the main route round the leke, and is daily in
constant use, all travellers avoid the neighbourhood till such time as the
ceremony is over, and utilise the less convenient subsidiery tracks which run
through the bush at the back, The path is spoken of as being blocked (momone) ,
but there is no material obstruction set in the way; it is merely the respect
of the people for the ritual. "They know that we have begun to sit here; the
path has become sacred" said the Ariki Kafike., Padsers-by later in the
afternoon look to the side of the path and see the lingilingi there; thereupon
they tell anyone they meet on the road "The kave is finished", and all kmow
that the road is once more open to traffic.

SANCTIFYINC THE SEED TUBERS

On the first day, when the yam crop wes dug, all the tubers
of Kafike were removed and used as food with the exception of a few at one end
of the puke tapu, the sacred hillock which was the principal object of
ceremonial during the planting. These few remained till the day after the
Tekerekere rite, when they were taken out and the little hut known as the
fare ufi (v. later) was razed to the ground. These residuval tubers were the
sacred pupura, the basic seed for the planting six months hence.

The cultivation of the sacred yam involves a considerable amount
of oare and foresights There are two crops in the year and the planting
of one season is not done with the tubers from the crop just dug, which would
not grow, but with those from the crop of the preceding season. Each family
which has a proprietary interest in the ufi has always to keep a set of tubers
in storage to provide for its maintenance. The ufi of the tomga, which is
the yam which comes to fruition in the trede-wind season is not of great
quantity, but the ufi of the raki, harvested in the monsoon, demands a large
party of workers to perform the principal taskse

To fetch the seed tubers, only one or two men were necessaery .
They mede a special journey up to the cultiva*ion early in the morning, and
on their return to Uta put the yams into a new coconut leaf basket, well
plaited, and laid over them bunches of aromatic leaves from the fragrant akoako
and other shrubs, The basket was then stood on the mata paite side of the
house in token of its sacerdotal importance, This rite was termed te utungs
pupura, literally "the filling (of the) seed", The exact applicetion of these
words is obscure, TUtu in this phrase is an archaic expression, When
questioned on the matter natives said "It is ancient speech, from former
times", Normally utu means 'to fill' as of a water-bottle or other vessel,
so that in this case the term supposedly refers to the filling of the basket
with its seed tubers.
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The Ariki Fangarere did the same in his turm, A fifth libation, to the
Atue i Tafua, was accompanied by the words:

"Your kava there Raki-te-ua

Cause the coconuts to sprout

For the preparation of your food offering.”
To the lest cup, poured beside the inland platter, the Ariki seid:

"Your kave Sa te Kamali

Turn your dacks

And face the direction of the gods,"
In comment on the last two formulee it may be noted that the Atua i Tafua
is tutelary deity of the coconut, so that ‘it is sppropriate for him to be
asked to increase its fertility. The words used are:

"Motu mai se uaroro

ma ta atu o totou vai”,
Uaroro is an esoteric term for coconut used in formel lsnguage instead of
the common niu., Motu, which hes the literal meaning of "separate", signifies
here "to grow", as & bud or shoot in growing separates itself from the
parent stem, Other phrases of the kave may be added to supplement those given,
socording to the wish of the Ariki and his conception of the needs of the
land et the moment, On one of the occasions when I was present the weather
had been unsettled for some time previously and the appeal was completed by
the request for a calm to fall, The desire expressed for the atua of the
Kamali to turn their backs, which is against the usual principle of kave
invocations, is due to the faot that they are regarded as beings of malignant
powers, whose interest in human affairs is to be discouraged. Hence they are
given food and kave and respectfully asked to face the other way and let
their attention be occupied with the things that the other deities are doingi
As a conclusion to the ceremony a coconut was pierced and.the liquid shaken
out by the Ariki at the head of his seating mat as a further libation to Pu
me,

A hearty meal was eaten after this rite, for it was tapu to
eat cold food in the morning before attending, and this was the first oven
of the day. This rule also epplied in the case of the kai vera of the day
before, and it was said that enyone infringing it would have become 1ill.

The cheracteristic festurs of this ceremony, snd one which was
extremely unususl at Tikopien meals was that the tubers of yam and taumsko
which constituted the food had been cooked with the rough dirty skin still
on, and had to be peeled with the fingers into the lingilingi platter. Each
man had to do this for himself before beginning to eat, even the Ariki,
whose food was normally dressed with care by other hands, Such was the custom
of Tekerekere, which might not be altereds There was according to the
natives a verbal association between the name of the glade "Ta-kerekere"
and this peeling of the food which had been "cooked dirty" (tao kerekere),
though they did not kmow if there was any etymological connection. The
peelings and other debris from the meal were left in the lingilingi, and
these were not thrown away at hazard but cerefully set in line at the side
of the path, There they remained till they decayed, no paesser-by daring to
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touch them, since they partook of the sacredness of the plece. As each
season comes round a new set is deposited, and by that time the former has

practically disappeared.

The kava of Takerekere is very sacred. Only the Ariki Kafika,
the Ariki Fangarere and two or three necessary assistants attend, and other
people take care not to intrude. Though the spot where the rite takes place
is actually a portion of the main route round the leke, and is daily in
constant use, all travellers avoid the neighbourhood till such time as the
ceremony is over, and utilise the less convenient subsidiary tracks which run
through the bush at the back. The path is spoken of as being blocked (momono) ,
but there is no material obstruction set in the way; it is merely the respect
of the people for the ritual, "They know that we have begun to sit here; the
path has become sacred" said the Ariki Kefika. Padsers-by later in the
afternoon look to the side of the path and see the lingilingi there; thereupon
they tell anyone they meet on the road "The kave is finished", and all kmow
that the road is once more open to traffic,

SANCTIFYINC THE SEED TUBERS

On the first day, when the yam crop was dug, all the tubers
of Kafike were removed and used as food with the exception of a few at one end
of the puke tapu, the sacred hillock which was the principal object of
oeremonial during the planting, These few remained till the day after the
Teakerekere rite, when they were taken out and the little hut kmown as the
fare ufi (v. later) was razed to the ground. These residval tubers were the
sacred pupura, the basic seed for the planting six months hence.

The cultivation of the sacred yam involves a comnsiderable amount
of oare and foresight. There are two crops in the year and the planting
of one season is not done with the tubers from the crop just dug, which would
not grow, but with those from the crop of the preceding season. Each family
which has a proprietary interest in the ufi has always to keep a set of tubers
in storage to provide for its maintenance. The ufi of the tomga, which is
the yam which comes to fruition in the trade-wind season is not of great
quantity, but the ufi of the raki, harvested in the monsoon, demands a large
party of workers to perform the principal tasks.

To fetch the seed tubers, only one or two men were necessary .
They made a special journey up to the cultiva‘ion early in the morning, and
on their return to Ute put the yams into a new coconut leaf basket, well
plaited, and laidover them bunches of aromtic leaves from the fragrant akoako
and other shrubs, The basket was then stood on the mata paite side of the
house in token of its sacerdotal importance, This rite was termed te utunga
pupura, literally "the filling (of the) seed", The exact application of these
words is obscure, Utu in this phrase is an archaic expression. When
questioned on the matter natives said "It is ancient speech, from former
times". Normally utu means 'to fill' as of s water-bottle or other vessel,
so that in this case the term supposedly refers to the filling of the basket
with its seed tubers.
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The ceremonies conmected with the sacred yem are almost
insepareble in some aspects from those relating to the renovation and re-
furnishing of the templs of Kafika, in that theoretically the same god
controls both, and prectically their rites teke place inthe same place and
overlap or even merge on certa'n days. The utunga pupura for instence with
jts attendant kava is also made the occasion for the fariki, the 'carpeting'
of Kafike lasi, the oven house which is the common scene of operations.

After the seed tubers had been brought in food was prepared.
The Ariki went alone to the Kafika lasi where three freshly plaited mats
were lying folded, still green, He donned his cincture and taking up ome
mat laid it on the shelf at the back of the house, the repository of the sacred
adze, the maro of the gods and other sacred objects. Sprigs of aromatic leaf
were then scattered on the new mat, after which the seed tubers, old and new,
were taken from their baskets and laid om it, and more leaves were put over
them so that they lay in an aromatic bed. This rite, "Te fakememe o a pupura"
"The putting to sleep of seed tubers", was @&ccompanied by the recitation of
a formula to the Atua 1 Kafike,

"Kau kaina kou tase toku Ariki Teapu

Tou tino ka faksmems atu

Ko nga atua ma tangate ku tau mai ki tou timo
Ka fakame atu

Ringi ko ou roro ki tou fonga fenus,"

"I eat your excrement my Sacred Chief

Your body will be put to sleep

Gods and men have become habituated to your body
Which will be put to sleep

Poured by your calms on your crown of the land,"

The object of the ritual is the preservation of the seed from
contemination, the sanctifying of it to its vital purpose of propagation.
In native terms "Such is the custom from former times; it is made sacred,
it is not left below to become soiled, it is deposited up ebove," The yem,
being so closely connected withthis premier god of the land, is conceived
as his body "e ati te tino te Atua i Kafika", a piece of symbolism which is
largely verbel and does not appear to any extent in the actual performance
of the rites. It is implicit to some extend, however, in the "putting to sleep
of the tubers on the shelf, Fakams is a ceremonial term used also for certein
aspects of birth and incision rituel, The word m¥ (substantive and verb)
with its causative fakame, and their reduplicatives meme and fakameme
undoubtedly bears the basic idea of 'sleep's It carries with it, however,
also a derived meaning of 'to lie down's If a person is sitting in a house
talking and seems tired his host will say "Me ki raro" "Lie down", not
necessarily to sleep, but merely to continue the conversation from the more

convenient reclining posture, It is possible that there is something of
this secondary meaning in the fakameme of the seed tubers.
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This ritual act is of considerable saoredness, so that noisy
conversation, which is deprecated at any time during the yam ceremonies, now
becomes especially undesirable. Elderly people sometimes remark to young
folk "Kee se oro o va} Te tino te Atua e fakameme." "Don't go about making
& noise! The body of the deity is put to sleep." The importance of the
yam as the "body" or material symbol of this powerful being is emphasised in
another way. When a querrel occurs about land boundaries the disputants
are very prone to express their own feelings and annoy their adversary by
slashing down growing food stuffs such as beanana trees in the debatable area.
From this destruction, however, yam plants are immune, "e tapu”, it is
fortidden, since they represent in a sense the Atua himself, and wantonly to
hack them about would be to incur his anger,

It is a feature of Tikopia ritual that the specific is mede
also to serve the general purpose., The formulae recited usually include
in their phraseology appeals which transcend the immediate object of the
occasion, Among other matters that of weather is one which calls for most
frequent entreaty by the Ariki for intervention on the part of his gods,
and phrases to this effect are interpolated freely into all ritual addresses.
The request for a calm is perhaps the commonest of these. In the formula of
the fakamems quoted above an example of this is given, the word rore, uncommon
in this significence, being a synonym of raorso, the esoteric term which
ocorresponds to the usual ngaio, After setting the seed tubers in position
the Ariki took up another of the new mats and laid it in position on his
ordinary seating place, Here again he made another appeal for fine weather.

"To ko te ngaio Pu E}

Fakarongo ki tou tino ku fakememea

Ke sa ko te ra ke masara ko tou tapakau,"

"lst the calm fall, Ancestor}

Listen to the fact that your body has been put to. sleep

That the sun may shine that it may be clear for your mat.,"
The amount of emphasis laid on the desire for clear calm weather depends of
course on the conditions prevailing at the time. During the yam ceremonies
of the raki my account of one day's events includes reference to the variety
of ways in which the Ariki repeated appeals of this nature. "To te ngaio",
"To ki te ngaio ke laui”, "To ke laui te ngaio", "To ma te ngaio", and other
phrases desiring calm weather were recited with great frequency, not only in
conjunction with the various libations of kava, but rather noticeably, between
them when no actual rite was in progress, Each time the introductory word
to (fall) was uttered with great vshemence, in such a way as to leave no doubt
ag to the reality of his sentiments, eand in my Diary I find recorded at this
time "Seas heavy; no fishing on Ravenga coast”, which provides the explanation,

After the "carpeting" ceremony ended the Ariki remeained alone
in the house, in contemplation, till the time for the kava arrived, This was
& joint celebration for the yams and the re-laying of the mats, Inland in
the dwelling-house a special basket of food was being prepared, This was
termed te longi o te ufi - the houssehold food baskst of the yam - though
actually it was not a longi but a popora, a large basket, that was used,
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Each family of the yam group, i.e. the chief divisions of Kafika and
Fengarere olans made one of these and brought it to Kafika lasi house

where it was set in the middle of the floor for the kava to be performed

over it, Each family prepared its food contribution in its own house,
independent of its fellows, The kinsfolk of the Ariki Kafika made their
oven in the dwelling house adjacent to the sacred buildings, the people of the
Ariki Fangarere were busy in the house Fangarere a few yards away, while

the people of Porima and Tavi made their lemgi intheir respective houses in
Uta, and those of Rarovi and Fenumers in their dwellings in Tai. It was
optional to do the work either in the lake houses or the beach villages; in
the latter event the food baskets were brought over by canoe in time for

the ceremony, Where so many households were concerned, tardiness in some
quarters was inevitable, and much energy was spent by the Ariki and his
family in obtaining news of the progress of the various ovens, and finally
inssnding out messengers to' hurry up the laggards., At last all were assembl=d
end the ritual began., The longi of Kafika stood foremost and alone, while
those of the rest were in a pile in rear, as befitted their inferior status,
As this rite was an important link in the chain of yam celebrations the kava
was taro, that is, the invocation was recited over the stem of the plant, and
the orange vestment, significant of the appeal to the Atua i Kafika, was
spread., The meal when the rite ended was the first of the day for the Ariki,
though it was almost evening., By fasting before the sacred ceremony he
maintained its tapu unimpaired.

When the offerings to the gods were set out from the lomgi
care was taken to open every package so that all contributed, This ensured
also that any particularly good parcel of food was emnounced before the
deities, a matter of some importance, For if the best food was not formally
sot out they might imegine that it was being purposely withheld, become offendec
and retaliate by storms, droughts or other afflictions. O(me day, when a
minor yam kava ceremony took place, cups of sago pudding were-prepared in
the oven as a delicacy for the Ariki and myself, but through some oversight
on the part of his son were not laid first before the deities. They were
served direct from the oven to be eaten after the ritual, On discovering
the cup in his food basket, the Arik. became annoyed. ™"#hat will the atua
do when they look et it, look at it, and see that it has not been put with
the offerings?", he remarked severely.

One of the features of the "food basket of the yem" ritual was
the exchange of ocontributions, Each basket brought was re-allotted under the
direction of the Ariki es in the case of the cance rites, Another custom of
the day, an extension of the food exchange, is that any person may if he so
desires, prepare a special basket termed fonokawva, in addition to the basket
of the yam, and present it to the man of his choice, In such case the gift
will be reciprocated (tongei) either the next day or, if the recipient has
already heard of the intention, on the same afternoon. Such a fonokava is
made from motives of respect for the person to whom it is given, or in order
to gain his favour for soms project.
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LIFE IN UTA

From this day onwards till near the conclusion of the season's
rites the Ariki Kafika does not return to sleep in the beach village but
remains in the dwelling house in Uta, whither the women of his family carry
his roll of bedding. He meywalk abroad to visit his orchards, or go over to
Tai to teke part in torchlight fishing, but he must always return immediately
afterwards to his house in Uta., "E tapu", "it is prohibit®d" for him to
reside again in Tai till the Work of the Cods is completed. It is customary
for some of his elders to follow his example, but they are not always willing
to do so, since Uta is a quiet spot, far from the bustle and excitement of
the coast, and the mosquito problem is unusually acute. When the question
of joining him was raised by an old man in the monsoon season the Ariki
politely said that he left the decision to the eldeprs concermed - "it is done
according to their own thought". But none seemed esger. Pa Rarovi, the
principel man of renk, whose place it was to give the others alead, sat
pulling a banana leaf to strips end looking at the floor, while the others
stayed silent and gazed uneasily about them, At last one of the relatives
present interjected "Shall the Ariki come end stay here alone?". This also
drew no response. Desultory conversation was rsnewed, and the upshot was
that none of them ceme, This shirking of obligations irritaeted the Ariki
excsedingly, though he voiced his annoyance only within the circle of his own
family, In the trade-wind season the same thing occurreds On my way home
from Uta one evening I happened to meet the Ariki Tafua and told him this.
Though a Christian the 0ld chief at once became very indignant, "It is their
place to do so} Shall the Ariki be left to carry on the Work of the Gods
alone, with only his family to help him?" he grumbled, and more to the same
effect,

Though the Ariki Kafika has great influence and controls the
religious affairs of the island his word is not elways strictly obeyed,
It was pointed out in Chapter II that the "Throwing of the Firestick"
imposed a tapu on the land so that people could no longer sit in groups
on the beach in the evenings, This prohibition, however, is not always
upheld as the days go by and the Ariki goes awsy to reside in Uta, especially
"i1f the weather becomss oppressive, Then the people, who at this time of the
year like to go snd sit under the trees above the sand to get the cool breeze,
are apt to begin to et careless about the observance and congregate again,
especially the younger and more thoughtless of them. Their action is not
necessarily approved by others with a greater sense of responsibilitye "Their
mind is like that of children" it is said, If the Ariki happens to notice
them then they scatter at once and disappear into their dwellings. If he
catches sight of them unobserved he goes to his house, seizes a club and
returns, brandishing it and shouting "May your fathers eat filth} You go
baok to your housesl" upon which they vanish, terrified., Such incidents are
not common, but I was told that they have ocoured."That is the custom from
olden times" it was saide

The Ariki obeys no special food restrictions at this time,
save that he refrains from sating in the morning before certain of the most
sacred rites lest he pollute them, But the present Ariki Kafika, being of
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e highly=-strung nervous temperament, sometimes fasts for a couple of days
and nights before such an event - not from religious asceticism, but because
in his own words "I think of the Work that is to be done, end all food is
bitter in my stomach; it has no flavour", Often toa, he told me, he does
not sleep during the night prior to an important ceremony. Such abstinence
is purely a matter of personal constitutionm.

Life is very quiet in Uta during these days., The Ariki has
his mt spresd in the house, end with his winged head-rest within reach, spends
much time talking and chewing betel, When he tires he lies down and pillowing
his head continues the conversation, His wife busies herself with plaiting
or. other household work while other members of the family come end go in
the course of their usuel duties or sleep in the middle of the floor,

In these long‘'hours in the quiet of the forest glade, undisturbed
by the busy village life, confidence was established and talk flowed easily.
Sitting cross-legged with my back against a house-post, or reclining on a
pandanus mat, I was able to glean many things from the chief regarding the
gods and religious secrets of his fathers.

OWNERSHIP AND CLEARING OF THE YAM PLOTS

The dey of the utunga pupura, the digging of the seed tubers,
marked a stage in the yam ceremonial from which the next important rite
was calculeted, This was the autarunga nifira, the clearing of the cultivation
in preparation for plenting. It took place on the fourth day after the
bringing down of the seed tubers. It may be more or less according to the
decision of the Ariki, The intervening period is counted by nights, the
usuel Polynesian method of reckoning time, I was told "Will be three nights,
three nights; will be four nights, four nights", The people concerned in
the yam operations simply ewaited the command of the Ariki., They seaid "We
sit, we listen only to the chief, to be definite",

! During this time there was a daily rite, termed te kava a ufi,
yam kava, of minor importance. It resolved itself into a family affair of
the immediate Kafika household, the mein feature being the cooking of the food.
The Ariki himself, of course, took no part in the oven-work, so every day
one or other of his sons came over to Ute and assisted by a younger relative
or two and by any wemen staying in the house made ready the food, When the
oven was uncovered the Ariki was summoned to the oven house, the offerings
were set out, the kava bowl was prepared and the usual libations were poured,
These were of fered as follows on one typicel occasion:

Cup l¢ to Pum
2, to Puma
3. to Te Ariki Tapu (Atua i Kafika)
4, to Pufafine (Female Deity, by post)
5, to Raki-te-ua and Sakura (Atua of Tafua and Taumako)
6s to Nga Matua (the chiefly ancestors)
7 to Pinimata (female deity of Porima)
8s to the fuanga (atua of chief's mother's farily)
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Food offerings wers thrown out to Futi-o=-te-kere (principal deity of
Fangarere eta); Tuisifo (an ancestor of special power), and the other gods
mentioned,

The chief addressed various sppeals to the different gods,
asking Pu ma for manu that the breadfruit might yield a crop, emd Pinimata
to oalm the waves then bresking on the coast. To his ancestors he appealed:

"Piko kotou ki te tauru rekau

Totou kava sise maua",

"Excrete you on the vegetation

Your kava is not secure”,
This last could have been mere formalism, but food was actually getting
scaroe then, A form of words recited by the Ariki on another occasion to
his principal deity rean as follows: *

"Tou kava tena Toku Ariki Tapu

kau kaina fakesangafuru kou tae

Tou tino ka to atu ke kave ke fosa

ke mau ko totou kava",

"That is your kave my Secred Chief

I eat ten times your excrement

Your body will be planted away to twine, to root

That your keve may be assured"s
The terms "ke kava ke fosa" apply to processes of growth, the first describing
the curling round of the tendrils as the vines creep up, the second the
formation and enlarging of the tubers below ground. The one is en index of
the other, hence the causal connection between them in the grammatical
arrengement of the formula., The term mau (assured) was thus expleined "that
the knve may be heavy" i.e. that it may be important with the weight of
offerings.

As a rule there were only about five people present for the
ceremony and it was not unusual for a girl to act as cup-bearer to the Ariki.
After the kava théy joined the others in the adjacent dwelling house and ate.
Only those who constituted the essential minimum for the rite made the effort
to attend,

The end of the fourth night saw the initial preparations made
for planting the next season's crop. Early in the morning, long before
sunrise, parties of men from the Kafike villages on the coast made their way
to the mAra, the cultivation up in the hills, and began the work of clearing
the ground as soon as the first light appeared. This consisted mainly in cutting
the scrub and undergrowth, clearing it away and pulling up the grass and weeds,
work described under the general term of autaru., (A special term, tata,
however, is used in comnnection with the yam activities and is not applied to
operations relating to tare or other crops. "Mara a ufi e tats i te pongipongi
nei", "Cultivation of yams is cleared this moming",is the way of describing
this stage of the work,) Theoretically, every family of the yam group should
have sent representatives to assist in the clearing, but some people failed
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to attend, "It is bad that they should stey behind, It is tapu" was the
judgement passed by the Ariki, but no “form of compulsion was used, nor was
their absence regarded as a grave dereliction of duty. One absentee honestly
gave as his excuse that he understood that there was going to be an interval
not of four nights but of five,

A short account may be given here of the various sites
utilised for growing the sacred yams The ordinary yam may be grown in any
suitable spot, but the sacred yam by tradition is restricted to five gardens
(veo), a1l of which are under the control of the Ariki Kafike and virtually
owned by him, Of these three are in Maunge, the high plateau sloping down
to seawards on the north side of the island, one is in Nuku, in the fertile
land behind the rock pyramid of Fongo-i=-Nuku which stands between the
Ravenga beach and the lake, and the last is in Ute, high up the mountain slope
at the back of the Kafike ordhard, under the foot of the cliffs which ring
the ancient crater. 1In these wvao a certain rotetion of crops is observed,
the ysm never being plented again immediately in the ground from which it
has just been removed, and only rarely in the ground of the season before,

"Ie dug hither in one season, plant in another seeson in another place" (E
keri mai i take tau, to i take tau i take ngangea", it is said., Or in another
statemsnt "Has been dug in this season, bring to another cultivation in
enother season" (Ku keri i te tau nei, au mai ki take veo i take tau), The
reason for this rotation is quite clear to the native : it is done to allow
the undergrowth on the recent cultivation to grow tall and mature, whereas

if it is prepared again too soon the undergrowth will not have attained its
full size and the crop will be poor.

Vao is the name given to any considerable expanse of open
cultivated ground. It is only when reserved for religious purposes in
producing the sacred crop of either yam or taro that it is called mAra,

Of the five mitra ufl one only is planted each season, Four are used freely
in ordinary rotation as conditions allow, but the fifth, kmown as "Penusisi"
and situated at the edge of Maunga at the head of a distant cliff above the
sea, is rerely cultivated. Only twice, perhaps, during his period of chief=
tainship does each Ariki Kefika give instructions to prepare it., The reason,
acocording to native belief, is that this is the sacred nira which was first
instituted by the Atua i Kafika and planted by him when he originally set

in motion the system of yam rites. It is the prototype of yam cultivations,
so to speak, and to crop it frequently would be a cheapening of the ground
which he made sacred,

Each mara is acknowledged to be under the control of the
Ariki Kafike, who mainteins it in fief, as it were, from his gods "Ana e fai",
"That which is done is his" the people say in reference to the Ariki and the
cultivation of the yam, meaning that he is ultimately responsible for any
activities in connection with it, At the seme time though the chief controls
the cultivation as a whole there are a number of individusl plots therein,
which are held immediately by other families of his clamn, The ground is
cleared as a whole by the working party, but in planting each family with an
interest there prepares its own section., Thus in a native description of the
mers it is said: "The single oultivation is cleared; they go and plant, one
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man there, another there, The yams of the Ariki Kafika thers, Pa Fangarere
there, Pa Porima there; Raro%i, Fenumera there, Each stands in his standing
place. The sams allotment is made season after season; no plot is ebandoned,
When a man dies, and his sons remain, they go then and stand in the place

his yams used to stands His relatives go and plent in the one yam spot",

For the mansgement of each family plot the head of that group stands in ths
same relation to the members of it as does the Ariki Kafike to the participants
in the entire activity = they plant their portioms undear his control, Particie
pation of people as individuals in the yam group is quite voluntary, but it

is obligatory on the major families to keep up their traditional interest,

The people of Kafika clan alone - including here Fangarere which is ceremonially
oonsidered as part of it - have plots in the sacred yem ground, A man of
enother clan, however, if he is sister's son to the Ariki Kafike may come and
plant yams in the pletof the Ariki by virtue of their kinship. On the day

of the poroporo mata this men goes and digs the lsarger portion of his yams,
brings them to the ceremony and places them with the rest., The remainder he
takes out on the day of the utunga pupura and cerries them to his house for
food or to be stored for seed.

The specific ownership of the yam plots will be further
considered in connection with plenting,

THE SLICING OF THE SEED

Not iong after dewn on the seme day as the cultivation was
cleared, while the working party was still returning, the rite of cutting
open the yams, te fal o te ufi, was performed by the Ariki, A special mat
was laid down on the mata paite of Kafike lasi and on it were set a couple
of tubers and the small basket containing the rest of the seed yams from the
season before, The Ariki, after bathing in the lake, donned a new cincture
and seated himself on the mat facing towards the eave of the house, With a
small knife,l in former days a shall of a bivalve species termed kasi,he out
the tubers into pieces suitable for planting, Some were severed across but
the majority were sliced lengthwise (f¥i) an operation from which the name
of the ceremony is derived. As he wielded the knife the chief murmured softly

"Toku Ariki Tapu}

Tou tino ka f&l atu i te pongipongi nei

Fxl manu

Kau knina faksangafuru kou tae

Nefo i toku pokouru."

1

The Ariki Kafike and other men denied a statement made by John Maresers, that
it was tapu to cut yams with a knife, and said that this prohibition had

never existed. I certainly sew the knife used freely by them, (See W.H.Rivers,
History of Melamesian Society, I, 317.)
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"My Sacred Chief}

Your body will be sliced away on this morning

Slice with power

I eat ten times your excrement

Settle on my head",
Here in addition to the appeal for success in the undertaking he invites
the deity to descend on to his head = a request which implies abasemsnt on
his part, since the head of a chief is the most sacred portion of his body,
and also a desire for the favour which such en act would show, It has already
been pointed out how the Ariki is regarded, almost literally, as the seating
mat for his deities; they utilise his body as a medium through which they may
revisit the world of mem,

Mearwhile a younger relative kindled the oven. He them
brought a pile of rau tea leaves and carefully scraped out the flesh from
each piece of yam on to a leaf, leaving a thickness of half an inch or so
next the rind, Each rind was laid at the side of the Ariki, who took it
up, scrutinised it oarefully, then put it down at the head of the new mat
in the place of respect, These were the seed to be planted shortly. The
Ariki was careful that each piece of tuber had its "eye" (mata)., The mature
dry yam which was beginning to shrivel slightly was the type desired for the
sesd, he said, and showed me one in which the sprout had "broken" i.e. had
appeared as the best, Some other tubers which were immature or demp were
unwelcome to him, since they would not grow so well,

The pulp from the tubers was wrapped up to meke three or four
small leaf packages, which were then placed on the hot stones of the oven
and covered over, Aromatic leaves were strewn over the seed, the met of
which was pulled under the eaves to be out of the waye The Ariki then returned
to his sleeping mat to await the progress of the oven. After an hour or so
the attendant went to uncover it, and the Ariki, still lying down in his hut,
oalled to him "Tema E} Tama! Is it cooked?" "It is cooked" answered the young
man, A rite of importance then took place in the temple, The leaf packages
were brought from the oven and laid in the raurau kumeste, and the kava was
performed., Afterwards the leaf packages were shared out among the few people
present, but the Ariki Kafike and the Ariki Fangarere did not eat, The food,
which was simply the cooked pulp from the interior of the seed yams tasted
very much like a saltless oatmeal porridge, and the portion was hardly large
enough to be a meal, The eating was primerily a ritual affair, The rite
was termsd te kava tapu, being more than usually sacred., "The food which is
soraped is not given to the children and the women, hence it is called the
sacrod kava; it is eaten only by big persons (i.e. by adult men)", It will
be remembered that the same prohibition applied to the yams of the "hot food"
which was also a kava tapu,

Shortly afterwards each Ariki went to his own house, Their
families, as well as those of their elders, were busy during the day in
preparing another "yam kit", a basket of food similar to those longi o te ufi
made four days ago. Towards the end of the afternoon these were brought along
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£o Kafike lasi for the kava to be performed over them. The Ariki entered,
inquired if the elders were all assembled, and when this was so began the
ritual, Turmeric was smeared in broad bands round his arms and waist, a sign
that the kava was of special importance., This was due to its association with
the slicing of the tubers for seed, an operation which, besides being the
figurative cutting of the body of the Atua, was critical for the fate of the
future yam crop. When the kava was over the baskets of food were exchanged,
eand a meal concluded the activities of the day. In all there were only ten
people present at the trade-wind season's rite,

A humourous touch ocourred at one of these functions., A small
boy carrying a big basket came along, amd was questioned by the men at the
doorway as to its origin, Satisfied they told him to enter and set it down
"on the mat at the back of the house™ added the wag Pa Tarairaki, The boy
started forward innocently, but pulled up at the sight of a broad grin on the
faces of those around. The mat indicated was the seating placo of the Ariki,
and the thought of what he would say on entering to find a fat basket of food
ocoupying his position fairly convulsed the crowd with laughter, Pa Tarairaki
then tackled the youngster again. "Does the basket contain a fish?", "No}"
answered the boy, "none were caught by us last night". He was then berated
with mock seriousness "Why haven't you put a fish in the basket? When the
food is distributed no fish will be given to you people”, At this threat
the boy grinned, since he knew that this at least was all pretence.

RITUAL PREPARATIONS FOR PIANTING

Early in the morning after the clearing of the yam plots the
rite of soani autaru was performed. I did not see this rite, but was given
the following description of it. In the oclearing of the mara a single shrudb
has been left untouched in the middle of the field. The saying among the
working party is:

"The crowd} Clear the ground but leave a single tree for the

soani of the yam",

And before leaving the field people ask to meke sure

"Wher'e' is the tree which will be left for the soani of the

yam?

"There it has been left standing",

Before sunrise a man arrives at the cultivation, and with a single stroke,

if possible, cuts down the shrub and leaves it lying on the ground, A good

- swinging blow is used that the shrub may fall with a crash (ke map@pX) so that
the deity may hear from the heavens, it is said, Then the man gathers a load
of coconuts, together with breadfruit or other food, and returns to Kafika
where a simple rite takes place, I attended this with six other pmople, It
was the kava a niu, offerings being made of the coconuts, from which libations
were poured when the kava was finished, Later the oven was prepared and when
ready in the afternoon the ordinary minor kava was performed again., Appeals
were made to the gods primarily for coconuts, then scarce, but since the sea
was calm no reference was made to it, '
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The actial objesct of this rite is ill-defined, Not even
the most well=informsd natives, including the Ariki Kafika, could throw much
light on its origin. The Ariki doscribed it as "te faksasoa o te autaruanga”,
"The assisting of the clearing prooess o He added "It is done only to be
correct; it must not be done wrongly"., The word soani may be a derivative of
soa, to assist, but is best translated in descriptive terms of the act acoom-
plished, It is "gpeech of the yem alome™ i.e., it is not used in.any other
context., In practice it conveys the idea of a secondary or supplementary
action, finalising that which has been done., An amalogous rite on the day
following the planting of the yam is called soani to (to, planting) and
consists of a similar visit paid before dawn to the cultivation by one man
to bring away the sacred digging stick

Great emphasis is laid in the soani autaru on the arrival of
the performer before the rising of the sun., This is one of the commands laid
down by the Atua i Kafika, Point is given to this injunction by a tale, which
forms part of the backgrourd of the yam ceremonies. An account of it will
help our understanding of the significance of the soaml to the native,

Meny years ago a man nemed Pa Ravoro of the house of Vaerame
was delegated by his chief to the task of the soani autaru at a certain season,
In the morning he overslept himself and while he was still running hastily
along the path to the cultivation saw that he would be ceught by the sunrise
before he could reach it, He was soms little distance away when he heard the
orash of a falling tree and recognised with alarm that someone - clsarly not
human - had preceded him to perform his neglected work, Turning to flee in
fear, he was struck on the head by e flying stone which gashed his forehead
and felled him senseless to the grounds Some time later he recovered, to tell
the story in the village. His escape was said to be due only to Te Atua i te
Uruso, The God of the ™oods, his own family deity, who had teken it upon
himself to perform the belated task, snd so save his descendant from paying
the penalty with his 1ife, Had he not done so imn time the men would hsave
fallen a viotim to the vengeance of the Atua i K«fika, who, as it was, merely
signified his angsr by casting the stons at the hapless laggard,

The actor in this 1little drams came from the family group of
Porima - to which Vaerama belongs - end ever since that time, when for any
reason there is danger that daylight will surprise the messenger of the
soani autaru still on the road, a man from that family is sent, It is believed
that as the original culprit was protected from a tragic fate by his own
deity so once again the god will step imto the breach and hew down the tree
in time, 1If a men from Kafike femily should o late, since he has no
immediate deity to interpose between himself and the outraged god of his clan
"1t is held that he will have to pay the full penalty, It is said, however,
that nowadeys there is little danger of the messenger being late; people kmow
the story and so they "sleep wakefully only".

The shrub lsft steanding must be a fine large specimen; one
of the asonga or repa species is usually chosen. According to Pa Teva there
is some idea of a connection between the excellence of the shrub and the vigour
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of the succeeding crop, but this was denied by the Kafika folk. When pressed
for further explanation they merely admitted the ocurious nature of the rite
and appealed to tradition as their guide. The function of the rite is simply
e further emphasis upon the sanpotity of the clearing of the ground, one of the
series of acts which marks the importance of the yam,

The remaining cersmonies in commection with the sacred yam
are interspersed by others which celebrate the re-carpeting and re-furnishing
of the secred houses, Thus the day of the soani autaru of the yam by Kafike
marks the introductory rite of sunning the aromatic leaves for Resiake, the
temple of Taumeko., For two more days the ceremonies of Resiake contimme, and
on the last of these the Ariki Fangarere makes kava for the mats of his temple
Vaisakiri, The next day is a very busy one throughout all the commmity, for
most of the ancestrel houses of the prominent families are re-carpeted then,
and food gifts from each have to be carried to their -respective chiefs, Moreover
the thatch is pinned together for the repair of the temple of Taumeko, The
following day sees the re-carpeting of Taumeko by its own clan, and of Nukuora
by Kafika and Fangarere, while preparations are made for the re-oarpeting of
the Kefike temple, These various esvents will be dealt with in detail later
in their appropriaste Chapter; in order to avoid confusion the rites of the
yam are here followed to a close, This brief reference, however, and examinatiom
of the Programme (Chapter I) will enable the reader to appreciate the
complexity of the ceremonial cycle of worship, end the amount of organisation
and labour meeded to carry out each item of the Work correctly end in proper
order,

The yam rituel moves in stages approximately four nights apart,
Thus four nights usually elapse from the time of the utumga pupura to that
of the clearing of the cultivation, four nights pass from this to the time of
burying the seed-rinds, and four nights more arse counted till the oultivation
is burned for the morrow's planting, Sometimes for special reasons the interval
is lengthened or shortened by a day, but po fa (four nights) is the basis of
oaloulation, For this regularity and symmetry in the yam ritual, tradition
is the only reason assigned,

During the days succeeding the soani autaru the kava of the
yam was made regularly each afternoon, while the seed rinds covered with their
aromatic leaves lay on the mat at the side of the house, This kava ufi was
of the minor type, as already described,

The next event in the procedure was the "burying" of the seed,
which took place on the afternoon of the day on which Nukuora was oelebrated.
This operation of burying - a literal translation of the native term te tamu
0 te ufi - was of more ritual than practical importance, As soon as the kava
ceremony in Nukuora was finished the Ariki Kafike slipped out alome, put the
seed rinds into a basket and went down to Takerekere, A yard or two behind
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the seat which he ocoupied during the rite of the unscraped yams, shielded
from the path by a few bushes, was a round patch of earth, covered with stones,
After lifting these off the Ariki out himself a small digging stick and
loosened the earth, then refined it between his fingers, taking out all
rootlets and mounding it up. Removing the seed rinds from the 1little basket
he placed them firmly in the soft soil, then laid over them leaves of sweet-
socented shrubs, earthed them in and set the stones carefully on top, collecting
every fragment and wedging them together for protection. This operation was
done to promote growth in the seed, though according to the Ariki no formula
was recited for the occasion, That it had an esoteric significance was

shown by the use of the aromatic leaves spread over the seed rinds, thus
rendering them agreeable to the deities., The burying was tapu to the extent
that ordinary people did not coms to witness it, though I followed the chief,
Two passers=-by, I noticed, seeling the Ariki thus engaged, stood still with
their burdens some twenty yards away until he had finished. After washing

his hands in the lake the chief returned to Kafika lasi and confirmed his
action with libations to the gods.

The next morning, as an adjournment from the ceremonies of
Nukuora, the kava was made in Kafika temple, when the raurau kumete, the
sacred wooden dish was smployed with its characteristic rites., This was a
very sacred ocoasion, the deities invoked being Pu ma, who controlled
Takerskers, The rite was by way of epilogue to the interment of the seed in
that holy spot.

Again the days passed while the yam seed remained in the
earth, each day being marked by its small kava ceremony, and each night
being counted to preserve the proper sequence of events, During the fourth
night a working party of women, with a youth or two, visited the cultivation,
The fallen shrubs and other debris from the clearing were collected and burmt,
and the surface of the ground was picked free from rubbish, Moonlight assisted
these operations, This was termed te sunusununga mara - the burning off of
the cultivation. The workers made their way home before dawn broke and other
people could emerge from their houses. The "vivifying" of the yam, te faksora,
e kind of preliminary celebration to ensure success in planting, took place
the following day., Food supplies were collected during the moming, a
procedure termed ta fakaora, and the oven was prepared. Each family group
with an interest in the yam cooked the food in its own house, and where an
elder was in charge he made his kmva there. During the morning the Ariki
went down to Takerekere and took out the yem rinds (e aku mai) putting them
back into their basket and returning them to the met in Kafiks lasi, The kava
was performed and the seed was then examined finally, some further tubers
being added. A piece of seed yam is called foi rau, the same generic term
used in speaking of individual leaves of plants or single fish, Hence one
hears such expressions as "Tatou foi rau ufi ku oti?" (Our seed yams are
finished?) when people have nearly reached the end of their planting, or
"Te mata o te foi rau ku fakasa ki te kere." ( The eye of the sesd has
appeared above the earth,)
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THE SACRED RITES OF PLANTING

The next morning everyone of the yam group had to be awake
long before dewn, for this was the day of planting, I was told "the yem is
planted in the night" - a statement too near truth for my comfort. The
reason given was that "the yam should be hidden in the woods" before people
stirred in the villages, so that the paths might not be contaminated by
ordinary affairs. It was sald that this was the command and practice of the
Atua i Kafika, though no express utterance to this effeoct was known.

One member of the housshold was told off to wake the others,
but the Ariki Kefika, his responsibility in mind, slept 1little, he told me,
and every now and again observed the position of the heavenly bodies to gauge
the flight of time. The moon is one index, and the fetu ao (morning stars),
Putae in the trade-wind season and Aokapu in the monsoon season, are others,

On each occasion I cams over from my house in Faea soon after
four a,m¢ When the people of the household had been roused from sleep one
man was sent off first with the kose tapu, the sacred digging stick, a pleoce
of wood some seven feet long, pointed at both ends, one of which was ornamented
by soms roughly - cut notches,

This implement is one of the most intensely sacred articles
in the islsnd, Through its association with the yam, the vegetable foodstuff
of primary significence, this digging stick has become as it were the prototype
of all instruments of cultivation, the material symbol of agriculture. Like
all other objects in this particular context it is regarded as the property,
even the embodiment, of the Atua i Kafika, and therefore must be handled with
extreme .care, and only by persons authorised by the Ariki and at the eppropriate
tims, No woman, for instance, would dare to touch it, nor is it probably
ever seen by them., It is kept normally at the far end of the Kafika temple,
ahd the ocustom is to hang a few kava leaves over it in token of its unique
value and importance, As the implemsnt decays it is replaced by a fresh onse,
but as its_use is ritual, not practicel, it lasts for memy years without
attontion.l The stiock employed in 1928«9 was very frail, so much so that the
Ariki, in handing it over to the men who was appointed to carry it, gave the
caution "That one has hecome ageds go ocarefully lest you stumble in the path."
The bearer, out of deference to his seacred burden, had a clean white strip
of bark-cloth wound as an extra cincture round his waist and a bundle of scented
leaves stuck in the back of his girdle, The significence of these in ritual
matters has already been explained. The sanctity of the koso required also
that its bearer should precede the rest of the working party and go alome,
Soon after he had disappeared in the darkness another man was despatched with
the fakaora, a basket oontaining food from the oven of the day before to
provide the offerings in the cultivation, snd following him went a youth with

1

When the sacred digging stick has to ve renewed, a rite is performed: the
chiefs assemble at a large stone in Te Roro, on which the Atua i Kafika is
said to have sat after descending with it down the hill, and the new digging
stick is stood against the stone,
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the little kit of seed yams, All these articles were tapu, hence their
bearers had to proceed apart from the crowd so that they were not contaminated.
The rest of the party waited for the equivalent of a quarter of an hour or

80 to enable them to preserve their lead on the road, Then they followed,

the Ariki girt with his riri, but the others in ordinary costume,

Torches are forpidden by ancient rulel, If the night is dark
the unlucky folk have to stumble along the narrow rock-strewn trail es best
they cen. When the moon is up progress is eesier, though there are still
black stretches where the path runs bemeath thick trees., A further element
of unpleasantness to the natives is added by the belief that ghosts may be

abroad,

On the way to Maunga the track lies round the lake shore from
Ute, turns the corner at Mori, poes on through Te Roro, opens out for a short
space at the glade of Somosomo, then goes through the woods again till it
debouches on the beach of Nemo under the cliffs of Nuaraki., For a little way
ell sign of a path is then lost in a scramble over rocks till the foot of the
ravine Matengaike is reached where the track now plein once more takes e steep
ascent up to the shoulder of Maunge, climbing over the fece of massive boulders.
The progress of the party should be such that the first lightening of the
sky finds them here, ready for the ascent to the plateau on which the cultivation
standg, In the trade-wind season the Ariki noticed es we were approaching
Nemo that e paleness had begun to creep into the eastern sky above the cliff
shead, At once he hastened his step, end excleaimed to the others "Hurryl
the land hes become light}" The statement was an exaggeration, but all
quickened their pace so that at the last they were almost running over the
shingle and rocks along the shore, The steep pull up Matangaike was done
with heaving chest, and the race with the light continued along the narrow
muddy path through the cultivations. There were several traditiomal resting
places on the trail to Maunga which were used continually by the people onm
their way to and from their dally work, and at one of these, beneath a
spreeding kafiks tree, the Ariki found the bulk of his people, who had come
along the Ravenga coest, and awaited his coming. Relieved to see them all
assenbled, and having won his race with the oncoming day, the Ariki led.them
more leisurely on to the scene of their worke

As the sky was brightening before the dawn the party reached
the mars, to which they had been preceded by the bearer of the koso tapu and
his comrades, Immediately the work begam. They 1l sharpened the ordinary
digging sticks which they brought with them, or hastily cut fresh ones from
shrubs on the border of the clearing, The bearer of the sacred implement
etood alone end silent at the far end of the field; he had held communication
with no-one since leeving the house in Uta, The Ariki put on his ritual
nacklet of cocomit frond, and the black pami stripe was drewn down his forehead,
The crowd gathered round him at the spot selected, the site for the puke tapu

1

As a special conoession when I accompanied the party I was allowed the .use
of my eleotric torch, of the beam of which the Ariki was glad to avail
himself at times,
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the sacred hillock. Thiswas to contain the special seed of which the
treatment has already been described, This little mound served as a foous
for the performance of all the yam ritual in the cultivetion, The making
of it was the first procedure of the planting rituals The Ariki squatted
down with-his digging stick held before him, end the others formed a ring
and followed suit, their sticks all pointing imwards. The bearer of the koso
came up and, silently standing at the side of the Ariki, directed his sacred
implemsnt towards the seame spot. Then the Ariki squatting thus, recited a
short forrmla termed te fakasao o te puke, "The countenancing of the hillock",
to plece it in proper association with the Atua i Kefika, He said:

"Pa Teumako} Pa Tafua} Pa Fangarere} Satinamo} Pa Porims}

Totou kaupure na fakasaosao ki te tino o toku Ariki Tepu

Ka to atu i te pongipongi nei

To mamu .

To ki se ora."
Thus first calling on his fellow chiefs and his principal elders by name
he invited them to confirm or countenance the planting,

"Your aseemblage of elders there give countenance to the body

of my Sacred Chief

Which will be planted on this morning

Plent with power

Plant for welfare,"
As he concluded the formule he drove his stick into the ground and as he did
so, uttered a ringing cry of "Ieful". As one man the crowd too drove in their
sticks and yelled on the high shrieking note charaoteristic of the Tikopia,
The bearer of the koso tapu laid the tip of it gently om the soil This potent
implement is the direct lineal descendent of that used by the Atua i Kafiks
when he first instituted the cultivation of the yam, hence arises the need
to sanctify by its touch the hillock which is to contain the premier seed,
It is sometimes said by natives that the sacred hillock is dug by means of
this implement, but this statement must be taken figuratively., The staff is
held in too much reverence to be used for actual digging, especially when it
is old, since the misfortune of breeking it would be far too serious for any
risks to be run, To touch the soil with it is sufficient to establish the
contacte

After the preliminary plunging-in of the sticks the hillock
was dug properly, while the koso tapu was carried away to the side of the
field and leaned up against a stout tree. The bearer discarded his ritual
girdle and returned to assist in the worke Finally the hillock was made
satisfactorily, "It is good, it is good, is it no¥" the workers asked, The
Ariki inspected it, then took e piece of yam from the seed basket and holding
it in his hands uttered a short formula over it.

"To mamu ko tou tino toku Ariki Tapu
Mafa ko se somo mou

Ke tautea e a ke ou tangata

Fosa ko tou timo

Torofakl se muri mou

Ke mava ko tou kava tapu."



126

"Plant with power your body my Sacred Chief
May a shoot burst out for you
That your men may be properly prepared by you
May your body strike root
May a hinder-end creep for you
That your sacred kava mey be assured."

The Seed was then set in the hillook,

It is very difficult to give an intelligible translation of
this formule without departing greatly from the literal version obtained
from the natives participatinge. The central thought expressed is that
the yam so plented may grow well, and that the Atua may be well disposed
towards his human dependents. The yam is referred to as the "body" of the
deity, & concept which has already been expleined, "Breaking" or "bursting"
of a shoot is the term which the mative uses to describe its springing from
the parent seed - the object of this being alluded to in the next line, that
it my grow and come to fruition to provide food for men, who will thus be
properly looked "after by the god whose subjects they are. This control of
the Atua over his worshippers is implicit in the expression "your men". The
word tautea is srcheajic, and is equivelent to the more usual penapena fakalaui
(to make resdy, or look after, properly). The next phrases convey the request
that the yam may root well., The "creeping of the hinder-end" alludes to the
new tubers, that they may grow rearwards, slowly pushing their way further
and further outwards into the soil as they increase in size. The purpose of
the conocluding line is to clinch the invocation. It asks the Atua to cause
the yam crop to flourish, not for the sake of men elone, but in order that
sufficient food may be obtained at harvest to fulfill all the requirements
of his kave.

The first pieces of seed only were planted by the Ariki; he
laft the others to be attended to by his helpers at the puke tapu. The
remainder of the party then spread out over the near-by strip of ground,
which was that of the Kafike family, and prepared the other hillocks which
were planted in turn. When the yams of Kafike were finished, the planting
of which is by custom the first and common task, attention was turned to
those of the other families. The party split up and a little group of men
began work in each plot. The meking of a hillock was & simple matter, A
stake was driven in, the soil was burst up, a hole a foot or so in diameter
was soon excavated, and the soil loosened. Each femily had brought its own
seed tubers in a small basket, These were quickly planted and the hillocks
mounded up and covered with stones. The people worked with speed so that the
clouds in the east were no more than red when the task was well on its way
to completion,

Meanwhile certain ritual matters were attended to, under the
direction of the Ariki, A couple of leaves of coconut had been cut and laid
across the sacred hillock as a screen. A long pole was also cut, end to its
upper end was attached the noa, a trailing strip of brand-new white bark-
cloth. The pole was set in the ground, and in the morning breeze the cloth
streamed out like a pemnnant, The object of the noa was said to be to stimulate
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the growth of the yams "that the things planted may sprout up above",

Its more direct object, it would seem, is to serve as a trespass notice

to people, an announcement of the presense of the sacred yem, which can be
geen from a distance. For once the maram is planted it is tapu, and intrusion
except by authorised persons who have business there is forbidden, upon pain
of punishment by supernatural agencies. The stringency of this rule of

tapu I myself observed when travelling with natives in the vicinity. Even

a peep into the cultivation had to be made with caution, and there was objection
to my photographing the growing yems. The bark cloth noa was compared by the
natives to the matini fakepapalangi (the flag of the white man) which they
hed seen on occasional vesselse

The yells emitted st the beginning of the digging need explan-
etion. They signalise the momentous occasion of the passing of the period
of most intense tepu, now that the sacred yam is once more being safely set
in the soil When the yam is planted on Maunga it is the custom for the crowd
to give & series of yells, and from time to time during the work the ory of
some light-hearted lad goes ringing across the valley. But in Uta only one
yell is given, since the place around is saored in itself, quite epart from
its association with the yam, When I attended the planting of the monsoon
season, however, the night was dark and stormy, end rain fell heavily near
morning. Most of the party were late, to the indignation of the Ariki, who
errived early and began the work, helped only by a very old man and two youths,.
(The Ariki Fangarere had turned out, but the Ariki said to him "Come and sit
in the house; I am going to plant the yam", He thought the old chief had
better remain behind,) At the planting the chief oursed freely, "May their
fathers eat filth} Lying thingsi" he said, referring to the promise of the
laggards the night before, When the puke tepu was dug, he was so amoyed that
he let out a second whoop in eddition to the customary one, When the party
arrived he berated them, and they made no answer, knowing they were in the
wrong. later he said "We shall sit; not a man will come; the time of the
yam is over". On their return the Ariki was mildly chaffed for his second
whoop, and he admitted smilingly that "it was annoyance only".

The view from the cultivation in the early morning is one of
great beauty. In Maunga the clearing is in an upland field which gives an
extensive view over a valley. On the one hand is the peak of Reani, and on
the other is a gentle undulating slope leading down to the edge of cliffs
which rise three hundred feet above the ses. The land is clothed in smooth
patches of taro and clumps of chestnut, kafiks, vere and other trees, with
the feathery tops of palms and the fingered leaves of the breadfruit. All
is suffused with the soft rosy tints of the early morning light on the clouds.
But the native regards the light only as a taskmaster, and hastens om with
his work,

When the planting was completed the various plots of the field
were marked off by lines of small stakes, The same order is always preserved.
First comess the ufi tapu proper, i.e. the sacred yems of the immediate
Kafika family, then comes the ufi of the family of the Ariki Fangarere, next
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follows that of Porima and the others., The arrangement is shown in the

accompanying sketch,
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Ownership of plots in the sacred yam cultivation
(about 50x30 yards at the widest,)

No other families have a separate interest in the yam., Those such as
Marinoa or Torokinga (as above) which desire to be connected with the ritual,
attach themselves to whichever of the kau ufi group they are most nearly
related and cultivate a portion of that plot, There is always plenty of
ground avaeilable so that such accessions are welcomsd es helping to megnify
the importence of the occasion. As already mentioned, single individuals
from other clans may also take pert under certain conditions.

"The count of the secred yam" (te rau o te ufi tapu) was made,
by a simple but. ingenious method. To ascertain accurately how many hillocks
had been planted, a men took & piece of coconut leaf and going round the
plot tore off fronds one after the other and threw one on each hillock.e When
each had its frond he collected these and counted them, This obviated the
risk of missing any hilllocks, as might have easily occurred if they were
counted by eye alone, In the plenting of the yem in the tonga (done for the
crop of the reki season) there are usually from thirty to forty hillocks of
the sacred ysm, or even up to sixty in some years, (there were 39 in 1929)
and about the same number in each of the other plots, though these are not
reckoned up, being of less esoteric importance. The field measured about
fifty yards by thirty yards, In the planting of the raki the cultivation is
much smaller, and the ufi tapu will be contained in ten to twenty hillooks
while some of the other families may not plant at all, The mara in 1928 was
about ten yards by fifteen, with about 20 hillocks. The reason is that the
cerop from this season's planting is always poor, being harvested in what
corresponds to the winter season (i.e. in June or Jul?% 80 its main function

is that of perpetuating the rituals

By the time that the last hillocks were finished the sun's rays
were beginning to strike across the plantation. Then ceme the sanctification



of the work., Some of the party had been sent to pluck green
cooonuts from all the orchards near by, a raid of this kind,
without distinotion of ownership, being licensed by tradition.
Several of the nuts were laid on the palm leaves sheltering the
saocred hillock; the rest were distributed among the corowd.

The baskets of the fakaora food brought from the various households
were also set on the hillock, 1In doing this in the trade-wind
season a paockage was discovered: opened, it was found to contain
the seed of the sacred yams on which so much care had been lavished,
end which had been forgotten at the last moment. The finding of it
caused little concern; <three extra hillocks wers hastily made at
the bottom of the plot and the sacred seed planted there., The
calm displayed during this incidemt threw an interesting sidelight
on the Tikopia attitude towards mistakes in mitual. The workers
drew near and squatted down in respect while a brief rite was
performed. An offering of food was laid out on the puke tapu
while another with a few coconuts was teken over to the far side

of the field. From one of the cooconuts on the sacred hillook a
libation was sheken out by the Ariki, with a short formula to the
Atua i Kafika, An assistant at the other side of the field called
"Tal", pouring at the same moment liquid from ancther nut, This
was & libation for Pu Fafine, the female deity who resided on top
of the .basket containing the sacred yam seed. The phrases recited
invoked success for the planting.

The mornings events were concluded by a meal. After
this the party dispersed. The Ariki with one or two assistants
returmed to Uta, where the kava was performed, including the rites
of the raurau kumste., This was described as "the last kava of the
yam which has been planted."

The next morning the rite of soani to was carried
out, snalagous to that of soani autaru, as a supplement to the
planting, The koso tapu, the saored digging stick, had been
left standing for the night in the field. About daybreak a man
of Kafikea family retrieved it - staying the night if the planting
was in Maunga, or otherwise going up for the purpose. The stick
was carried with the same precautions as before, but by daylight,
In the trade-wind season, in former days, the folk of Tafua,
engaged in preparing thatch for their temple, used to watch
anxiously for the bearer, and conceal themselves when he approached,
When returmed to its place in Kafiks temple the stick was again
hung with fresh kavae leaves, and a kave rite, with libations of
coconut milk, was performed. The object of leaving the stiock
overnight is not clear, buk it is regarded as contributing to the
growth of the ysm, Tradition is the reason given., "Plant, plant
the yam, finished, leave the digging-stick there; the idea was
oonceived of old, is taught rumning down the generations" was the
statement made to me,

129
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The soani to completes the cycle of the yam rites,
and marks a definite point in the Work of the Gods. It frees the
Ariki Kafika in the trade-wind season to have a rest for a few
days, and in the monsoon season to officiate at the re-carpeting
of his clan temple Mapusanga. Other chiefs and elders may now
begin their temple rites also, Until the yam is planted no temple
or ordinary dwelling may be re-carpeted. It is tapu. If this
rule is broken, it is said that a storm strikes, and houses are
unroofed and sheken down. I was told that this had actually
happensd; 1t was due to the anger of the Atua i Kafike. A
hurricane can be explained in terms of a secret breach of this
rule, even though no culprit is kmown,

CARE OF THE GRONING YAM

The yam rites described are all that fall within the
Work of the Gods. Other operations commected with the growing orop
have ritual also, but this takes place between the seasonal cycles,
and not as a part of them. For completeness, however, they may be
briefly considered here.

There is no precise time at which any of these rites
are performed; they depend upon the state of growth of the yam.
This is described by various expressions. The term kava (short
initial a) refers to its growth in general; when the yam is "dwelling"
(uarangoi] it has not yet climbed to the top of the stakes provided for
it; when it has "Fallen down" its leaves have dropped, and the root
has grown down into the earth; when the leaves have drisd and fallen
off then it is near the time for it to be dug.

Staking is done after the shoots have sprouted a couple
of feet high, and are showing signs of begimning to ourl. It is not
done before sinoe the shoots eare "stiff" and might break off. The
staking is accompanied by the recital of a formula, of which there are
several variants.

Ons (given me by the Ariki Kafika) which may be used on
this ocoasion is:

Tau rangoi ka suki atu

Motumotu tou fonga fenua.

Kaes mafea ko se somo mou o kava ki rungs,

Ke mau o tou kava tapu.”

To ko se raorao,

Fakamailonga o tou tino

Ka suki atu 1 te asonei,."

"Your stake will be driven in

Sever your ocrown of the land,

And break out a seed for yourself to climb sbove,
For the attainment of your sacred kava.
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Let a oalm fall,

As a sign of your body

Which will be staked on this day."
This is an address to the Atua i Kafike to give fine weather end meke
the yams grow well.

Sometimes the chief does not wvisit the cultivetion, but
sends a commoner. This man then recites & formula:

"Farotaro mai Pa Kafiks ki te rengol ka suki atu te

asonei,

Tafitafi atu ko te vaerangi

Kakasia atu ko mata matangi na

Ke soro ki raro, .

Motumotu ko te vaerangi."

"Recite hither a formula, Pa Kafike, for the stakes to

be driven in today.

Smear off the sky,

let the eye of the wind be kicked down

To tumble down below,

Sever the skies."
This is an sppeal for fine weather, through the agency of the chief, who
is expected to be exercising his influence with his deity, The chief told
me that if the sky is threatening and any yam rites are performed, it will
clear up. In another version the chief instructs the yams to olimb and
hold on to their supports in order that they may be viewed to advantage
from the ‘laks, and people may be moved to exclaim in admiretion at the
sight of them. He says

"Kava ki runga

Op ki tou noa

EKe mita mai kolke

Mai te vai o ariki."

"Climb up above

To cling to your bonds

That you may be seen hither

From the water of ohiefs."
The "water of chiefs" i1s the lake, which 1s regarded as the joint
property of the four Ariki of the island, people of all clans being
free to set nets there. When people are canoeing over the lake and
observe that the yam has grown up well they give utterance to such
words as "Taku te kava laui o te ufi." "lo} the fine growth of the
yam,"  After the staking a minor kava ceremomy is performed in
Kefiki lasi house,
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THE STORY OF THE LITTLE HUT

Some time later, when it is observed by the Ariki or
somes of his family that leavos are beginning to shoot at the base of
the yam stems, the yam house, fare ufi,is built, This is a small hut,
measuring only a few feet in either direction, and roughly constructed
of branches and some lengths of sago thatch. It is set in a corner
of the field over against the sacred hillock. When it is being built
each main structural member is formally announced by name as the
workman puts it in position, so that the atua may be aware of what is
taking place, Thus as the first post is set in the ground the builder
oalls "Ial te poul" When the side beam is laid hs calls "Ial te
kauraral”, for the rafters "Iaj te okal" and finally when the thatoh
18 put on "Ia} te kmu rauj”™ This is all the form of wards used, the
motive being largely to avoid any suspicion on the part of the deity
in charge of the yam that someone is surreptitiously tampering with
his plantation,

When the tinmy house is complete the builders, of whom
there are generally three or four, descend to Uta, and prepars the
oven in Kafika lasi. When the food is ready offerings are set out,
including one for the Ariki, who is usually absent in Tai. The
kave is made in the bowl and the cup-bearer pours out a cup on the
mat of the chief, saying as he does so

"Tarotaro mai Pa Kafika ki & kava a ru ma ka ringi atu,"

"Recite hither Pa Kafika for the kava of Pu ma whioh

will be poured out,"

A second cup is poured, also to Pu ma, followed by cups to the Atua

1 Rafike and to Nga Matua with repetition of a similar appeal. The
idea is that the Ariki in his beach village, aware of what is taking
place, will utter the requisite formulae at the appropriate time,
without having to come over to Uta for the purpose, since the occasion
is of minor importance. Thus the demands of ritual are satisfied by
this labour-saving expedient., When this is finished the offerings
are wrapped up and carried to the Ariki in his house in Tai. On the
arrival of the party he asks "You prepared your kava bowl?" "wWe
prepared it." they answer., Thereupon the Ariki throws his own personal
offerings from the food brought., If, however, for any reason the
members of the working party have omitted to pour the libations then
he orders them to go and chew the kava and the ceremony is performed
on the spot, 1In either case maro (barkcloth vestments) are spread
for the gods with the brief form of words

"Oru maro Pu ma ma Mapusial
Tau fare ufi ¢ ta atu i te aso nei."”

"Your maro Pu ma and Mapusis
Your yam house is built today."
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In native theory Pu ma do not actually attend the yam rituals, but
deference is shown them, their maro are spread and their kava poured

since they are principal gods of Kafika., The Ariki Kafika said that

the hut was set up to the Atua-i-Kafika; it was his, as are all the

yam rites, But its origin was given in a legend told me by Pa Fenua-
tara. A women and her female grandchild lived in olden times in

Maunga and looked after the yam plantations to see that no one stole

the crop, dwelling for the purpose in a tiny house in the field.

The two of them went down one night to catch fish by torchlight on

the reef and while thus occupied the girl smelt the odour of Tongeans

(nsmu Tonga) their body smell, supposed to be recognisable at a fantestic
distance, which is a feature of a number of Tikopia tales. "Grandmother,
Tonga smell rushes hither" she said, but the old lady took no heed. A
little later she called out again "Grandmother}l. Tonga smell rushes
hither," After several repetitions of this kind the girl was ofdered

to hold her tongue. The two of them then returned to the cultivationm,
to Penusisi, and entered the hut to sleep, While they slept the Tongans
followed them, and arrived at the spot. They threwatiri, a large seine
net, over the house, completely covering it, and went to steal the yams.
Then came a kingfisher, sikotara, in reality the God of the Woods in bird
form, roused the two women and allowed them to escape by lifting up the
net, Then he dashed about inside the hut, striking the thatch with his
wings to give the impression that the captives were vainly seeking an
exit, In due course the Tongans came back, after stealing all the yams.
But the sikotara had managed to conceal the orop of one hillock. On
their return they threw darts through the thatch into the interior of the
house, meaning to kill and then eat the occupants. Ths sikotara, however,
called out from inside "Your preoy has gone." Angrily they burst open the
hut, but it was empty, and the sikotara flew away. Then they went off
down to the shore again with their booty.

All thet remained of the yam harvest was a single hillock,
which becames the nucleus for re-propagation, anmd is perpetuated in the
puke tapu of the present rituals, The little hut of the two women was
the prototype of the modern fare ufi, which is built in the vicinity of
the sacred hillock in ocommemoration of the saving of the yam, The little
structure is sacred since it belongs to the grandmother and her grandchild
and in reality, eaccording to the Tikopia, they are atus, supernatural
beings. "Their shelter-house; it is sacred; no one shall go and enter
into it; if he shall enter, he shall be overcome by them," it is said,
If a man is rash enough to disregard the prohibition and go inside the
hut, then they avenge themselves by having sexual connection with him in
his slesp. As a result he falls ill, and may even die., The hut is
Inown as "Te fare o Pufine ma." These two female atua are spoken of
as grandparent and grandchild, but ere also identified with & well lmown
pair of malignant sisters who appear in many guises in religious affairs,.
It is they who inhabit the sacred vlace of Rarovi, adjacent to Tekerskere,
and as such are called "Sa te Kamali" and are invokod in the kava at that
spot, When the kava of the yam planting is finished the stem of the
sacred shrub over which the invooation is recited is carried down to



134

Takerekers and put in the amali, The Ariki then briefly addresses
these two women, saying

"Go to the yam which is planted in Mstatoa.”
ment ioning the nems of a cultivetion in Maunga, or

"Go to the yam which is planted inland,"
if it happens to be in Uta for that season. The object of this appeal
is that they may go and watch over the orop, wherever it may be, and
prevent thieving there, It seems curious that the deities thus
swmoned to act as guardians are thoss who in the legend proved
distinctly inefficient at their task, but this is an inconsistency
which is blandly ignored by the native who believes in their power.

The construction of the little yam house, whatever may
be its historiocal backgraund, appears then in one sense as an insurance
against theft, by providing a material habitation in the field itself
for the deities associated by tradition with wardship, It is only
fair to note, however, that this is an inference from the situation
and ths legend as preserved, and is not based on any direct statement
to this effect, since theft of the sacred yams is a possibility not
greatly to be feared, and the native is concerned chiefly in building
the hut out of complience with custom.

Apart from staking the vines and putting up the yam
house the only remaining operation in comnection with the cultivation
of the yam is the clearing away of weeds, This is done without any
oeremony. Each person who has an interest in the field visits his
plot whenever he thinks fit and grubs out the rank growth which soon
appears there, If he sees the yams of another person choked with
woeds he tells him on his return "Your yams have become oVvergrown;
go and weed}" Then it is said, the man so notified will sleep that
night and go out the next day and clear his plot.

The yam ceremonial, with its meny days of labour,
constitutes, as the natives themsslves say, the base (tafito) of the
cycle of the Work of the Gods. Like the ritual of ocances it serves
to enlist ths ommipotent gods on the side of an important sphere of
economic activity, it subordinates agriculture to religion and
saoralises it for the benefit of the community.

Sinoe, however, the yam is not the staple food stuff
in Tikopia, it is difficult to see why it should have prpmier place in
the agricultural ritual, I made inquiry on this point from natives,
but got no convinoing answer. The Ariki Fangarere gave four reasons
for it, The first was because of the appropriation of the yam by
the Atua i Kafikm, Since he had assumed control of it, and he was
the principal god of the land, then its rites took pride of place.
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This is the usual Tikopia explanation. The second reason was that

the yield of the yam is less certain than in the case of the other
foodstuffs. Often a man gets only small tubers for his work - hence
meny men do not bother to plant yams = otherwise it would be a much
more important food. Thirdly, theft of yams is common, so again,
fewer yams are planted than otherwise would be the case. And fourthly,
soms chiefs of Kafika superintend the planting of great quantities of
yams, while others are content with the "sacred yam" alome. "It comes
in the energy of the chief; one energetic ohief is mamu; another chief
is not."

The native argument thus falls into two parts - first that
the ritual of the yam is not so disproportionate, if the potential
planting is tekem into consideration; and secendly, that the traditional
character of the rites determines their supremacy. It does seem clear
that there 1s an unexplained historical factor which has determined the
situation. The supremacy of the yam ritual at the presemt day is summed
up in the words of the Ariki Kafika: "No work was to be a close second
to it", once it had been initiated by the Atua-i-Kafika. He added that
if anocther chief then himself attempted to perform rites on the same
scale then a hurricane would strike the land, Granted the present
position, the yem ritual has two obvious social functions., . The first
lies in acting as a symbol for all vegetable foodstuffs, providing the
major referent for ritual in connection with them. The second lies in
its aggregative role, linking the chiefs together by their respective
participation, and emphasising the prime place occupied by the Ariki
Kafika. In this way it assists in the maintenance of the political
and religious hierarchy.
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CHAPTER V.

RE-CARPETING THE ANCESTRAL TENPLES.

Following directly upon the yam ritual comes the rites of

re-consecration of temples. Here the main features are the repair of

the buildings by replacement of sheets of thatch, the re-carpeting of

them with coconut-frond mats, and the stemdardization of these practical
activities by the performeance of the kava. The replacement of mats and
thatoh represents in a broad way an offering of the products of the land
by specific kinship groups to their particular ancestors and deities, and
is thus an acknowledgement of inheritance. Variations of procedure ocour
in accordance with differerces in the equipment of the temples, their
tutelary deities and the rank of the men who control them. The net purport
of the ritual is to bring the gods and ancestors into relation with houses
end lends in a mammer parallel to thet in which they are linked with canoces

and fishing.

It is first necessary to explain the nature of the Tikopia
temples. They are of the type of the ordinary dwelling-houses and cooking-
huts, but usually are somewhat larger,l and their importence lies in their
specific association with gods and encestors. They are of three kinds.
First, there are a few actual dwellings, in ococupation, but having the
grave mats of noted ancestors therein, with one or more of the house posts
dedicated to gods of the kinship group. Such is Motuapi, the residence of
the Ariki Tafua. His major rites are performed therein, since, now being
a nominal Christian, he has abandoned his temples in Uta. Secondly, there
are the houses which apparently once served as dwellings, but which have
been abandoned as such, and are now visited only for the performance of
religious rites. With the burial of increasing numbers of ancestors there
they presumably became too sacred for ordinary use., They are known as fare
tapu, sacred houses. Pae Sao said "Fare tapu are houses which were dwelt
in of 0old. Things went on thus, went on, but coming down to later times,
they were not dwelt in. They stand uninhsbited, and people go merely to
make the kava in them and then disperse." Thirdly, there are the oven-
houses attached to the more important of these fare, where the food for
the rites is ocooked. No ancestors have been buried in them, but they
are sacred because of the gods assocliated with the oven, and in some ocases
with a shelf or other piece of furniture.

The most important temples are comtrolled directly by
the chiefs of the four clans. Their names are: Kafika, Tafua,
Taumeko (of these clans respeotively); Nukuora (Kafika and Fangarere),
Resiaks (Taumako) and Vaisakiri (Fangarere). They are the primary

1 A plan and descoription of a Tikopia dwelling has been given in We, the

Tikopia, 75=-82.
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fare tapu analogous among temples to the taumauri smong sacred canoes.
0f the other temples, some are comtrolled by the major elders, of
Rerovi, Sao, Korokoro eto., and are usually known by the nemes of
these groups; some are controlled by men of lesser status. Whereas
in the former the elder performs his own kava as well as less formal
rites, in the latter the performence of the kava is the prerogative
end function of ths c¢lan chief. Hemnoce these houses are lmown as
paito fai kava o te ariki, Five of the principal temples, and mny of
the others also, stand in Uta,

The temples Kafika, Taumako, Resiake, and (in olden days)
Tafua, are of outstanding size, Not only are they constructed with
a supporting post at each end to carry the weight of the enormous
ridge-pole, (as is the case in an ordinary large house) but they have
in addition a post in the centre of the building. This post is one
of the principal objects of ritual iiterest therein, It is under the
control of the main deity of the temple - "it obeys him"; it is spoken
of as his post, and it is even rituelly treated as his "body". Other
posts end structural members of the building symbolize other gods, while
jtems of furniture such as a spear, a conch shell, or a small shelf also
may be their emblems or embodiments. These material objects are thus
all held as sacred, and their presence intensifies the veneration with
which the buildings are regarded. It must be emphasised that the sooial
affiliations of these temples are exclusive to definite kinship groups,
whose anoestors and gods are sheltsred thersin, and whose living members
moet at appropriate times to perform the customary rites.

The rites specifically associated with the temples in the
Work of the Gods are called fariki nga fare. The term fariki is most
simply translated as "carpeting"., It applies to any act of laying mets
on the floor of a house, or coconut fronds on the ground, whereby persons
or things are kept from direct comtact with the soil., It has thus an
honorific significance., But when applied to thess temple rites it has
the meaning of a general re-furbishing, and includes not only replacement
of floor-mats, but also repair of thatch, cleansing of sacred implements,
and all the ritual processes associated therewith. Since the gensral
intent is to maintain the temples in being as foci of religious interest,
the rites may be spoken of as a process of re-consecration,

For several deys the rites for temples end the yam proceed
side by side. And before this, while the Arikl Kafika end his immediate
cirole of helpers have been busy with yam ritual, other people, in his
own and the other clans, have been preparing for the temple rites.

During the last week of November 1928, men and boys of each kinship group
assoclated with a temple brought in loads of coconut fronds, whioh were
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dressed and plaited into floor mats by their womenfolk, Before the
rites begen, each group had three or four such new mats in stock, and
others in the meking.

MYTHIC ORIGIN OF RESIAKE TEMPIE.

One of the most important features of the temple ritual
is the re-consecration of Resiake, the temple of Taumako. This
building is specifically associated with the Atus i Kafika, thus
providing one of the many links betwsen the differemt clans. Unlike
that of other temples, its origin is not assumed ab initio, but is
explained by e definite story. I give this tale, as narrated to me
by the Ariki Taumeko.

Resiake wes first built ten generations ago, by Tangitari,
son of Matakai I, chief of Teumako, who himself lived there for many
years., The building stends in Ravenge.l in a small clearing a few
yards off the main path, surrowded by areca palms, bananas end & red-
leaved variety of Cordyline terminalis. Its name was taken by Tangitari
88 his house-name, end his descendants ere still known as the house of
Resiake,

The story is that on the day when the building was finished
Tangitari took up his residence therein. In the night he was awakensd,
end heard a voice call down to him from the sky, It said "Friend! I
desire your house". He recognized the voice as that of the Atua 1
Kafiks, and aceordingly complied with the request., The building was
handed over to him as a spiritual residence, that is, he became the chief
god worshipped there, ani the centre post was taken as the material token
of his presence. The Atua i Taumako, who might be expscted to be suprems
there, is of secondary importemoe., The Ariki Teumako said to me "The
Atus i Taumako simply stands in my house, but the house obeys the Atua
i Kafika, beosuse he called down hither from the sky that he desired it."
Resiake is thus en exception to the rule that a fare of a clan is held
under the control of the prinoipal god of that clan; the myth has the
funotion of providing an explanation of this anomaly. Its dedication
to the supreme god of Kafika gives the Ariki Kafika no over-right over
the temple, but it doss give him a special position there should he attend
the ritual. His seat is on the tuaumu side of the building (ths landward
side) opposite the centre post,

1, See We the Tikepia, Nap (b)
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The rites of Resiake begin the temple ritual in the monsoon
season, on the day of the soani autaru of the yam. They ocoupy four days
when fully performed. The first day sees the "Suming of the Perfumes";
the seoond is that of the actual repair and re-carpeting; the third is the
fixation of this by the Fakeoates, the "Noonday Rite"; and the fourth is
the "Smearing of 0il". The first and last are rites peculiar to Resiake,

among the ma jor temples.

"SUNNING THE PERFUMES"

The Sunning of the Perfumes is termed fakara memongi.
Most sacred houses have their manongi, that is a type of plant or shrub
with aromatic or brightly coloured leaves or flowers, whioh are used to
decorate the interior at speoific places. These "perfumes" are not
simply regarded as decorations, but each 1s associated with a speocific
deity. Many of them are used for the oure of sickness, in rites in
which the particular deity is invoked. The peculiarity of the manongi
of Resiake is that it comprises "things common, things prickly only" -
such ss the nettle (ungaunga), wild ginger (n.rin.ri? and silato (a tree
with stinging leaves). Lo the natives themselves the use of such
unpleasent materials for decorating the building is anomalous, but they
have an explanation in supernatural terms. This is given later. Resiake
again, is almost alons in the treatment of its "perfumes". Whereas other
temples use their greemery freshly out, that of Resiake is exposed in the
open air for a couple of days before being brought inside. The process
is termed "sunning", though actually the exposure to the sun is minimal.

~ The explanation of the exposure of the leaves and flowers
outside is that it is a recognition of the deities of the temple, It
is a traditionalised form of offering to them. This is exemplified by
the faot that the "sumning of the perfumes" is not an invariable feature
of the Resiske ritual, but is performed at the discretlion of the Ariki
Teaumako, In the monsoon season of 1928 it was not doms, The reason given
to me then was that no oil for later use with the perfumss had been prepared.
But at the time of the trade-wind rites, when the performance did taks place,
the Ariki Kafika told me that it had been omitted before because the Ariki
Taumsko had been annoyed with his gods. No shark or other large fish had
been hauled in by his canoe after the faunga vaka rites, so he had refused
to expose the perfumes to them.

The rite of "sunning the perfumes" is a very simple one, On
the opening day of the Work of Resiake a party composed mainly of youths
is eent out from the village in the morming to collect foliage of the
types mentioned, They do not welooms the task, far obvious reasons,

They bring their bundles back to the templs, and the foliage is then
laid on a mat under a large chestnut tree near the path. It is
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then covered with stones kept there for that purpose, and lkmown as
"gtones for suming the perfumss". The process is really exposure
in the open, but not actually to the sun, The next day the follage
is bundled up in a leaf of the umbrella palm, ocarried into the temple,
and hung up, after which & kava rite is performed to sanctify it., It
is then available for decoration, as described later,

But I will give here the account of the rites of the
monsoon season, 88 I witnessed them,

On the first day, work began about 8 a.m, There were no
"perfumes” to be collected this day, but preparations had to be made for
the repair of the temple on the morrow. The greater part of the day
was spent by the chief and his helpers in making sheets of thateh.l
Food was prepared at the same time, and was ready about mid-afternoon,
A kava rite was then performed, which would ordinarily have been to
ganctify the "sunning of the perfumes", but on this occasion had merely
a general functionm,

RE-CARPETING AS RELIGIOUS RECOMPENSE.

The next day was that of the actual carpeting (fariki),
Soon after sunrise, a orowd of people assembled end in a short time
there was & scene of great activity, Careful exemination of the
building was made by competent men end any lengths of thatch through
which a spot of light showed were marked. Rotten sheets wers replaced,
others were strengthened by a piece of sago frond beneath, Some men
repaired the entrances and the roof where they could reach it from the
ground, others brought a rough ladder made from a heavy forked bough
with twisted vines as rungs, which they erected inside the building.
While one men held the ladder another climbed it and tied on the pieces
of thatech, which were pushed up the roof from outside on the end of a
long pole. (v. Plate III A). A couple of hours concluded the repairing,
after which the men sat around in the temple for talk or sleep. Conversation
turned as usual on the fishing of the previous night and visitors from the
other side of the island wers eagerly listened to while they gave details
of the catch and narrated the more striking incidents.

Meaxwhile the women under the chestnut tree prepared food
for the oven, its basis being taro or breadfruit according to season,

1 he organisation of this work is desoribed in Primitive Polynesian
Eoonomy, 195,
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On such occasions every family brought a fiuri, a donation of raw produce
ags a contribution to the common stock.

When the oven had been covered for some time the re-
carpeting began., Each family group of the Taumako clan had brought a
newly plaited mat, "the mat of its ancestor". In the interior of the
house the old mats lay side by side in a definite order, each associated
with e specific kinship group and either marking the actual burial place
of a prominent anoestor or serving as an emblem of his grave, which lay
elsewhere. When the word to begin the re-carpeting was given the
people swarmed into the house end laid their mats in position, usually
above those of previous seasons, but in some ceses removing the topmost
of these. Each family laid its own mats, but did not interfere with
those of another family, or endeavour to make up any deficiencies, even
where a neglected mat lay rotting in its place. Some adjustment was
needed in places, as space was limited and a certain amount of over-
lapping was inevitables, For certain positions, indeed mate had been
plaited of specific dimensions. Only a few minutes sufficed for the
task and the house had then taken on a fresh and clean garb for the new
season. It is this periodic custom of re-carpeting that saves the
temples and many other buildings of Tikopia from that unsavoury interior
appearance which characterises so many of the native houses of the Western
Pacific.

But the replacement or renewal of the floor mats is not
primarily a practicel measure. It is the central feature of the ritual
cormected with any of the sacred houses, though in point of time and
display it does not bulk very largely therein. The mats thus contributed
seasonally by each femily group are termei inaki, a word which has
affinities in other Polynesian langueges.” In Tikopia the inski re-
presents the acknowledgement or return made by the members of a family
group to their ancestors or to relatives of former gemerations, for the
use of the gardens and orchards from which they draw their food supply.
The native conception is that the lands of a family have come down to
it from its forebears who have worked therein, tilling the soil and
planting trees, and have then departed to the realm of the gods, handing
the fruits of their industry om to their descendants. In their spiritual
state they still exert an influence on the food resources, being
responsible either directly or as intermediaries with the higher gods for
their prosperity. The real signifiocance of the inaki lies not in its
value as floor-covering but as a mark of attemtion to an ancestor by
virtue of which he is induced to continue his favourable interest in the

1ot Tonga inati (inasi) a festival of offering of first fruits.
v, James Cook, Voysge to Pacific Ocean, 1784, I, 336-362 (Natohes):
Mariner's Tonga Islsnds, 3rd ed. 1827 II, 168=-173 (Inachi)
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family lands, Should the renewal of a mat be omitted and it rot in
the house then the ghostly owner may become annoyed and blight the crops.
The native desoribes the inaki in fact by quite a concrete term which he
uses for ordinary commercial transactions; he speaks of it as the tauvi
for the family land, that is the equivalent in exchenge, or payment for
it. "The food from the orchards, that is its payment" "Na tauvi tema",
said Pa Vainunu, laying his hand on the mat of his ancestor Mourongo on
which we were both sitting, after the ceremony of re-carpeting in Nukuora.
Again the Ariki Kafika desoribed a floor mat laid by his family as "the
peyment for the orchard” (na tauvi o te tofi). Broadly speaking the
richer a man is in land the more new mats he has to provide when the day
of re-carpeting arises. The inaki represent as it were a periodical
interest charge paysble to one's ancestors in virtue of the mortgage of
productivity which they hold over the family gerdens and orchards.

These associations of the new floor mats explain why no
one is interested in re-laying eny mats but those which belong to him by
kinship. To do otherwise would mean that he was paying for something
that he had not received. Moreover unless he was directly descended from
the ancestor concerned he would be entirely without standing in the matter,
Conduoct of this kind is permissible only when a family dies out cgqmpletely
as a sooial group, that is when no males are left to carry on the name.
In this ocase, if the lands have passed to a man of a collateral branch
then he will furnish the new mat every season by virtue of his own distant
affiliations, If, howsever, the lands have gone with women of the group
who have married into other families then their husbands may provide the
inaki as though coming from their wives. Later,their sons may take on
the obligation through the inheritamce of their mothers' interests. In
such cases, however, the provision of the inaki is likely to be soon
omitted. "The man eats from the orchard, but he does not bring the mat;
he grows tired." When the original family group has died out it is held
that the gift to the ancestor is then no longer obligatory., This
omission is not strictly consistent with the native theory of the inakl,
but is in acoord with the tacit principle that as the degree of relation-
ship decreases so &lso does the stringency of social obligatiom,

The real meaning of the re-carpeting of the temples as set
out above was first made clear to ms by Pa Vainunu, an elderly men of
Kafika, whose father had been Ariki of the clan some twenty years before.
His explanation was subsequently confirmed from other informants. After
indicating the importance of the floor mets this man went on to polnt out
that the thatch replaced in the portion of roof directly above them was
also included in the ineaki, A characteristic statement made by him is
worth reproducing: "The mat of my encestor is spread below, while tied
down is the thatoch from above to shelter my encestor; because I eat from
his places, from his orchards.” It is a common thing for a person to say
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"I am going to pin a sheet of thatch to hang up my inaki." It must be
noted, however, that the thatch is really a subsidiary element in the
inaki, since as already described, it is quite often prepared and re-
placed by commnal labour. Moreover if the existing sheets are in good
condition at the new season, then they are left in place and the mat
alone is renewed, this latter being an invariable part of the procedure.

The custom of re-carpeting has been considered so far in
its simpler forms. It is compliocated, however, by the fact that
families branch off in the course of generations, giving rise to several
groups sharing a number of ancestors. The practice is then for each
group to provide the inaki for its own immediate forebears, according to
the division of the family lands among them, whereas the more remote
ancestors are attended to either by the senior, branch of the family, or
shared by mutual arrangement among several members. Thus if a family
splits up and agrees to divide its lands the head of the elder branch may
say to his junior "But come you then and renew the mat of our ancestor,
and I will have a breathing space."”" This intimates that he wishes to
discontinue providing the inakli for some particular forebear and to hand
the responsibility over to his relatives who have now formed a separate
social entity, with exclusive rights over certain of the original family
lends. Such transferences of obligation are not infrequent, though
normally the major responsibilities rest on the shoulders of the represent-
atives of the slder branch of the group. The inaki is not provided for
every ancestor in the genealogical line. Only those of special note as
warriors or leaders, or of critical importance as the starting point of
femily offshoots, have their grave mats singled out for renewal. Again
if e man draws food supplies from an orchard in Uta he will remew the
mat of his ancestor in the sacred house in Uta, but if his orchards lie
elsewhere then he will provide the inski in his house in Tai alons. It also
should be noted that though natives always speak of the mats as being
provided by the men of the family in point of fact they are always plaited
by the women,

Such 0ld mats as are removed from the temples in the
procass of re-carpeting are termsd punefu, a name used also to designate
one type of funeral gift. Though many of these mats are still in good
condition, they are not used again as floor covering as this would be
derogatory to the dignity of the ancestors from whose graves they were
removed. They are carried away, each by its own family, and burned.

EMBLEMS OF THE GODS.
After the re-carpeting a more spectacular procedurs of

decoration was begun. This wes included under the term fariki though
not literally implied therein. Resiake, 1ike many other temples, was
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a veritable arsenal of weapons, which were of interest partly from their
historical assooiations, but mainly because they were regarded as fakatino

o nga atua, embodiments or emblems of the verious deities who were affiliated
with the building. It is not held that the object reveals the actual

ghape of the god; he is spoken of end treated as if he wers anthropomorphic.
Sometimes it serves as a vehicle of expression for him if he should wish

to appear to human eyes in concrete form, but more often it is held that

the god does not dwell in it or actually sppear in it in person. Thus

of one such weapon, the club of Raki-te-ua, it was observed "It is termed
the embodiment (fakatino) of the god, but he does not enter into it."

(Tino means body.) A olear distinction is always drewn between the material
and the spiritual entity: these objects are not called atua themselves;
they are known to be only representatives of atua., In every case by

reason of their supernatural) associations they are tapu, and must be

handled with considerable caution and only at the appropriate times.

Tn the house Resiake the movable emblems of the gods
consisted of four long spears, an arrow and two clubs which oocupied
prominent positions round the walls. The cersmonial re-decoration of
these weapons, which was in effect a mode of paying honour to the gods
they served was one of the cardinal features of the day's events, They
were taken down, oarried to the lake-side, which was about fifty yards
eway through the trees, end there stripped of their embellishments of
the former season and thoroughly washed. They were then brought back
to the house where a mass of greenery of several species of plants had
been gathered. In addition to the nettle, wild ginger, and silato
already mentioned as forming the "perfemes" of Resiake, bunchss of &
£ilmy fern, pink-leaved Cordyline terminalis, and the young creamy centre
frond of the coconut had been brought. Several people busied themselves
with splitting the white cooconut frond into a long fringe, lengths of
which were bound on the spears about & foot behind the barbed head, end
made an effective decoration. A number of strips of bark cloth had also
been prepared. The actual work of adornment was the ritual tesk of the
Ariki Teumako., Sitting down near the bend of assistants he prepared
himself by tying on his sacred necklet and girding himself with the sacred
bark-cloth, A definite order was followed in the proceedings. The
Ariki took one of the pair of clubs in his lap and with a bunch of aromatio
leaves soaked in coconut 0il rubbed the weapon quickly, muttering as he
did so a short formla invoking prosperity from the atua whose embodiment
it was. This was a rite equivalent to that of enointing a canoce or other
sacred object, Some fronds of the mature green coconut leaf were then
laid on the c¢lub and bound with a strip of bark cloth, This first weapon
was that of Raki te ua, Te Atua i Tafua, and the mature coconut frond was
his special decoration or symbol, which was eppropriate since he is the
tutelary deity of the cocomut in the lend., The fronds were termed his
surusuru, the ornmament stuck in the girdle at the back when a person is
going to a dance. The Ariki next took up three of the spears, which his
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assistants had enoircled each with a fringe of white coconut frond,

and to them he tied a bunch of reddish Cordyline. These were the
emblems of Pu ma, Tafaki and Karisi, who have already been mentioned

as prominent deities of the canoe ceremonies of Kafika. In Resiake
they were not thought to play any very importent part, but they had

as it were a seat on the board of spiritual directors of the building,
through being gods of the Atua i Kafika. Their names here, aoccording
to Pa Motuata were Pap@ ki te ra and Pap# ki te ua respectively - a
literal translation being "Knock against the sun" end "Knock against the
rain”, possibly referring to their function as rulers of the weather.
The other olub was then adorned, in this instance with a frond of Cyocas,
and without any rite of anointing. This weapon was the emblem of
Tangi-te-als, as the arrow was of Te Araifo. These two are deities_from
Fiti mai raro, i.e. from Vanikoro or the neighbouring island groups.
According to tradition these atua - in other words their worship - were
brought back by Metekai II, a former Ariki Taumeko who lived about the
boginning of the 19th cenmtury and made meny voyages to and from those
islands.

The fourth spear, a short one, was decorated with a frond
of Cycas and represented Taufoki ki muri, a god of Fangarere clan. To
the arrow was attached a piece of fern, the dancing decoration of Te
Araifo. This concluded the decoration or "binding" (moa) of the
weepons. During the tesk which was performed mainly by the Ariki,
assisted by a couple of senior men of the clan, there was silence in
the house. Only about a dozen persons were present, all males,

1
Rivers (Histery of Melanesian Soolety I, 231) mentions Tangi te ala
by the name of Tangteala as one of the gods of the Reef Islands.

The comparatively recent introduction of these foreign gods has had
no deep effect on the Tikopia religion. There is no spsoial cult of
Tangi-te-ala in Resiake, and he exercises no functions of any import-
ance in the scheme of religious belief of the Taumako clan, He with
the other deities from Vanikoro eand the West are honoured as stranger
gods in the house, and have offerings of food set before them at the
fariki ceremony. But they remain apart from the older Tikopia gods.
Their emblems are grouped together in one cormer of the house on a
decorated shelf known as "Te Fare Fiti", "The Fiti House" the name of
which perpetuates their origin, This is described in more detail
later., The worship of these gods by the family group of Marinoe or
Nga Fiti, where they are regarded as paramount, is in a differenmt
category from that in Resiake. The people of Marinoas hold that they
are themselves descended from immigrants from the Duff group, and
brought their gods with them thence, at a tims much enterior to the
introduction of them to Resiske by the Taumako chief,
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The next phase of the ritual was the washing of the centre
post of the temple - the emblem of the Atua i Kafika - which hed been
wrapped in a mat during the fariki prooceedings. All the main parts of
the house are sacrgg but this especially so. No commoner or woman may
touch it; the Ariki alone may do so.

After a short interval a couple of sprigs of aromatic
leaves were thrown in from outside through the central doorway of the
house. Sfiddenly there was the sound of hurrying footsteps outside,
someone murmured "He has arrived", and a man entered quickly by the
centre door, bearing in his arms a large leaf full of water like a bowl.
He has been sent down to the lake to get the water for washing the
sacred post, and by tradition the task had to be performed with speed.
Delay would have been dangerous as it might be construed by the deity
as a want of respect for his power. On his knees the messenger went
over to the cemtre post, while the Ariki, taking the two bunches of
aromaticgleaves, slipped down the mat from the post. Dipping his )
bunch of leaves in the water held up to him in the leaf basin he stood
up to his full height and rubbed the timber vigorously at about the
level of his head. This was repested several times, then leaf basin
and leaves were flung down on another part of the floor. This was the
rite of Kaukau pou, washing the post, similar to that of anointing the
post of Kafike temple during the yam rites. It is also known as the
Furu, the cleansing. Here also the Ariki Teumako recited a formula
during the washing, in invocation to the principal god of the temple.
to give health and prosperity to the people and the land. ’

I received two versions of this formula. One was from
Pa Vangatau, one of the best-informed of the Tikopia 0ld men, who sald
that he had been told it by his brother the leate Ariki Taumako, with
instructions to hand it on at death to the latter's son. But he found
this to be unnecessary, he said, since the son, now the present chief,
had later been fully instructed by the father himself. This formula
is as follows:=-

"Tou pou tena Mspusia ka kaukau atu
Kaukau ki se ora

Tou fasi e tu nel e fakaronge ki a ke
Kee skmsia ko apapa

Ke soro ki te tal

Tou fenua e tu ¢ fakarongo ki a koke
E tupua kee tangata ki a ke,”
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"Thy post Mapusia, will be anointed
Anoint for welfare

Thy distriet which steands here obeys thee
And be kicked away the storm clouds

To tumble into the sea

Thy land which steands obeys thee

Spirit end man art thou."

Respeot for the god is here the leading thems. The
invocation opens with an ammouncement of the rite which is being performed,
since this is & means of apprising the deity that the handling of his post
is not simply uwnauthorised interference. The statement "Spirit and man
art thou" means that the god exercises jurisdiction in both realms, that
of the Heavens and that of Earth, watching over the interests of his
people emong the gods sbove and descending alsc to wateh over them among
men,

Another versicn of the formula, different in wording, but
similar in tenor, was given me by Pa Motuata, son of Pa Vangatau. Since
the phrases used by the chief vary on different occasions, this text is
probably as authentic as the one first given. The cenmtral theme is the
same,

"Kau kaina kou tee Mapusia

Tafuri mai ma se ora

Ki ou tangate

Ou mate ki mua ki te vaerangi

Ou mate ki muri ki te Uaroto

Tou fasi e tu e fakarongo ki a ke
E tupua kme tangata ki a ke.”

"I eat thy excrement Mapusia

Turn hither with welfare

To thy people

Thy eyes in front to the sky

Thy eyes in rear to the Uarocto

Thy district which stends here obeys thee
Spirit and man art thou."

The phrases
"Thy eyes in fromt to the sky,
Thy eyes in rear to the Uaroto"

embody the same idea as is represented in the conclusion. The Uaroto
is the esoteric name for the ocentral post of the temple. The desire
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is that the Atua keep in touch with the realm of deities while at the
seme time casting backward glences at his building on earth, so safe-
guarding the interests of his people in both spheres.

The general object of such rites as the anointing of house
posts and the recitation of the associated formulae was expressed by
this informent as follows:=

"The ariki oalls to the deity to have sympathy for him;
that the calm may fall, that vegetation may come to
the land, and the rain mey come, the wind not to blow."

The rite of rubbing at the post, thouzh described as
"wagshing" or "cleansing", in reality does not have much effect in this
respect. Its validity lies in the fact that it provides a bridge, by
contact with the sacred post, between the chief and his god, so
inoreasing the force of 'the recitation of the formula.

When the washing or anointing of the post was completed,
the coconut leef mat bound to it was partially severed in the middle by
the chief and his assistant, and then slipped round the base of the post,
where the chief, kmeeling, tied it securely. This was the mat of the
Atue himself, In this case the old mat was not removed, so that the
height of the pile grows every year.

The next feature of the ceremony was the decoration of ‘various
other structural members of the house, including the posts end rafters,
Streamers of bark cloth, or bunches of leaves, were tied to them in
honour of the several deities they represented. They were termed
& noa o nga atua, "Ties of the gods", the basic meening of moa being
to tie or bind, The term maro is also used of these decorations,
since they are in a sense offerings to the gods. The first of these
was & bunch of Cyoas fronds which were tied on a rafter on the sesward
slde of the house, opposite the centre post. The club with the coco-
nut fronds was hung up beneath this decoration, The latter, as already
mentioned, was the emblem of Reki-te~us, the Atua i Tafua; the rafter
decoration was for Te Atua i Fangarers, kmown in Teumako clan by the
name of Te Urupaku,

A similar bunch of cyoas was next bound by the chief to
the cetre post, very large leaves being selected sinoce this was the
dencing decoration of Te Atua i Kafika., In attaching this ornament
the leaves were laid tip to tip, carried to the post and set upright,
butts downwards, while the strip of bark oloth was bound round and made
fast. The bunch was then deftly parted and spread with a quick movement
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thus splaying out the leaves in attractive styls.

The next decoration was that of the post at the far end of
the temple, the "seaward post", which represented the interest of the
Atua-i-Taumeko there. Here were used the "perfumes of Resiaske" = the
nettle, wild ginger, etc., which had bsen sunned previously. (When
the sunning is omitted they are gathered and used fresh.)

The reason for this strange procedurs of introducing
such unorthodox plants into the schems of decoration did not seem to be
known to most people, by whom it was accepted as simply the oustom of
that particular temple. Pa Motuata and other well-informed menm,
however, explained the plants as being the decoration (rakei) of Sakura,
the Atua-i-Taumako, who wore them stuck at the back of his girdle. "His
decorations like e man who is going to a danoe." The prickly character
of some of the leaves was said to protect him from molestation by other
gods.

"The gods who go to Sakura are stung; the leaves are
called'his guard' to ward off any other deity from
coming to him, so that he may sit alone by himself,"

I was further told by Pa Motuata that the special name of
Sakura in Resiake was Satai, and this was unknown to the people of the
olan in general., But since the seme nemes is commonly used for a group
of shore~dwelling atus I am doubtful if this is correct.

Leaning against the post of Sekura was a digging-stiok of
ordinary type. This was stated to be the cultivating-stick (koso) of
Taromate, known also as Te Atua i te Marama, who was a son of Sakira,
sprung from his body in the realm of the gods. People said of the post
end the stick "It is held that they are father and son standing there."
Both these gods are tutelary deities of the taro, of which the major
ceremonies are consequently comtrolled by the Arikji Taumako.

After the far post was decorated, three noa of bark cloth
were then tied by the chief at various places. One was on a rafter
over the centre doorway on the landward side, one on the rear post
supporting the ridge pole, and another to a rafter at the back. The
rear post, known as the inland post, was associated with the kava bowl.
The latter had no special spirit guardien, but the post had its own
deity, Te Atua i Sao, for whom the noa was tied., According to the
Ariki Taumako his name for this atua in Resiake temple was Tamsia.
The noa of the rafters were presumsbly those of Pu ma and Te Atua i te
Vei, respectively, but this I did not verify. While the chief was
binding these streemers on to the appropriate timbers a couple of
assistants tied several to other rafters round the building. These
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were not for gods, but were marks of remembrance in honour of the late
Ariki Taumeko, father of the present chief, who lay buried in the central
doorway of the house. It was said "the streamers are simply tied" and
did not represent offerings to gods,

The temple of Resiake was distinguished among other
buildings of this type by its central doorways, jointly termed matae
tokarus (two faces); each was under the comtrol of the deity whose
weepons hung above. The doorway on the side of the house towards the
leke was the property of the Atua i Tafua, while that on the inland
side belonged to Te Atua i Kafika. Both entrances were tapu, the
latter exceedingly so. I was told that no-one who was not engaged on
a8 sacred mission, such as that of the bearer of the water from the leke,
would dare to enter this doorwsy; dire trouble would befall him and
probebly the clan too if he did 80.1 When the late Ariki Teumeko was
about to die he said to his brother Pa Vangatau, "I am about to die,
speak you to the chief and all the land that I may be laid in the
tokarua of the Atua i Kafika." This was promised. After his'death
people asked which was the spot in which he had expressed a desire to
be buried. On being told they objected to carrying out his wish,
saying that the place was very tapu and they would come to harm thereby.
But Pa Vangateu argued that while his brother was alive he made kava
to the Atue and with suvocess; calm fell on the sea, rain came at his
word. "The Atua descended to him." Hence he could fittingly be buried
in the doorway of the god he had served. He carried his point, and the
grave was dug just inside the entrance. The presence of his grave mat
was the reason that so many streamers were hung for the chief in the
interior of the templs.

It was noteworthy that of all the greenery uged for the
decorations the Cycas fronds alone were put into ths house through the
mata tokarua. This was permitted since the Cyces was the demce
decoration of the Atua i Kafika, who "owned" the doorway. In conclusion
the spears bound with tufts of reddish Cordyline leaf were slumg over this
central doorway, while the Fare Fiti was arranged in the far corner of
the building. This Fare' (literally "temple") was a simple shelf leid
from one rafter-plate to another eacross the corner, and was dedicated to
the gods of Fiti. The shelf was decorated with a long fringe of young
oreamy coconut leaf, split finely, and draped over it. This was termed
& titi o te Fare Fitl. The emblems of the gods - the club of Tangi-te-
ala, the arrow of Te Araifo, and the spear of Taufoki-ki-:mri,were then

1 When I attended the fariki rite great agitation was caused beforehand
by the rumour that I hed been urged by some deceiving ill-wisher to
enter the house by this middle doorway. The rumour was quite without
foundation, but it took much argument to convince the Ariki that his
fears were groundless; his fears were for the sanoctity of the house,
not for my welfare,
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stood upright on the shelf, (Plan V shows the arrangement of streamers
eto. )

A kava rite was then performed, to sanctify these acts.
Afterwards a meal was rapidly eaten, about twenty-five men being present
in the temple, while the women ate in the adjacent oven-house.

The oven was again prepared, and when ready, libations of
the "evening kava" were poured. After this a man ran from mat to mat
with a pierced coconut shaking out a few drops of the liquid at the head
of each. The remainder of the nuts with the food were carried outside
and a brief meal was eaten. The chief drank from a single ococonut, but
did not eat, in spite of pressing from verious people. He evaded their
insistence by deoclering that he would eat later., This abstention from food
was & matter of personal preference., Afterwards a parcel of rol was placed
in the oven, to provide hot food for the ceremonies of the following morning.

That night, as alsoc on the following night, the chief,
accompanied by a small party of men, slept in the temple as was the custom.
A few women, including the wife of the chief, slept in the oven-house, as
the temple was tapu to them. According to custom also, it was tapu for
them men who spent the night in the temple to sleep face downwards.

"The folk who will sleep in Ravenga, not a person shall sleep face .covered
downwards; they turn their bellies upwards." This prohibition was
connected with the possible visits of malevolent female spirits.

THE FAKAOATEA OF RESIAKE

The people awoke next morning before sunrise. During the
night some men of the clan had gone out fishing; as a result kiokio (a
lake fish) from the net of the chief had been laid at the door of the
temple while he slept. Flying fish also were brought over from the
coast at an early hour eand roasted for the morning kava. Before sunrise
the rol was taken from the oven and carried in a large basket to the
temple, Then began the rite of foraforange maro - spreading the vestments.
This was one of the most solemm acts of the whole four days' ceremony, as
was evidenced by the early hour at which it was performed, the use of the
sacred roi for the keve and the serious air of the persons engaged. "No
one may raise his voice while the maro are being spread; it is held to
be tapu." I was told. It was said that if a person in forgetfulness
happens to speek loudly at this time or during the subsequent period
someons will say to him "You go and cry out, don't you see the maro
are spread? Do not speak out loud!" Such & person will accept the
reproof and lower his voice lest he be said to "make sport" of the
proocedure., The object is the same as that of laying maro in the
ordinary kave ritual - to present offerings to the deities and to provide
them with seating places on to which they may alight to attend the events,
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Greater importence is given to the maro on this ococasion, however,
since they are the sacred properties of the house itself and remain in

position for a dey and a night.

The principal items of the ritual were two maro kie,
finely-plaited mats made from soft leaved variety of pandanus, and
decorated with zig-zag patterns in henna-coloured fibre. (The best
kie are made in Anuta, whence the technique originated.) The maro
kie were teken by the Ariki from their bark cloth wrappings, in which
they had been carefully stored from season to season, and laid down on
some leaves of rau tea in the centre of the house. The first maro,

a narrow one, was wnfolded. Raising it in both hands before his head
the chief made obeisance, then laid it near the seaward doorway under
the club of Te Atua i Tafya, and covered it with fronds of Cycas.

This was dedicated to the Atue i Fangarere. Another large kie was
then unfolded and set at the base of the cemtre post of the house.

This served as base for a smaller maro kie with which the Ariki made
obeisance as before, laying it on top, amd covering it with Cycas
leaves likewise., This was the maro of Te Atua i Kafika. The ochief
then laid a piece of white bark cloth by the far post of the house -
this was the maro of Te Atua i Taumsko, his own special deity. An
orange maro was spread by an assistant on the grave of the late chief,
and the ordinary maro of the kava were arranged. The usuel formulae
were recited, libations poured, and offerings of food set out from the
rol. The pouring of the initial cups of kave was distinguished by the
fact that the same procedure was adopted as with the rauran kumete in
Kafika - the Ariki sat facing the maro, and did not turn round to receive
the cup, but held his hand behind his back and received it thus from the
cup-bearer, who was crouching in the rear. The reason for this is the
exceeding sacredness of the Atua i Kafika who was believed to be present.
less formality surrounded the other libations., The ceremony concluded
with a hasty meal, by which time the sun had risen, its level rays
stretching ecross the lake and striking the roof of the house.,

The second oven of the day was now prepared and was cooked
when the sun was high in the sky, at a time corresponding to sbout 10 a.m.
The food for this ocoasion was by ancient rule a pudding made from
fermented taro paste. As it was removed from the oven a cry of "Te
fakaoateal" was given to announce to the people sitting in the temple the
progress of affairs. When its preparaticn was complete in the oven-
house one bowl was ocovered and carried as usual into the temple. With
the other a curious custom was performed. One man armed with a pounder
and another with a small dish of cooconut cream went out and waited for the
bowl, which was dragged along the ground from the oven~house to the temple.
As it proceeded the man with the pounder ran alongside and mashed vigorously
at the pudding while his partner squeezed the cream over it. The three or
four attendants in charge of the bowl did not pause for en instant, but
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dashed as quickly as possible over the few yards which separated them
from their goal., It was said, "it is pounded on the run." This
procedure aroused amusement among the younger members of the party.

The natives could assign no reason for the custom, except that the idea
was to present an appearance of haste to the gods in the temple so that
they might think every endeavour was being made to serve their portions
with all possible speed. These offerings of food were quickly set out
and libations of kava were poured beside each, this time with less

formality than before.

Such is the fakaoatea, the "midday" food-preparstion, which
is an integral part of the rites of each of the major temples. It does
not enter into the re-carpeting of the less importent houses. Its
funotion is general, not specifie; that is, it is merely one elemsnt
in the complex series of food-offerings of which’the purpose is to
propitiate the deities of the house and clan and to secure their co-
operation and assistance in obteining prosperity. This procedure in
the case of Resiake is sometimes termed "Te fakmoatea o a sinu" -

"the midday celebration of the oil.”

A third oven was prepared in the sarly afternoon to provide
food for the evening kave; when this had been removed a package of roi
was put in, as on the prooceeding day. For the svening ceremony a large
plle of fresh coconuts were brought to the temple. They were termed the
Ima, the "Drink", which was here a technical term. The procedure followed
was as before. After arhearty meal of coconut most of the people left for
their homes in the head village, a few only remaining with their chief.

ANOINTING THE PARTICIPANTS.

The .final event in the "Work™ of Resiake was the anointing
of the participants with oil. A native description of the proceedings
was given me as follows:-

"The Ariki Taumako will stay two nights in Ravenga; in
the morning he will make the faksoatea; when night descends on the land
carry hither the cooonuts; when night descends on the land, near the
time when the land will be light (i.e. dawn), grate the coconuts in the
night, express the cream, heat then the oil in the night, and take two
oil vessels. Hasten up in the morning, then the Ariki emters singly,
he and the elder - Pa Ngatotiu, or who ever will apply the oil of the
men, enter singly the Ariki or Pa Ngatotiu. Is different the oil of
the men, is different the o0il of the women., We go and bathe in the
morning, and come then to the Ariki., The roi has been uncovered;
bring it in and stand it in the centre of the house. Leave it there;
the kave is not made. We bathe in the oil which has been poured into
the palm of the hand, and smeared then on the breast of each man.
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Finished is our bathing in the o0il, the Ariki comes then to sit down
and perform the kava, Perform the kava, finished, fold up the maro.
Finished is the folding of the maro, go then to Uta, to Taumako, to
pin thatch. Thereupon are completed the things of Resiake,"

I was not present at the preparation of the oil, which
was not made in the monsoon season of 1928, but witnessed all the other
rites. The following is the traditional proceeding in the preparation.

The night of the "fakamoatea" is the time selected. Mature
coconuts have been gathered from the orchards of the Ariki and his people;
they are grated and the cream expressed. Round about midnight or in the
early morning the sleeping men in the temple awake, the oven is prepared
and red hot stones from it .are slid into the bowl of oream, which is thus
converted into oil by the usual native technique. Leaves of various kinds
are bruised and dropped into the liquid dwring this operation to give the
oil a pleasant perfums. When it is judged that the process of conversion
is complete the stones are withdren and the oil put into containers. In
olden times small gourds like those now used for holding 1lime were used;
nowadays glass bottles have been substituted. This is one of the very
fow weys in whioch Tikopia religious culture has drawn upon European
materials. A distinction is made between "the 0il of the men", "te
sinu nga tangata" and "the oil of the women", "te sinu nga fafine."

The essence of this lies in the fact that the tormer is the property of
the gods Pu ma, whereas the latter belongs to Pufine ma, sister-goddesses.
The oil-containsr of the men is filled first, then that of the women,
small cups of ococonut shell being used to dip the liquid from the bowl.
The work is dons by toroh light., The preparation of the oil is not an
invariable feature of the seasonal rites. If the containers are fairly
full already then this part of the "work" is often omitted. The rest of
the procedure I witnessed myself.

The anointing took place early in the morning. After going
down as usual to bathe in the lake the people of the clen assembled, meny
coming from Tai to be present, though some had not attended the earlier
part of the "Work." The Ariki took down ths oil vessel and sat waiting
till they sppeared. Then he got impatient, "Haven't they seen that the
sun has risen?" he said in irritation. Whereupon stragglers were
hurried up by the earlier arrivals. "Call outl the Ariki is waiting
for them." At 1last all the men and boys assembled, and sat along the
sides of the house. A men of renk, an elder, was the first to be anointed,
He walked up the house and seated himself before the chief, who was at the
far end of the building. The chief withdrew the stopper of the bottle,
poured a few drops of oil into his right hand and smeared it om the man's
chest and upper part of hils erms, with a gentle sweeping motion. The man
then went back to his seat, while his place was taken by others in turn.
Children took part, and were instructed loudly by their elders how to act,



156

A few men remained in their places and refused to be anointed. Little
was said to them, since participation is optional. The anointing wes
treated solemmly by those who were being treated at the moment, though

e few jokes passed among the crowd. The people were said to "bathe"

in the oil, though actually it was applied to but a limited area of the
body. After the male members of the clan were finished it was the turn
of the women and girls. There the Ariki was assisted by an slder to
whom he handed the second 0il bottle, and who carried out the task.

The wife of the ohief, as befitted her position, was the first to enter,
and was anointed on the upper part of the breast, the upper arms and the
back of the neck. Each woman, after treatment, returned to the oven-house,
the women's abode.

The gemeral object of the ceremony is to assist in
preserving the health and prosperity of the person anocinted - "it is
made for welfare", is the native explanation. Anointing with oil is
a cormmon mode of treatment for physical ills, the efficacy of the act
lying not in the ordinary properties of the liquid but in the combined
virtue of its assoclation with the deities who control it, and with the
hand and person of the chief who applies it or who presides at its
application. '"Take the manongi, rub, take the oil, pour into

the hand, rub on his body, that is the cleensing
from epidemi¢ disease, from sickness."

If special potenoy is required a formula is recited to
secure the attention of the deities more specifically concerned.

The rites of the Fakasinu Vaka (0iling Canoe) and Kaukau
Pou (Anointing Post) belong to the same genus as the anointing geremony
of Resiake, This last is called ths Takai Sinu (Smearing 0il)* and is
peculiar to the "Work" of this one templa, It marks the completion of
the rites of the building, and forms a kind of clan bond, by giving
evidence of common association in serving the clan gods. The anointing
1s associated too with the investiture of necklets of Cordyline leaf, a
rite performed also for individual welfare., The "throwing" of the
necklet is not confined to Resiake alone, but is done by the chisf of
sach clan before or after his importent "Work". An example has already
been given in regard to "Sacred Things" (page 32.) The procedure in all
cases is the same, though the formulae recited vary according to the
occagsion, and if the chlef should be in a hurry, or a large orowd of
people are to be invested, he repeats only the introductory phrases.

1 To be distinguished from the term Taki Sinu sometimes used in this
cormection, and meurning 'to withdraw theeplug of the oil vessel!,
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After the anointing, the kava was performed, with food
offerings from the rol. The chief then carefully folded up the bark-
cloths of the gods, and stowed them away on the toko tu, the staging near
the oentre of the building. Bach major temple has such a staging, with
a heavily notohed base post. I was told by the Ariki Kafike and other
men that the toko tu served to protect food and other property from rats
in the days when these buildings were actually inhabited by their ancestors.

The "Work" of Resiake was now finished. I have descoribed
it in detail as much of the procedure is common to the re-carpeting of

other temples.

Reference to the Programme of Rites given in Chapter I will
show the main order of events at this time; without it the following
description may be confusing' owing to the over-lapping of the "Work" of
the various temples,

RITES OF VAISAKIRI

The third day of the ritual of Resiake gave the signal to
the Ariki Fangarere to begin the "Work" of his most important temple,
The keynote of this was also the re-laying of the mats of ancestors.
The conventional expression to describe the first day's operations was
"The floor-mat of Vaisakiri is cut" meaning that the palm fronds for the
plaiting of the most sacred mat were gathered then. Another formal
expression used was "The floor-mat of Vaisakiri is plaited" - in
preparation for the re-carpeting.

This is an instance of how processes of a primsrily technical
order, which are merely preliminary to the ritual processes, tend ‘to be
elevated into the ritual schems, and to receive a validity of their own.

Thus the preparation of the mat, whioh has no sacerdotal value in itself,

has a day devoted to it, on a par with the actual laying of the mat, which

is the only real offering to the god. This elsvation of technical processes
into ritual processes is a prominent feature of the Tikopia religious system.

Vaisakiri was the principal temple of the Ariki Fangarers,
having com dom to him, with the orchard in whioch it stands, from
Fekaarofatia, the ancestor of his clan, by gift from Pu Resiake of
Taumako, mother's brother of this ancestor, The temple stood somewhat
inland from the main path along the leke shore; beside it was a smaller
house, corresponding to the oven=houses of other temples, but with no
oven therein, It was in this smaller building that the initial rites of
the sacred mat took place. The mat itself was destined as an offering
to the Atua 1 Fangarers. A sacred mat for the temple of Sao was also
prepared on the same day, to be used as an offering to the Atua i Sao.
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The mat of Vaisekiri was plaited on the day that Resiake
had its fakmoatea rite. The sams day the "midday oelebratiom of the
mat" was performed, Food was cooked in an adjacent oven-houss, and
shortly before it was ready the old mat was removed from the mata paito
side of the house, a basket of clean white sand was spread there, and
the new mat was laid on top of it. A kava rite then took place.

This was of great saoredness, since the prinoipal olan deity, the Atua

i Fangarere, was believed to enter a msdium and talk to the people.

The native explanation of this was "That is the confirmation of his kava,
that he comes among men."l} In this cese the medium was the eldest son
of the ohief. From tims to time people present murmured "He (the god)
comes to ths kava of the chief," and similar comments, showing their
firm belief in the reality of the manifestation.

On the following day the re-carpeting of the temple itself
took pleocs. The usual oven was prepared, the thatch of the roof was
renswed where necessary, and the various floor-mats were replaced by
appropriate family groups acoording to the conventions of the inaki.
While the temple was being renovated a sacred oonoch-shell which was
kept there was taken down to the lake end washed, Several temples
had such shells, called pu, & name given to all trumpet-like instruments.
In this comeotion they were known as pu tapu, sacred trumpets. After
being washed the conch of Vaisakiri was blown vigorously several times.
It was old, and its sound not melodious - henoe a lad on hearing it
remarked "It does not ory, it merely smores.” The mournful sound rang
along the lake-shore, and apprised the people of other temples, who were
busy with their own tasks, that the re-carpeting of Valsakiri was well
under way.

Bark-cloth streamers were bound to posts end rafters in
honour of the deities of the temple. The principal post, at the far
end, was decorated with two ssparate bunches of Cyoas fronds. The
upper one was the decoration of the Atua i Fangarere, kmown in this
temple by the name of Te Urupsku. The lower decoration was that of
Pu Tafetai, e deity of sea-voyaging. His personal name, acoording to
Pes Sao, is Takatosi. The corresponding post at the other end of the
temple was that of the kava bowl, end was presided over as in Resiake
by Te Atue i Sao, Toki-tai~te-kere. A simple streamer of bark cloth
marked his post. On the left side of the house as one entered was the
toki tapu, the saored shell adze with its carved wooden handle hanging
over its shelf. This has as its deity Te Atua i te Ava, Tupua fiti,

1 A full description of mediumistic phenomena will be given in
Rank and Religion in Tikopia,
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who is called a son of Te Urupaku. The spot was not adorned, however,
in any way. Opposite, on the other wall were slung two spears with
bunches of Cyces tied to them. These, as in Resiake, were embodiments
of Pu ma, known here by the same name as in that building. Of the
streamers of bark-cloth hung from the raftsrs, the principal one on the
mato paito side of the house was for Te Atua i Ravenga, Taufoki~-ki-muri,
who is also regarded as a son of Te Urupaku. The joint ocourrence of
this and other names in Vaisakiri and in Resieke was dwd to the fact that
these were the gods of the old Nga Ravenga people. Resiake was built on
Ravenga soil and incorporated some of the local deities, and Vaisakiri,
though it stands in Uta, is the temple of sa Fangarere, ths present-day
desoendants of the Ravenga folk.

The re-carpeting ritual was concluded by a kava performance,
with offering of bark-cloth ‘to the Atua i Fangarere, and invocation of the
gods over the kava stem,

RE-CARPETING THE KAVA HOUSES

This day of the re-carpeting of Vaisakiri temple was one
of great activity throughout ths islend. It was the occasion for the
re-oonsecration of all the lesser temples in Uta and Ravenga, and some
of those in Tul also., These were the paito fai kava, the houses in
whioch chiafs or elders performéd their kava on the various ritual
oocasions through the year. The programms for the day varied for the
the people of the different houses and clamns. Early in the morning
the Ariki Taumako performed the "anointing" in Resiake, after which he
went to Taumako temple in Uta to superintend the preparation of the
thatoh there, and was then occupied with the ritual in comnnection with
his lesser clan temples., The Ariki Kaflka spent the day at Kafika’
temple, mainly in receiving the food=gifts from his lesser temples, but
performsd a small "yam kava" in the afternmoon. The Ariki Fangarere was
primarily ocoupied with Vaisakiri, and in former days the Ariki Tafua
would have been superintending the thatch-making of Tafua temple, end
receiving food-gifts from the lesser temples of his clan.

The work of the various kava houses fell into two sections -
on the one hand the re-cerpeting of the building (including renovation of
thatoh); and on the other the preparation of a large basket of food known
as fonakava. (This is to be distinguished from the fonokava, a contribution
of cooked food on many ritual occasions or at a dance festivel.) The
fonskava was a present to the clan chief, and the importance attached to
it was the main reason for the bustle which had seized upon every large
kinship group. The essence of the fomakava is that in native theory it
is an acknowledgement to the chief of his suzerainty over the temple of
each particular kinship group in his olan, His overlordship is purely
formel; he enters the temple only rarely, to perform the kava, or mey
never even enter it at all, But the presentation of the fonalawa to
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him twice ysarly is a basic link between him and the constituent kin-
ship groups of his clan, and also in native eyes, betwsen his gods and
theirs. The fonakava is not reciprocated directly, but an indirect
reciprocation is given to some extent by & re-distribution of the baskets
emong the representatives of the various kinship groups.

Preparation of the fonakava demends the mobilization of the
resources of each major kinship group, and assistence of affinal kin to
gome extent, Bansnas, breadfruit and taro are required in large quantity,
as also mature coconuts for the creamed pudding which is en essemtial part
of the gift. Most of the baskets are brought about mid-afternoon, Where
the owner of the temple is em elder with kave privileges he performs his
keve over the fonakava before it goes to the chief., In any case, the chief
himself pours the libations of kavae tc his gods when it arrives, as a
dedication of the food to them. Usually the baskets ere kavaki (have the
kave performed over them) ell together. If there are a rroat number,
however, then as soon as three or four accumulate, it is done and repeated
for others later. This was the case with the fonaksve received by the
Ariki Teumsko in the monsoon season., The following table gives the temples
from which the fonakava are brought to the chief on this day, Bach chief
of course acts independemtly.

Kafike Tafua Taumako Fangarere
Rarovi Fusi Kavasa Valsekiri
Porima Rotuma Fatumaru Fenumera
Tavi Seo Niumeno
Raropuka X Rarupe Kemota
Torokinga X Motuepi Rarokofe
Somosomo Menive
Te Afua X Korokoro Mataioa
Tongarutu X Notau Farekofe
Fenumers, Samoa Ngatotiu

XRakeu Akitunu XRatia

* Palama ins

Vaisakiri XNiukepu
XMarinoa XTe Akaukena XRangirikoi

x fonekave abandoned,
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In recent years the adoption of Christianity by the Ariki
Tafusa and the people of Faea has caused same modification of the scheme,
Those kinship groups in Faea, as Marinoa, Niukapu and Rengirikol, which
formerly sent fonalava to their clan chiefs in Ravenga have discontinued
it, while the Ariki Tafua has osased to receive fonakava, either from his
Christian kinship groups in Faea or his heathen ones on the other side of
the island. These latter still perform the rites of re-carpeting dut
either like Akitunu, Samoa and Fusi in Nemo retain the fomakawva, or present
it to the chief in whose village they live, as doss the elder of Seo in the
case of his house Notoa which stands in Potu sa Taumsko, 1In all non-
Christian houses the rites of fariki are, however, unaltered, while in
those of Christians the persistence of the belief in and respeot for their
ancestors and gods leads to a seasonal re-laying of mats in the houses
used as dwellings, usually gcoompanied by food-offerings. Some of the
sacred houses, as Korokoro, still stand, others as Marinoa, Te Akaukena and
Tafus have been allowed to fall imto decay. In the case of Rakau, which
is the house of the origin of Marinoe family, an attempt has been made to
oope with the defection of its own people by combining its fonakava -
nominally = with that of Torokinga, a house of another group of the same
clan. That of Raropuke is still made every season, since a few faithful
members of the family coms over every time on the appointed day.

Sometimss of course the re-carpeting of a temple, and the
making of the fonakave are ebandoned for purely internal reasons. Thus
the Ariki Kafike no longer receives ths customary basket from Fakemsina,
@ related house of Tavi, sinoce that branch of the family immediately
concerned has become extinot., By Pa Tavi then, "it has been abandoned,
because his brothers died completely."

. It will be observed that fonakava are presented from
Fenumera to both the Ariki Kafike and the Ariki Fangarere - a baskest to
each., The building is that of the Ariki Fengarere, hence one fonalmve
is given to him; the extra one is an ackmowledgemsnt of the overlordship
of the Ariki Kafika over the Fangarere clan. The fomskava from Tafua
and Taumako also on their re-carpeting a few days later are oarried to
the Ariki Kafika in virtue of his position as the suprems chief of the
island.

Though the general form of the fariki ceremony is the same
for all houses, variations in detail ooour. Each has its own peculiarities
of custom, "ona ke faifainga". The procedure in the case of some of the
most important houses will be desoribed briefly in order to give an idea
of this variation, the complexity of the day's prooeedings, and the
consequent orgenisaticn needed on the part of the natives,



Marinoa:

Raropuka:

Akitunu:

Fatumaru:

Niukapu:

(Informant, Pa Fetauta).

Principal rite, anointing of main poet at end of house,
dedicated to Te Araifo. Three streeamers tied, for

Te Araifo, Tukere (Atua i Ratia) and Rata. Kava
performed by elder.

(Informant, Pa Raropuka).

Keva performed, but no post anointed. But present elder,
as sister's son of Porima, made kava in house Sukumarse,
belonging to Porima., Main post anointed, dedicated to
Pueseia (Atua i te Uruso).

(Informant, Pa Sukuporu). y

No kava performed, but bark-cloth spread: to Tangaroa,
a white cloth and an orange one; to "The Followers of
Tengaroa", a white oloth; to Te Kasomera (Eel God), an
orange cloth and a white ome; to Velkiri-mera, a female
deity, child of Eel God, a white cloth.

(Informent, Pa Vangatau).

Prinoipel rite, cleansing of Atua i Fatumaru, a long blaock
stone, paired with stons of Takarito. Stons removed from
bed of Cyocas leaves, washed, smeared with twrmerio, and laid
back on fresh bed. Kava performed, frequently by Ariki
Taumako, since god is importamt for fishing. Temple is in
control of Atua i Kafike, under title of Tauaroaro. Cycas
is "perfums™ of Atue i Kafike, and temple has set of stones
for "suming the perfums" as in Resieke, though of less
importance.

(Informant, Pa Niukapu).

Temple founded on ground formerly occupled by Nga Faea, who
were driven off to sea, hence their gods incorporated into
1list of tutelary deities. Done by founder end family lest
"they would be devoured by the deities, angry at their people
who had been killed".
Kava performed by Ariki Taumako, deities of Nga Faea invoked
first, and those of Taumako secondarily.
Invocation of: Feke (Ootopus God)

Tau-kavei-varu ("Eight Rays") i.s. tentacles.

Atua 1 Taumsko

Nga Matua (former Tsumsko chiefs)

Pu Niukapu (noted sea-voyaging ancestor).
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Temple contained formerly large wooden implement said to be
of type used for cutting banena stems before iron introduced;
original lost; copy shown to me a wooden imitation of a
trade=knife, carved by Pa Rangifuri.

Korokoro: (Informant, Pa Korokoro).

Principal esoteric objects:

Post at south end, "body" of Semoana-ariki, primery god of
Korokoro. Serves as back rest for Ariki Tafuva when he attends
kave of temple.

Shelf adjacent to post, that of Semoana-sriki and Semoana-tu.
Centre post, embodiment of Pu ma, under title of Rua-eva.
Serves as back rest for Ariki Taumako at kave; his title

for Pu ma the allied name of Rua-ariki.

Shelf opposite, and spear above, also of Rua-eva,

Ariki Kafika occesionally attends keva, by virtue of presence
of Pu ma in templs. Seating places of three chiefs a token
of "weight" of Korokoro rites.

Principal elements of fariki rite were re-decoration of
shelves, and enointing of post of Semoana, with performance
of kave by elder of Korokoro.

Shelf .of Rua-eva laid with fresh branchlets of pale and of
red kava pi; thet of Semoana re-carpeted with a little mat
of coconut fronds, plaited to correct dimensions. Formula
for re-decoration of shelves:

Kau kaina kou tae.

Tafuri ki tou fata ka fariki atu

Tou fata ka fariki atu ki se ora.

Meafuafu laui te tangate ma sauni o tou kava
Kae tu ke mau tou vees ki tou Korokoro.

I eat your excrement.

Turn to your shelf which is being carpeted
Your shelf which is carpeted for welfare.
Unfold goodness for the man preparing your kava
And stand your foot firm on your Korokoro.

The last expression corveys the desire that contact between
deity and temple should remain unbroken, so that he should.
be at hand to protect ard favour his people.

Formula for anointing ths post of Semoana:

Semoana ariki

Kau kaina kou tae

Tou pou ka furufuru atu

Tafuri ki tou rau faksariki

Tou pou ka kaukau ki se ors

Futi ki te tangate ke maafuafu laui ki rungs
Ma sauni o tou kava
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Me. suru o tou kau rau

Ma tatao tou taotao

Motusia ki atea ko te ngaengese
Kas maafusafu laui fuere.

Semoana ariki

I eat your excremsnt

Your post will be cleansed,

Turn to your chiefly name,

Your post will be anointed for welfare,
Haul on the man to be properly hele above
For preparation of your kava,

For tying of your sheet of thatch,

For covering the palm leaf covers.

Be severed away the illness °

And give good health only.

The full text of this formula has been set down as it varies
somewhat from the usual type. The allusion to the "chiefly name" (reu
fakaariki) of the deity implies respect. It may be noted how incentive
is given to the deity to grant the request for health by referring to the
various activities in commection with his sacred hcuse which can only then
be performed by the suppliant. The tsotac are the branches of cooonut
leaf which are laid, butt downwards, over the rows of thetch in order to
hold them down. The term mefuafu (or maafusfu) is difficult to translate
concisely. It was explained as characterising "Ths man in whom is lacking
ills of any sort," i.e, it represents the idea of continued good health.

The eabove are the principal variante in the rites of re-
conseoration of the sacred kava-houses, It will be realissd that the
differences in procedure are due largely to the different deities
believed to control each house, and the various material objects therein
which act as their embodiment or representation, As in the cese of tlie
sacred canoes, the ritual system is extremely intricete, but in varilous
ways links kinship groups with their clan chiefs, and at & number of
points brings out the ackmowledged supremacy of the Ariki Kafika.

A return may now be made to the description of the temple
rites in chronmological sequence.

RE-CARPETING OF NUKUORA, TAUMAKO AND TAFUA

After the ordinary saored houses had been renovated on the
one day there still remainsd e few of such importance that they had a
special place assigned to their ceremonies in the programme of the season.
Such were Tafua, Taumako and Kafika, the temples of the chiefs, Mapusanga
the houss of an affiliated family of Kafika, and Nukuora, connscted with
the Fangarere olan, The rites of the latter were performed on the day
that the vam sead wae buriad. and in tha monanon saason Tafua and Taimalra
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were re-odrpeted on the same day. Kafika came later, while Mapusanga
was re-carpeted after the Freeing of the Land whioch is ons of the
salient events in the seasomal oycle. The description of the rites
of this last house will then be held over till the next chapter.

Nukuora temple rests under dual control. As the natives
say, it 1s the house of the Ariki Fangarere, in which the Ariki Kafika
makes the kava. "They merely get it ready; when the kava is to be
made, they invite me to go and make the kava", the Ariki Kafika himself
explained., Thus though in point of ownership it may be said to belong
to the Fangarere chief, yet at the same.time he aocknowledges the suzerainty
of the ohief of Kafika. The reason 1s to be sought in tradition.

Nukuora is the house built by Fakaarofatia, the sole survivor from the
slaughter of Nga Ravenga. His mother, a daughter of the Ariki Kefika

of the time, ren with her sbdn, then a babs, to her father's homs in the
pight, and was saved by him, Nukuora was erected on Kafika soll, on a
site given to Fakaarofatia by the Ariki, and this, combined with the tie
created by the act of preservation, acoounts for the present overlordship.
The continued interest of the Fangarere people in the house 1s due to the
fact that their emcestor lies buried there; hence they maintain the link
with their "origin". "To re-carpet the mat of (our) Ancestor," was the
reason they gave ms for the ritual.

The rituel itself was of the usual type. When the food
had been placed in the oven the work of replacing the mats began. Plan
VI shows how the principal mats were laid, and to whom.

It may be noted that the head of each mat, i.e. the broad
end, lay towards the centre of the house - except those laid to the posts.
The reason was that in the fare as distinot from the paito fal kava the
usual distinotion between mata paito and tuaum was abandoned. "The
temples in Uta here, not a mata paito for a distinguishing mark." 1In
Kafiks the side nsarest the lake was especially tapu because, it was said,
of the dead ohiefs who lay there. This however did not apply in the same
measure to Nukuora. .There "mata paito" was made in the middle of the
house."” For this reason women if they emtered sat round the wall on
either side, &nd men when they slept in the house, lay with their heads
towards ths centre, no matter in what part of the building they might be,.
The importence of the cemtre posts as representative of the chief gods
acoounts largely for this attitude since in Tikopia, as elsewhere, respect
is implied by orientation of head or face towards the objeot, wheresas feet
or back turned in that direotion indicates lack of oonsiderstion. Great
attention is paid to details of this kind., Thus when the kavae of Nukuora
was about to begin the man seated at the bowl raised ths question of the
oorrect position for him to sit in, "The kava-wringer turns his back to
seaward" was the pronouncemsnt made by an experienced listemer, and the
man sat acoordingly. The food was brought into the house - six ordinary
baskets, & bowl of pudding and a huge mass in a basket specially woven.
This last was the fomakava, which was to be presented to the Ariki Kafiks.
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Soms of his own family who had attended the cersmonmy had contributed
their share to the fonskave, the food thus given having completed a
oirouit.

The Ariki Kafike tied on the various bark-cloth streamers
of the temple. The first was bound round the prinocipal post, for
Falmarofatia, the "ohief" of the house; +the seoond tied to the rear
post, was for Toki-tai-te-kere, Te Atua i Sao. The others, eight in all,
decorating .opposite rafters in pairs, were for the various deities and
ancestors whose mats lay on the floor bensath. These latter streamers
were smaller than those attached to the main posts. A pair of long
beams ran at the back of the principal post of ths house from side to
side, about three feet from the ground. These acted as a shelf, and
were termed the fetdiraro. This was the repository for a mass of Cycas
leaves which were relaid by the chief when he had tied the streamers.

For this reason it was knomn also as the fare romgorongo (Cycas house).
Such shelves exist in most of the more important saored houses, as
Raniniu, Motuapi and Mapusanga, and hold venerated objects; on this
scoount they are all fetdiraro tapu. That in Nukuora was the property

of Pufine ma, and the house itself was under the control of these two
female deities and their brother Te Atua Pouri. The ocycas leaves laid
on the shelf belonged to this last deity. One of the common features of
the Tikopian religious system is the parallelism which is held to exist
between the realm of men and that of the gods. 1In this case the "oyoas
house" in Nukuore was believed to have as its prototype that which stands
in Rangi pouri, the partioular Heaven which is under the domination of Te
Atua Pouri.

These preliminaries over, the kava began. The Ariki
Fangarere presented an orange bark-cloth to the Ariki Xafika, who laid
it before him with an obeisance, This was for the Atus i Kafiks, who,
though he had no direct jurisdiotion over the temple, being without post
or rafter therein, was nevertheless invoked as the suprems deity of the
oclan, The gods invoked in the kava were in the following order:

Pu ma

Futi o te kere (Atua i Fangarere)

Toki-tai-te-kere (Atua i Sao)

Mapusia gA'bm i Kafika)

Tuapou (Atua i Porima)

Pufine ma

Fakaarofatia (first ohief of Fangarere, and "sacred ohild"
of Kafika)

Rga Matua (chiefly ancestors of Ariki Kafilm).

The libations of kava were many "because it is the principal house of
another ohief." The joint interest of the ohiefs of Kafike end
Fangarere required that the deities of both should be recognised,
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The order of libations was:

Cups: 1 & 2. - by cup-bearer to Pu ma
3. - by Ariki Kefika, to Fakaarofatia
4, -~ by Ariki Kafika, to Atua 1 Kafika
5. - by Ariki Kafike, to Nga Matue

6. - by Ariki Fengarere, to Atua i Fangarere
Te - by Ariki Kefike, to Pu Mapusanga

8. - by Ariki Kafika, to Atua i Sao

9. - by Ariki Fangarere, to his father

10. etc.- by cup~bearer, to remaining gods and ancestors.

The invocation of Pu ma, and libations to them, was a
significant part of the procedure; Nukuora was the only temple in Uta
where they were so invoked with no specific function. Their role,
like that of the Atua i Kafika, was merely as primary gods of Kafika,
coming, so to say, with the Ariki Kafika,

In the evening the "coconut kava'" was performed, in the
open air, on a small grass plot between Kdfika temple and Kafike lasi,
but c¢lose to Nukuora. Roi was also prepared in Kafika lasi. The
following morning the roi was used for the "morning kava" in Nukuora.
Besides myself, only four men were present, the two chiefs and two
helpers. The rite was an important one, as shown by the roi, and also
by the decoration of the Ariki Kafike with bright bands of turmeric on
belly and arms. Before the kava the chief tied two thick fringes of
Cordyline leaf to the beams mentloned earlier. These fringes were
termed te kara o Pufine ma. They were described as being "Perfume of
the gods, fringes of the gods". The lara is an esoteric name for a
titi or fringe, an ornamental dress worn around the waist, generally
by women, but somestimes worn by men, above the ordinary costume at
dances or on other festive occasions. The kara or titil in this case
were an offering to Pufine ma.

After the recital of the kava formula the offerings of
rol were set out, thirteen in all, each god and ancestor having his
portion placed on his mat, First of all, however, the raurau kumete
which had been brought in from Kafike was filled and set aside. After
the principal libations of kava had been poured the Ariki Kafika, his
kava wringer and cup bearer, adjourned to Kafike temple taking with
them the sacred dish, and poured the customary libations of keva to
Pu ma and the other deities there. This, which was a highly sacred
plece of ritual, was done on behalf of the yam, and the change of
place was made since these yam deities have no part in Nukuora.

"They have no mat or post there" as the natives said. Immediately
this was over the party returned sgain to Nukuora and the subsidiary
libations were poured to the various ancestors and seocondary deities
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there. This completed the ceremonies of Nukuora.

On the same day as Nukuora was re-carpeted Taumako temple
and in former days Tafua - was re-consecrated also. The thatech had
been prepared the day before. The ritual was of the type already
described for other temples. But a special feature was the laying of
two mats under the shelf which held the sacred adzes of the canoes.
These mats were pleited the day before by a woman of the femily of the
Ariki Taumako, after ths chief had tied on her a leaf necklet, for
welfare. lihen the mats were laid the chief sat before the shelf,
1ifted each nsw mat on to his lap, mede obeisance with it, and spread
it out. The mets were for Tafaki and Karisi, guardian deities of the
adze. In the following kava rite these two deities were invoked first;
then came the Atua i Taumako, who was represented by the centre post
and the mat adjoining it; end later Pusi, the reef-eel.

The rites of Tafua temple were described to me by the
Ariki Tafua, The temple itself, abandoned for a decade, was in ruins
in a tengled mass of undergrowth., One massive end post still stood,
but apart Ifrom this only the stone pillar which was the embodiment of
the Atua i Tafue remsined in position. Ths canoe adzes had been
buried by the chief beneath the floor when he forsook their rites.

The re-carpeting was in all essentials the same as that
described for other temples, save that the lower part of one of the
rafters and not the centre post was anointed. From this peculiarity
the clan of Tafus were somstimes called "sa Raro-oka", "The People of
the Lowur Reafter", a term that could be applied also to "sacred children"
from the olan. This timber was the dwelling of the Atua i Tafua during
the ritual, while the Atua i Fangarere abode in the fesisi, the supporting
post at its base. These deities were said to "olimb into" their. respect-
ive timbers. The timbers were rubbed with oiled leaves by the chief, who
recited the following formula:

"Kau kaina faksangafuru oru tae Raki-te-ua ma Tafito
Tefuri ki tou Raro-oka tapu

Kau kaukau atu i te pongipongi nei
Kaukau manu

Kaukeau ki se ora

Tou tino menongi

Mafuke te ora

Kas mafukefuke laui

Tou singano tapu na i tou fonga fonna

Ma te tuanga o te kava

Jao tao ki raro te fakmfefea o te uAroro
Ranga ko te tuakau

Ma fakaora o te fenua

Fakasuasau ifo ko tou taffi-ki-rangi.”
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Translation:

"I eat temn times your excrement, Raki-te-ua and Tafito
Turn to your sacred Lower-Rafter

Which I anoint on this morning.

Anoint with power,

Anoint for welfare,

Your perfumed body.

Unfold the welfare,

While unfold properly

Your sacred coconut there on your orest of the land
For the perpetuation of the kava.

And suppress the ills of the coconut;

Raise the sea's resources

For the vivifying of the land.

Rain down your skies.,"

The term "perfumed body" refers to the anointed timbers. It is held
that the deities are pleased by the performence, and their nostrils are
delighted with the aroma of o0il and bruised leaves. Singeno tapu, liks
uvaroro, is an honorific term for coconut; fakasuasau an unusual word
for rain, Both expressions are used in ritual formulas.

The subsidiary ovenhouse, Tafua lasi, was remarkable for
the number of mats of deities spread therein (see Plan VII). Not only
the principal gods of the chief himself, but also those of his two
prinoipal elders, of Fusi and Sao, were also represented. Then there
was 8 group of deities kmown as Se Runga, who had a mat laid for them
at the oven-border, and are conceived as fairy-like folk, living on the
mountain crest, descending at night to fish, and flseing back on the
approach of dawn. When the oven-house was re-carpeted the mats were
laid in the order given in the Plan. It may be noted that the oven
of this house is situated on the opposite side from that which is
oustomary in Kafike lasi and the other sacred cooking houses.

Inland of Tafua stood a third house of moderate dimensions,
known as Te Toka. This was recarpeted by the Ariki at his disoretion
any tims during the ceremonial seasonm. His people in Namo were sent
to get fish from the lake, while those in Faea, on the other ocest, went
out torchlight fishing by night. As soon as a plemtiful catoh had been
obtained word was sent to the Ariki and the ceremony was performed. It
was in this house that the late Ariki Tafua, by name Pukenga, wes buried
et his death some twenty yeers before. (i.e. about 1910). The building
was also known as Te Fare Fiti since one of the Atua Fiti, by name Meteua,
whose home was said to be in Maunganefu in Vanikoro, was ome of the
deities there.
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RE-CARPETING (F KAFIKA TEMPLE

Ons of the most important series of rites in comnection
with the temples was that for the ré-carpeting of Kafika.

At this juncture it is advisable to desoribe the bullding
and its furniture in some detail, The Kafika temple, being the ancestral
house of the ranking chief of the island, and under the control of the
supreme gods is. as can be well understood, the principeal religious centre
of the whole community., It is a large bullding measuring about twelve
yards by six and rising to a height of ebout fifteen feet at the ridge.
Formerly it was both wider and more lofty, but in the repairs consequent
upon e severe hurrioane which ooccurred some fifteen years before I arrived
ite dimensions were lessened for future safety.’ Kafika, acoording to
tradition, has stood there since the days when men went as gods and gods
as men, in that immemorial amtiquity before the birth of the great Atua
himself, the oculture hero. As generation succeeded generation the fare
was rebuilt as it showed signs of decay but preserving comtinuity through
ooocupation of the one site and incorporation of parts of the former
structure., The existing house was ereoted by Tarotu, a former Ariki,
(father of Pa Vainunu) sbout 1900.

The rebuilding of this house is an event of the greatest
interest to the whole island, I give here a brief hearsay acoount.
People from all the clans assemble in large numbers, and those of sa
Kafika and sa Fangarere oollect food and prepare the ovens, while sa
Tefua end sa Taumako do the actual work, The former olan has charge
of ths North end of the house, the latter of the South end, and their
divigsion lies at the centre post. The fare is of the usual shape, the
ridge pole being supported on three huge posts., Every timber of any
structural importance in the house has its own special sanctity. The
ridge-pole - in the present building a trunk of poumuri given from the
land of Pa Tavi - is usually termed taufufu. For Kafike, however, it
bears an additional title, Te Fakasiva, When this is hauled into
position and settled on the tops of the supporting posts the assembled
orowd gives a loud shout, expressive of the safe completion of an onerous
task. The tops of the posts are slightly hollowed to receive it, but
the real means of security is the summ, the elaborate crossed sinnet-
lashing which is the pride of the craftsman. Only a real expert is
competent to achieve sush work. The central post is that of the Atua
i Kafila, and the lashing is termed Te Sumu Nga Matua - the lashing of
the Elders. It is tapu for any man of Kafika family to make these
lashings; the work may be done only by the family group of Rarovi
or by those who are immediately descended from Rarovi, Thus for the
present house, the central sum was done by Pae Ava Kofe and Pa Vangatau,
brothers of Taumeko olan, whose mother was from Rearovi family. The
lashing of the post at the South end of the bullding is termed Te Sum
Nga Revenge and it is the funotion of sa Taumako to see to it. Pa Vangatau
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and his brother's son Pa Veterei were responsible for that in the present
building. The lashing of the post at the North end - the post of the

kave bowl - was the duty of sa Tafue; snd was called "Te Sumu Matavaru" -
"The Eiglit-eyed Lashing". That standing in 1928 was the work of Pa
Axitunu, an expert, dead at the time of my visit. The builders are fed
by the people of Kafiks while the work is in progress, and on its conclusion
are given presents of food and valuables, including bark cloth and pandanus

mats.

A curious feature of Kafika which is not found in other
temples is & short stout post standing beside the supporting pillar at
the South end of the house. A piecs of vine is lashed to them both,
and holds the koso tapu, the sacred digging stick used in the yam rites.
This post commemorates the end of the friendship and rivalry of the Atua
i Kafilke and his compenion Te Samoa. After wvarious feats of emulation,
the Atua began to build or rebuild his temple. He went and out down a
poumurl tree for a post, then brought it and left it in charge of Te
Samce while he dug the hole. Stamding et the bottom he told his friend
to lower down the tree on top of him and when he did so, sprang up through
the roots and esceped, thus proudly demonstrating his agility and bravery.
The he told Te Samoa to go and dig the hole. Tha latter did so then in
his tum called out in emulation to the Atua to let down the tree. Te
Samoa wes hoping to follew his rival's exarpls, and shoot up through the
gaps in the interlacing roots. The latter, however, foreseeing his
intention, twirled the trunk round as he lowerod it. Te Samoa was trapped,
and the tree descended on his head. To his cry for relief the Atua called
"Sleep then friend! Thy nost shall obey thee." Then he filled in the
hole and erected the house. tence ths post i3 called Te pou te Samoa.
It was said that the timber now standing was the original poumuri; if
true it was set in positiom over 250 years ago. Acocording to one informsnt
the bones of Te Samoa are disinteriad when the temple is rebuilt and laid
at the base of the post again; it was acknowledzed that such was not done
for the present structure but that the elders maintain such to have been
the practice.

When in the course of setting up the timbers the first
rafter is put in position this event also is signalised by a shout from
the assembled people. The rafter is situated above the tinai Ariki
(see below) and is called "Te Oka o Nga Ariki" - The Rafter of the Chiefs.
Its name is said to refer to the ancestors who lie buried bemsath the
floor,  Other rafters have names from various gods of the house. These
are "Te Oka o Pu ma", "The Rafter o? Pu ma"; "Te Oka o Fanau ", The Rafter
of the Brethren"; "Te Oka o +a Atua lasi", "The Rafter of the Great Deity",
i.e. Te Atua i Fangarers. "All the gods are complete all together in the
house" I wes told.

The tinai Ariki, mentioned above, is a large mound of sand
oocupying the greater part of the south eastern quarter of the house, and
covered with special long mats, Its proportions are impressive in the
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dim light of the house, and the importance due to its size is accentuated
by the faot that it is the place towards which the most sacred ritual,
as that of the raurau kumete is oriented. It is held to be the seating
place of Pu ma, or "Nga Ariki", "the Chiefs", as they are ocalled in this
house when they descend to be present at the kava, In ordinary times
they are considered to be sbsent; they are present only for the "Work"
or for other ceremonies, The mound is theirs and as such is sacred.
When it is re-sanded it is believed that if a stone were to fall on

the heap it would fall "to the realm of the gods" and if a person were
to stand on it he likewise would sink from sight. "It is termed the
ocean", This accountsfor the precautions presently to be described.

On one side of the tinai Arikl near the centre of the house
stands the Kaufata, a kind of open crate of bamboo about four feet long.
As a material object in the temple it is held fo be the property of Pu
ma - though constructed by the Atua i Kafikas, according to one informant,
It has its counterpart, however, in the realm of the gods and this is used
in times of epidemic by malevolent atua. It is believed that they travel
with it along the beach paths and snatch the spirits of amy mortals they
encounter therein, putting them into the Kaufata as container, wherein these
people must die. The passing of this ghostly receptacle is a time of dread
for all in the villages, and they cower close in their houses lest their
souls be reft from them, The wooden structure in the house, according to
Pa Vainunu, is correctly kmown as Te Vaka a Kofe (The vessel of ba.mbozgg
its spiritual counterpart above is the EKaufata. This latter term, however,
is commonly used for both the material and the immsterial object. The
vessel itself is a flimsy structure. I was told that when it needs
repair the Ariki Kafike alone performs the task. No one else may remain
in the building with him; all the people stay outside while he relashes it.
To accommodate it during the repair snd re-carpeting of the temple two pegs
are lashed to refters on the side of the house, and on these it is suspended.
The Ariki alone 1ifts the Kaufata to and from these supports, owing to its
saoredness.

On the same side of the house as the tinai Ariki and the
Kaufata - 1,0, towards the lake, stands the fare toki, the adze house,
constituted by a pair of beams under the eave, on which rest the adzes
and the "saored things."

In the oentre 1ins of the house but near the rear, or north
end, stands the tokotu, a staging of a type mentioned already. The
tokotu of Kafiks is seaid to be of great age. Originelly it was under-
out in notches as that of Resiake (which is a recent replacement), but
this section of the timber has now sunk deeply into the ground. Elderly
men told me that Pu te Roma, who lived many generations ago, was famed
a8 an expert in the manufacture of tokotu, and oconstructed most of these
now existing in the various temples.
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The presence of these objects, somes affiliated with gods,
others with ancestors, most of them sacred, all of great age or re-
productions of ancient things, is one of the factors accounting for
the reverence displayed by the Tikopia when they enter this building.

As in the case of the other sacred houses there is no
indisoriminate renovation of the building. Different seoctions "belong"
to different family groups, who lay down their mats on the floor and
replace rotten thatch above. Unlike most of the houses, however, these
divisions are marked off by rafters, making for more rigid compartments
than usual., Plan VIII indicates these spheres of influence as I noted
them in 1929, The kinship groups concerned were those of the chief
himself (sa Kafika pmper) sa Fangarere, Sa Rarovi, sa Porima and sa
Tavi. Se Kafika had the south end of the temple, where the chief's
father and other ancestors wére buried. This end is known as te inaki
tapu for this reason,

The first day of the oceremoniss of Nukuora marked the virtusl
beginning of those of Kafika, in that the initial piece of thatch for
repairing the house was then formally pinned together. The expression
used was "the leaf is stolen". A man of the clan went out early in the
morning before the land was properly light, cut a single branch of the
sago palm and returned with it. This was made up by the Ariki Kafika
during the ‘day into a sheet or two of thatch. The term "stolen" is only
a figure of speech; the branch was actually taken from the orchard of
the Ariki himself, and natives were emphatic that there was no idea of
theft from either the Ariki or the deity in charge of the orchard. Pae
Sao said, "Not stolen from orchards (in gemeral), stolem from our owm
orchard; a custom it is from formerly." [Later the sheet of thatoh
was sacraliséd by a small keve ceremony made formerly with the fonlkava
of Nukuora as basis, or nowadays with that from Taumako, About midday
ocourred the investiture of a woman from the family of the chief, her
duty being to plait the mat for the sacred adze end "sacred things" of
Kafika. This piece of ritual was not elaborate, taking place in the
dwelling house.

On the following morning, that is, the concluding day of
the Nukuora rites, the bulk of the thateh for the temple of Kafika was
prepared. This work was termed "the great leaf pimming of Kafika",
and was treated primarily as an economic task. Neither the Ariki
Fangarere or the Ariki Kafike sorupled about assisting the workers,

In the evening ocourred one of those picturesqus festures
of the ritual on which the natives themselves love to dwell in nerration -
Te Asunga One, The Soooping of the Samd. It is & frequenmt practice of the
Tikopia in re-furbishing the graves of their ancestors to bring a basket
or two of white coral sand from the bsach and spread it om top to give the
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place of burial a neat and cleanly appearance., In the case of the

Kafika temple this has been elevated into a ritual procedure, surrounded
with severe tapu. In the monsoon season a dozen women, of Kafika or
married out of that oclan, assembled at the time when the sun was low

over the western hill orest and prooesded to Potu sa Kafiks, where they
each plaited a small basket from fresh cooconut leaf. They then set

out when the sun had disappeared behind the hills, going in single file
along the beach path round the bluff of Fongo-te-Koro till they reached
the level expanse of Nemo. Arrived at Suakava, the canoe yard of the
sacred vessel of the Ariki Tafua, they halted and spread out in line

along the edge of the beach, where the low bank of coral boulders met

the sand, Facing up towards the canoe shed they sat down in groups

of three or four and scooped out several large holes with their hands.

It is from this that the rite takes its nams, The sand taken out was
used to fill the baskets. While this was in prdgress no ohe approached
them or called out to them nor did they ochatter among themselves, save

to pass the few necessary comments on their work. For a man, in partiocular,
to have interfered with them would have been the gravest breach of religious
etiquette;l he would be certain, according to the natives, to have brought
on himself death, or at the least severe illness, When the baskets were
full the women rose all together and walked in single file up to the canoce
shed, where they stood for a momsnt. A man of Kafika clan approached the
leading girl in the line and silently handed her e large mat, then retired
without a word., She advanced to the canoe shed, laid down the mat, and
set her basket upon it, after which the other baskets were passed to her
along the line and stacked in one by ome. This was done deliberately
without haste. Another mat was laid on top covering the heap, and the
women then withdrew, as they cams, in single file, and walked off the

canoe ground. Then they sat down in a group and discussed where they
would spend the night. They oould elsot to sleep together in a single
house, or go each to her own dwelling. The decision was specifically
stated by the men to be taken upon their personal preference. A reasonable
interpretation seems to be that the traditional privilege of spending the
night together undisturbed emphasises their exclusiveness, increases the
amount. of public attention given to them, and to soms extent allows them
an assertion of their femals group independence.

In the monsoon season the women went as desoribed to scoop the
sand in Namo, and set it in the ocanoe shed of Suakava; in the season of
trade-winds, the sand was scooped out in Ravenga at Maraniniu; the canoce court
of the Ariki Taumako where the shed of his sacred vessel Te Rurua stood,

1 I received permission to observe the proceedings only on condition that
I 4id not set foot on the canoce ground and made no attempt to talk with
the wamn - conditions which of course I kept.
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Alternation is thus made between Tafus and Taumako clans for the
provision of material for the Kafika ritual. This is yet encther
instence of the close interrelation maintained between the eutonomous

clans in the religious system,

The sand thus obtained was no ordinary material. It
was that of the gods Pu ma, and was used on the following day to
spread on the tinai Nga Ariki, their sacred mound in Kafike house.
The removal of it was the duty of women alone, since the task was
under the jurisdiction of the Atua fafine, the Female Deity of the
clan, She in fact is held to enact the spiritual counterpart of
the work of the women. Natives explained it thus:

"E ngafua e te Atua fafine. Te Atua fafine e au o
asu te one; ' tera e poi ma nga fafine; e au ko

nga fafine 1 a tangate, lme au ko ia 1 a nga atua

o asu ko te one. Te atua nge fafine ¢ o ma ko ratou,”

"It is grasped by the Female Deity. The Female Deity
ocomes to scoop up the send; that is, goes with the
women. The women come among the men, while she comes
among the gods to scoop up the sand. The deity of
the women goes together with them."

More clearly it is meant that the goddess of the women,
the Femals Deity, accompanies them on the task and that she duplicates
in the realm of gods on the spiritual plane, what they perform in the
realm of men, on the earthly plame., As in the case of "Plucking the
Repa", the deity "assists in the work," though of course remaining
invisible all the while. This antithesis, and yet parallelism, between
the realm of men (i & tangata) and that of the gods (1 a nga atua) is a
constantly recurring feature of Tikopla discussion on religious matters.

Out of respect to their patroness and the sanctity of their
teask the women are supposed to wear olean new bark cloth skirts for the
oocossion. When I saw the procedure this rule was followed by only one
or two of the party, the reason being given, "because the land is under
restrictions therefore they gird cobwebby; they are girded with anything
poor,"  Mourning for the recemt death of relatives was the reamson; new
olothing might eavour of a festive spirit aliem to that of their grief,
Henoe they girt themselves with their usual garments dirty, frayed and
ragged 1like a spider's web from use.

The association of the soooping of the sand with the Female
Deity is the explamation also of the tapu imposed on the presence or
interference of men.
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The next morning, at dawn, the women rose, assembled
at the canos ground and, taking their baskets of sand, carried them
round the lake to Uta and set them outside the temple of Kafilka,
where they waited till the re-carpeting.

While some people prepared food for the oven others
repaired the thatch of the temple. 'hen this was done they left
the building, and the Ariki Kafika came alone to perform the
preliminary ritual. (I was allowed to stay with him and watoh.)
First he "bound the post". For this a mat threaded with a length
of young palm frond was passed in to him through the sacred doorway
at the northern end of the building. He wrapped the mat round the
oentre post, with a short formula sppealing for efficacy and welfare.
Then he lifted the Kaufata on to pegs on the wall, and sat down in
his usual plaocs.

Meanwhile the crowd outside had been getting ready.
Mats had been collected for the inaki, and each of the women concernsd
with the sand-digging the previous night had donned a kind of collar
or ruff by slipping over her head a torn leaf of rau tea. A few of
them had also a fillst of green leaf round the brow. These were
their insignia and protection for the sacred task to coms. New
skirts were also dommed for the occasion, The women crawled into
the house by the door at the south end, led by Nau Kafika, the wife
of the chief, and squatted under ths eaves. With the assistance
of one or two men on the other side of the house they removed the
long mats which covered the tinal ariki and passed them out under
the eaves. A pliant rib of a coconut leaf stripped of its fronds
was now passed in and with it the wife of the ohief smoothed over
the top of the mound. The baskets of sand were then brought and
the material was scattered on the mound with a sprinkling action.
As this was done the crowd sat silent in the house; the Arikl alone

murmured:

"Riaki otou Tinai Ariki
Ki te one mai Suakava'

"Scatter your Tinai Ariki
With the sand from Suakava."

This was an invocation to the gods Pu ma; an appeal for their
approval. (In the trade-wind season the name of Maraniniu was
substituted for that of Suakava.) The whole operation occupied
several minutes; it was very tapu and was watched with great
interest by all., It was held that in the sprinkling of the sand
the wife of the chief represented the Atua fafine, who was actually
embodied in the mortal woman. "The Female Deity stands after the
manner of the gods; is not discovered" (i.e. is invisible). She
was regarded as preparing the place for the mats of Pu ma.
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When the sand was spread new mats of great length,
formed by tying ordinary ones together in pairs, were laid over
the mound, the object being to avoid setting foot upon the sacred
place during the process of re-carpeting it. The remainder of the
mats for the rest of the house were brought in by degrees and the
floor was completely re-coversd on the principles described earlier.
(see Plan VIII). One mat termed to matua tapakau, the principal
mat, was 1laid at the foot of the shelf of the saored adze. All the
women now retired from the building, followed by the men, and the
Ariki again remained alone to ocomplete the work. (The men tried to
induce me to go too, but the chief let ms stay.) He removed the
binding of the ocentral post and laid it at the foot, on the south
side. This was the mat of Te Atua i Kafika. Another mat was
brought and laid at the north side of the post; <this was for Te
Atua lasi. The sacred digging stick of the yam was set in position
at the end of the house, the Kaufata orate was lifted down to 1ts
place on the mound of the gods, and the vestments of the temple were
deposited on the tokotu steging. In conclusion the epa, a small
pandanus leaf mat, was laid on the large coconut leaf mat of the Atua
lasi and covered with some Cyocas leaves. This mat lies there always
as an offering to this deity thet he may avert from the land illness,
disease, in partioular epidemices, over whioh he has special control.
The sacredness of all these objects is the reason why the presence
of the common people was not desired at this time.

The practical side of the seasonal "spring-cleaning" and
repair of the temple was now over, but the consecration of this work
remained. The chief Baid to me "It is finished"™, and went to bathe.
Then he rubbed his chest and arms with aromatic leaves, and sat in
his house till the oven was ready. After a while he was reminded
that he had forgotten to re-carpet the shelf of the oven-house, Kafika
lasi, so did it. He laid on the shelf a leaf of the umbrella palm,
and strewed aromatic leaves on it. This was for Te Atua Fiti, to
whom the shelf was dedicated., A bunch of a small variety of areca
nut was also added, for the betel-chewing of the god.

The oven was now uncovered and the food taken to the
temple where the chief and the men of the clan, a score in all,
assembled for the kava. First the chief went with oil and aromatic
leaves to anoint the central post.

"I eat your exorement, my sacred Chief" he began and.
oontinued the invocation in the usual manner. He then renewed the
oyocas lsaves on the epa mat, and laid the o0ld ones on the adze shelf.
On returning to his seat he rubbed his body end arms with the oiled
leaves as a prophylactic measure, as did the Ariki Fangarere also.
The kava was then begun, the usual rites, including those of the



raurau kumete, being performed. Since this was the occasion of the
re-carpeting of the temple, however, the fonakava had been prepared
for the Ariki from his own food supplies. This was carried up and
stood beside the raurau kumete in formal offering to the gods. Such
ceremonial’items were not omitted, even, when as in the present case,
they practically involved the presenl:a‘tion of food by a man to himself.
It was held that the gods were looking on, ever watochful for their
offerings. As-the kava was of speciel importanoe on this day a large
bunch of areca nut was brought, and set up opposite the centre post.
While the food portions were being allotted ths Ariki rose and with
hands clasped in front of him in humility went to the bunch, pluoked
off a nut and laid it at the foot of the post, saying

"Prepare a betel wad for yourse.lf"

He was addressing the Atua i Kafika.

After the requisite libations had been poured a hearty
meal was eaten by the crowd. It was now about 4 p.m,

The single piece of thatoch mey be remembered, the "saored
leaf" which was "stolen" and prepared two days before. Normally this
would be inserted in the roof sbove the inaki tapu. In the monsoon
season of 1928 however, on my inquiring for it at the end of the day,
the Ariki suddenly recollected that it had been forgotten and was
lying out smong the trees at the back of the house. This was regarded
with amusement and not as a serious mishap; the Ariki ammounced his
intention of using it for the repair of his own dwelling house. This
1s an instance of how the ceremonial machine does not always work
smoothly and with automatic precision. Since the functioning of the
ritual system depends upon men such minor adjustments have frequently
to bc; made, (Compare a similar lapse in the yam-planting noted on page
129

In the trade-wind season the "work" of Kafika finished
on the day of the re-carpeting. In the monsoon period, however, it
continued for two more full days, being characterised mainly by*®
extensive food preparation. For the first of these the responsibility
was assumed aocording to tradition by the family group of Rarovi; for
the second the onus lay on the clan of Taumako, The rites in each
case were termed the fakmoatea and were analogous to that already
described in the case of Resiake., The fakaoatea, so called because
the food is ready about midday, is & kind of finalisation or clinching
of the oceremony already performed, end the more importemt the ceremony
the more numerous the fakeoatea are likely to be, though there is no
direct ‘correlation along these lines.

177
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A characteristic feature of the Kafika "work" was the
obligation of the group whose fakmoatea it was on the morrow to send
along & bunch of mature green bananas, fit for cooking, together with
a load of firewood, on the preceding evening. These were brought by
two men and stood up by the wall of the house. The expression is
Te futi e fakatu - "the banana is stood up." On the first evening
it iz Te futi Nga Mat®fare, on the second Te futi Pa Taumako; Nga
Metafare being the homorifio title for the family of Rerovi. If
the head of either of these groups has no bananas ready for the
appointed day then he obtains them from the orchard of one of his
relatives; if that fruit should be lacking entirely then breadfruit,
or even taro, may be substituted, The Ariki and his people are
ignorant of the type of the food that will be sent each evening.
™fe do not know whether the banana or whether the breadfruit will be
brought.” The term futi {benana) is still retained however for the
food, no matter what may be its nature; it is the form and not the
substanoce of ths gift that is importemt. But on this occasion it
was & bunch of bansnas. Early the next morning while it was still
dark, the oven was prepared in Kafika lasi by a couple of young men,
relatives of the chief, and the banans was set therein. This
operation was timed as nearly es possible that the food might be
cooked sbout dawn, for the performence of the early morning kava.

The kava was performed sbout 6 a.m. (by my reockoning).
Only the Ariki Kafika, the Ariki Fangarere and four of their young
relatives were present. The speciel feature of this rite was the
"Washing” (fakaramu) of the temple. The Ariki Kafika laid on the
palm of his hand a Cordyline leaf, set thereon a water-bottle, with-
drew the stopper and ¥melt dowmm. Then he recited a formula calling
upon the Ariki Fangerere to confirm the rite he was about to perform,
that it might bring welfare. Rising, he went with prancing steps
along the temple, jerking the bottle freely from side to side, and
sprinkling the water in all directions. At the end of the building
he turned, replaced the stopper, walked back to the centre post, knelt
in obeisance to the Atua i Kafika and hung the bottle at the base of
the post. This performance was analogous to that which took place
during the oance rites; its object was to secure gemsral prosperity.
The chief described it to me succinotly "Sprinkling of the land to
live; that man may live; thet food may live." He concluded by
saying "What I have done, friend, very great is its weight."

The chief then anointed the centre post again, laid a
dllepidated kie mat as an offering before the Atua i Kafika, by the
oentre post, and performed the kava, with the elaborate rites of the
raurau kumete,
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This was the day of the fakmoatea of Pa Rarovi, and his
"house" prepared a large quantity of food. In accordance with
Tikopia custom the Ariki Kafikam ordered a contribution of raw bread-
fruit to be sent over to this man from the Kefika orchards, thoughhe,
the chief, was to be the recipient of the food when cooked. It is
significant that the contribution was made at a time when the chief
and Pa Rarovi were privately by no means on the best of terms. When
I asked the chief if he was obliged to do this he replied "It is made
at our own wish"; +that is, omission of it would have been a breach of
etiquette, but not of definite obligation,

After the early morning ceremony described above, the
Ariki remained in the house and was joined shortly after sunrise by those
of his elders who desired to partiocipate in the "Work", Meanwhile
preparations were made in Rarovi, a couple of hundred yards inland, for
the fakmoatea. When the food was cooking and it was desired to express
the necessary coconut oream the hibiscus stick from whioch the bark was
to be stripped was brought to Kafika that the Ariki might touch it.
If he had been absent at the time it would have been laid om his seating
mat for sn instant, then withdrewn. This was said to be a traditional
practice of unimown origin; and its basic idea to be to secure comtaot
with the mamu, the efficacy of the chief.

When the food was finally ready - it consisted of two
bowls of masi with two baskets of breadfruit and taro - it first had
the kava performsd over it by Pa Rarovi, with preliminary libations
to his own deities. It was then carrisd to the FKafika, to be
ceremonialised by the Ariki, This was dons by the ordinary kava of
the temple including the formula over the stem, and the rites of- the
reurau kumete, after which the food was ehared out among the party.
The quantity was suffiocient for each to have a parcel to carry home
with him,

Late in the day, when the sun was sinking, a double
ceremony was performed - "the evening kava inside the house" and "the
evening kave of outside." The first theoretically was made with
libations of fresh coconuts, provided by the donor of the faksoatea;l

1 The Ariki Taumsko followed the oustom, but Pa Rarovi in recent years
had ceased to provide this gift of ooconuts, which was a ocause of
offence against him in the mind of the Ariki. He had become ‘'tired’.
Lapses of this kind sometimes ocour, more especially in minor details
of ceremonial, since individual sense of obligation of the successive
office~-holders may vary greatly., On the other hand, a practice whioh
has long fallen into disuetude may be revived by an unusually emergetic
man, either from devotional interest or from the desire to attract
public attention, Such differences cumulatively help to accoumnt for
the slow ohange in ritual which must take place through the gemeratioms.
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for the second, which took place in the open grass plot between the
houses, the kave bowl was prepared. In each case the food portioms
were provided from household food baskets the contents of which then
served es the evening repast for tbe group. FEach of the chiefs and
assembled elders had his own separate food basket in front of him for
the ceremony; such was the oustom. (The following day. in addition
to the coconuts, a couple of baskets of food were sent in by the
Ariki Teumsko, These were termed te vai, (the water), or te inu
(the drink), and were greatly appreciated.) In the evening the
banana bunch for the next day was brought and stood up ageinst the
wall of the house..

. The following morning saw a repetition of the ceremonies
of the preceding dewn., This was the faksoatea of Pa Taumako, which
meant that this clan under *their chief were busily engeged in preparing
the foods This was a busy time for Kafika also. According to the
modern sequence of evemts Taumeko is re-carpeted on the same day as
Nukuore, and its fonakava, which is presemted to the Ariki Kafika, is
& huge mass of food of the type already described in Ch, III as Te
Ara o Pus It is in fact the second of the presentations to be made.
Ordinary fonskavae and fakaoatea are not reeiprocated, but custom
requires that the ara be repaid in kinds On the day of the fakeoatea
of Taumako, therefore, the people of Kafika took the opportunity to
make their return gift. As both the ara and its reciprocal have
already been dealt with in full in Chapter III this reference will
suffice here. The remainder of the day's rites followed the form
of those of the preceding day. In the evening the "banena" of sa
Kafika was set up against the wall of the temple. The next morning
the oven was again prepared in darkness end the kava made at dawnm,
but this time it marked the end of the "Work" of Kafika. Then came
the Freeing of the land, to be described in the next Chapter.

One feature of the Kafika rites was that the chief and
a few of his men followers spent the greater part of each day in the
building, going out only for e short time to bathe. Hour after hour
they sat, talking, smoking and chewing betel. During the "work" of
Resiake the men were accustomed to sleep in the house at night, and
to recline during the day time if they chose. This was not the
practice in Kafika, where the men left at night in order to go and
sleep in their houses. During the day, moreover, it was most strictly
tapu to lie down at full length in the temple. Everyone sat upright
either with legs crossed or feet stretched out in front. The prohibition
of reclining is a greater hardship than one might imagine, since it does
not allow of short periods of relaxation which relieve the strain of the
unsupported upright position. Even a small post at one's back is no
permanent relief. By the end of the second day several of the family
heads, who were elderly men, began to complain of the ache of their
"broken backs". If overcome by the desire for rest or sleep one might
leave the temple at any time and go and lie down in Nukuora or another
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of the adjacent houses, but such a shirking of obligations would be
hardly consistent with the dignity of an elder, so most of them adopted
a stoic attitude. A touch of humour was given on the morning of the
conocluding day by one of the younger men who was not of the party in
residence. The kava ceremony being over -at an early hour, he suggested
with a grin that the assembly of elders go back and finish the day in the
house. The answer was a very decided negative from the Ariki!

The tapu against lying down in Kafika house was sald by the
Ariki to be of comparatively recent origin, and to have been instituted
by a Chief of the clan. In former times it was not uncommon for the
principal men of the islamd to harbour murderous thoughts towards one
another. On a certain ococasion, he said, the elder of Rarovi, while
lying on his mat in the building, kept watching the Ariki Kefika to see
whether he was awake or asleep, that he might ‘catch him off his guard and
kill him, thus securing the chieftanship for himself. This unsettled
the nerves of the Ariki who gave orders, in comsequence, that when the
"Work" was performed in the temple all the people should keep sitting wp,
and this custom has been continued by his successors to the present day.
This explenation has the air of a rationalisation, but is now believed by
the natives to be the cause of the tapu. Another oustom of the "Work" of
Kafika temple is to keep a fire going all the time that the party is in
residence there. It was 1lit each morning as soon as anyone arrived, and
was kept alight throughout the day. A peculiarity of the fire was that
it was fed not with wood, but with the husks and shells of the coconuts
used many days ago for the poroporo rite of the yam. When the flesh had
been extraocted from the nuts the remnants were stored in a corner of the
temple, by the inland door, for this occasion. The fire was desoribed as
"the fire of the yem", but the exact nature of its comnection with the yam
rites (apart from the origin of the fuel) was vagus, and nothing definite
was known of its ritual value. It was kindled "for the smoking of the
house", but no reason could be given for this,

This account has not covered all the temple rituals,but since
some of them take place after the Freeing of the lend it seems more con-
venient to preserve the chronological order, and describe them in the
next Chapter.

Sketoh of the Raurau Kumete.
(ebout 2 ft. long)
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CHAPTER VI

FREEING THE LAND.

It will be remembered that the initial ceremony of the
seasonal Work, the "Throwing of the Firestiock", plunged the whole of
the ‘island into a state of tapu which prevented the peopls from dancing,
from shouting loudly, and even from sitting in groups on the bench in
the evening for general oconversation. This tapu was most intense
during the period of the yam ritual, end in faot was sald to have its
foundation in this. The removal of the tapu constitutes a restoration
of freedom, and is marked by*the performance of all those things which
have been interdioted. Loud shouting, conch-blowing and other penetrating
noises are indulged in, people emerge once more from their seclusion, and
danoing begins among the young folk that very evening.

The oceremony of "freeing the land" is called "fakatanga o
fenua", tanga being the term of opposite signifioance to tapu. The °
expression "Te kere e masofa, e tanga fakalaul", applies to the freeing
of the soil from restrictions likewise. The "freeing of the land"
takes place a couple of days before the yam is planted, and after dark
that same night the burning-off of the yam cultivation is dome by the
women,

The morning of the appointed day was one of great excitement.
From earliest dawn the children were awake, and told by their parenmts that
to-day the land was free, they ran about through the village between the
houses, shrieking at the topmost pitoh of their voices. When the sun
got up the din inoreased as adults, too, showed off their lung power.
"I8ful IBful Isful"™ rang along the shore, and was answered by similer
whoops from the hill slopes round the lake, whither people were by this
time dispersing to their work in the cultivations. Mingled with the
high pitoched notes of the volces was a dull hollow boam, caused by beating
the buttresses of the Tahitian chestnut tree. This was the pakii of
timber, in contrast to the humen forua, both conventional means of
expression. The noise continued spasmodically for am hour or so,
after which only an ocoasional yell was given according to some person's

fanoy.

During this time the Ariki and his attendant elders were
gathered in Kafike temple where they performed the final kave of the
building just after sunrise. After this was over they sat emnd talked,
disoussing chlefly the fishing of the previous night, since fish were
a necessary part of the fakatanga offerings. If the sea had been too
rough for the cances to go out, then nets would have been set in the
lake. Actually, however, in this case a breakdown in the organisation
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oocurred. It was the duty of the family of the Ariki, who were
living in Tai, to go out the evening before and prooure a catoh.

They were feeling slaok, however, and failed to do this. TVhen a
youth arrived as messenger from the head village he was at once

asked for details of the fishing., He replied that two ocances from
the village of Taumeko had gone out, but none from the Kafika villege.
The Ariki was very ammoyed. "May their fathers eat filthl Excrete
in their gullets! No fish for the fakatanga?" The Ariki Fangarere,
sitting with him, also chimed in "Shall the fakatanga be abandoned?"
Then the Ariki.asked how many fish had been secured by the Taumako
oanoes and on being told - seven and ten respectively - began to be
appeased. For etiquette ensured that the best portion of the catch
would be sent along for the rite.

The Ariki then gave instructioms to several youths to
begin the preparations for the more formal celebration of the fakatanga.
They must return to Tai, collect & crowd of boys, then break down a
number of coconut fronds and return, whooping as they came, by the
path round the lake to Uta. On this mission they departed.

The breaking or cutting of coconut leaves was a further
sign that the tapu had been removed - it was a subsidiary element of
the ritual directly related to the oceremonies of Kafika temple., "When
the land is tapu not a man shall go and out coconut leaf. Now it 1is
freed for coconut leaf, and we carry coconut leaf hither," the chief
explained to me. Once coconut leaves had been ocut and laid on the
roof of the temple the leaf beocame tapu for all the people, a state
of affairs which lasted for four days. No one might cut the leaf
either wantonly or for utilitarian purposes, even so much as to cover
the thatoh of his house or to make baskets. For the various meals of
the ceremony dry baskets only were used; no fresh ones were made.
This observence was correlated with a belief that to cut ococonut lsaf
at this time was to invite onme of the dreaded storms which gsometimes
arise in this season and oause considerable demage. The completion
of the ceremonies of Kafika removed this ban. Hence on the evening
before, the Ariki said to his family as they were leaving Uta for the
beach village, "You go and sleep, then wake to go out in the sea to
make free the land. We here will sit and wait., If you shall sit,
and not go out to sea, then let someone come and breek hither the
ococonut leaf and bring it with him to Uta here, that we may know."

In other words he gave instructions that the freedom of the land was
to be marked by the cutting of cooconut fronds, if by nothing else.

This was the task of the youths already mentioned.
After an interval of an hour or so they ocould be heard returning,
with yells and shrieks and the blowing of rough trumpets made from
rolls of pandanus leaf. At last they emerged on to the Marae.
They were walking in single file, the foremost carrying coocomut
leaves cut in Tai, the others a fish tied to a stick, or a breed-
fruit plucked as they ocame along, and all were shouting voociferously.
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All were olad in ordinary costume., They ceased their yells, them
laid down their burdens close to the path which ran across the centre
of the Merse, and went to squat down at a distance at the side of the
temple of Taumako. The Ariki girt with his oincture, came down from
Kafike and went over to where the food had been laid. Squatting down

he uttered a formula, the announcing (fakeari) of the fish and breadfruit

to the other chiefs.

"Pa. Tafua, Pa Taumsako, Pa Fangarere
Totou kaupure na

Fakasaosao mal ki te fenua e
fakatanga mai i te pongipongi.”

"Pa Tafua, Pa Taumako, Pa Fangarere
your assemblage of Elders there
Countenance me in the land whioch
is freed this morning."

After thus figuratively appealing to the other chiefs
for confirmation of his act in removing the tapu he turned to the food
and divided it into portions. These were allotted to the principal
olan deities, éach of whom had a stome slab in the Marae at which his
special offering was deposited on this and similar ocoasions. There
were five portions, of which the first, with the coconut leaves, was
carried by an assistant and placed at Mua faitoke, in front of the
saored house Rerofiroki.l This was for the Atua lasi of Fangarere.
"There is your share, Futi o te kere" murmured the Ariki as he handed
it to the attendant, calling upon his own name for the deity. The
next was set for Pu ma, and the others for Raki te ua, Sakura and Na=-
Anuta (gods of the island of Anuta, seventy miles away) each with a
similar utterance. All the clans were thus embraced in the rite.
Sometimes the Female Deity is also included in the division of
offerings under the name of Rua nofine.

"Conveyed that they may look at it," was the expression
used for these offerings. They were made that the various deities,
each seeing his portion placed by his stone, might be satisfied that
they were not forgotten whem the land once more reverted to its

mindene state.

1 a desoription of Marse and its ritual features will be given in
Volume II.
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When this was finished the Ariki rose, ocollected the
sticks with which the fish and breadfruit had been carried and walked
down the path towards the group of youths. These stood up and as
the Ariki looked msaningly at them they gave a single united shout.
They then dispersed and went to their own houses. This marked the
carrying of the fakatanga from the shore inland to Uta, the sacred
district, the heart of the island. The land was now completely free

from its special tapu.

The food offerings were carried to the houses of the
respective Ariki who were in residence in Uta; if they had not been,
then to the house of the Ariki Kafike alone, for consumption. Food
had been cooking in the oven meanwhile, and was now teken.out for the
performance of the kave. This was a minor ceremony with libation of
the usual type. "The Work is finished" said*the Ariki, at its

completion,

This de-sacralising ritual was performsd in the monsoon
season only; in the trade-wind it was omitted by oustom, and the actual
planting of the yam marked the freeing of the land. The reason, it
was alleged, was that in the monsoon alone was there danger of high
winds and storms., But there was some inconsistency in the statements
of natives in the matter of the duration of this tapu. The basis of
the whole period of restriction from the Throwling of the Firestiock to
the Freeing of the Land lies in the deference paid to the sacred yem.
This is made clear by a body of explicit statements as well as by the
behaviour of the people. Thus:

"The origin of things that are done, the yam only.
Works of the tonga, originate in the yam, works of
the reki, originate in the yam. Originate in him,
because he is the chief who is superior.”

In other words, the ceremonial cycles of both seasons,
(inoluding their tlpu) have their foundation in the yam, that is in
Te Atua i Kafika, its controller, who is the supreme chief and deity
of the island.

In enlarging upon this point it was said that while the
yam is above ground the land is tapu; it is only when it has been
planted and buried out of sight that restrictions are abolished. Thus
the ariki will then say "Go and make dences; <the yam has been planted;
has become lost down below." People are then at liberty to danoce,
sing and play as they please. In this the ceremonies of the raki
and of the tonga do not quite agree., In the latter the disappearance
of the yam bensath the soil ocoincides, as in native theory it should,
with the removal of restrioctionms. In the reki, however, it follows
the "freeing of the land" with en interval of a full day between, so
that actually the license of noise is regained before the yem is
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planted. This lack of coincidence between theory and practice was
not satisfactorily explained by the natives, who were content to
follow traditional modes of thought and action without analysing
oarefully the relations between them.

The day of the "Freeing of the Land" saw the continuance
of the ceremonies of the secred houses, a number in Tai being renovated
and recarpeted on this oocasion, including Reaniniu, an important house
of the Ariki Taumako, and Notoa, the dwelling of Pae Sao. The next
day othsrs in the beach villages were celebrated, including Vangatau
and Veterei, both under the comtrol of the Ariki Taumako, who went
upon invitation and performed the kava therein. Msanwhlle the Ariki
Kafike hed gone back to the work of the yam, this day being its
fakaora. The following morning the yams wers planted, and no houses
were re-carpeted on this day, because of the tepu. It was believed
that if the prohibition were disregarded a storm would burst, unroof
the offending house, and others also, Such a consequenoce, it was
said, had actually happened in former times. The next day was the
soani to which completed the activities in comnection with the yem
end freed the Arikl Kafike from restriction. Now he could go abroad
freely once again and dwell once more in house by the shore.

RE~-CARPETING OF MAPUSANGA

The day following the chief attended the re-carpeting
of Mapusanga, the last of the temples to be celebrated in the monsoon
season. The ceremonies ocoupied but the single day. A feature of
note in Mapusanga - as also in Raniniu - was the kara, a fringe made
from Cordyline leaf split and joined, similar to that described for
Fukuora, but much larger, the lkara of Mapusanga being six feet long
with a fringe eighteen inohes deep. Its preparation was a formal
matter. Two womem, young and unmarried, went in the morning to
Rekisu, the plain at the south end of the island, and brought back a
load of yellowed leaves. They then sat down on the Tuaumu side of
the house and split them, finally plaiting them together in the
requisite form. This work lasted several hours, and during it
no one might speak to them. The men,who were engaged in preparing
food, sat in the house and telked among themselves, but ignored the
women, who went quietly on with their work., Children who intruded
were chased out again with the remark that the kara wes being mede;

"It is tapu.”

The kara of Mapusanga was said by Pa Tarairaki, immediate
owner of the temple, to be that of Puma. That of Raniniu, where the
same procedure obtains was sald, by the Ariki Kafikm, to belong to Pu
Veterei, a former Ariki Taumeko. After his death, it was said, he
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went to reside in Narumea, e land benmsath the sea, and from there
returned with a bevy of atua to be represented in Raniniu. Hence
the cordyline fringe in that house is termed "Te kara sa Ngarumea."
But according to Pa Motuata, of Taumako, there are two fringes in
Rariniu. One belongs to Pa Raniniu, a still-born brother of Pu
Veterei, who is buried under a raised mat in the temple; the other,
of sa Ngarumea, is that of Pu Veterei,

As part of the ornamental furniture of the Mapusanga
a spear was hung up along one of the side beams. It was an encient
woapon of different shape from those of Tikopia, with spikes close=-
sot behind the head and a much lighter and thinner shaft. It was
said that formerly long spines of bone were set at the end of its
wooden barbs, in which case it would be very similar to a typical
weapon of the Western Solomons., However, trddition relates that
this spear was one of a group of seven which came ashore in company
with a woman from Nanumanga, & land to the north. Her canoe was
lost at sea, and she drifted to lend. One of the spears was in
Vaisakiri, one in Resiake, one in Rangateatua, the dwolling of the
Ariki Fangarere, sand one in Mapusanga, while the others, formerly
hung in Tafua and affiliated houses, had perished. (It is interesting
to note the manner in which these weapons have beem absorbed into the
Tikopia religious system, being taken over by the various chiefs and
made to serve as embodiments of their respective gods.)

When the oven had been covered with its mass of food
the replacement of the mats of the house took place. At the same
time the spear was taeken down and, with a saored shell trumpet, was
washed in the sea. The shell was then blown a number of times on
the way up from the beach and also outside the eaves of the house,
thus giving the signal that the food was cooking. Both these saored
objects were then deposited on a mat in the house. Later, when the
oven was unocovered, a messenger went over to Uta to summon the Ariki
Kafika. All preparations were made for him, the fonakava and other
food baskets were placed before his seat, and a man sat behind the
kava bowl, The chief emtered, seated himself for a moment, then
went and hung up the spear and the shell trumpet. He then lifted
down the lara, which had been folded in a mat, end rolling it wp
tightly, poured a few drops of oil in it. Rubbing the fringe round
in his hands to impregnate it thoroughly he tossed it on a mat, them,
after putting on e necklet of Cordyline leaf, he tied up the new kara
in place of the old ones hanging from the roof. A couple of smaller
fringes were spread out on a mat near the rear end of the house by Pa
Rarovi, aftter which both men rubbed their bodies and arms with oiled
aromatio leaves, These subsidiary fringes were, one for a former
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Ariki Kafika who was lost st sea, and the other for Pu Veterei, the
Ariki Teumako mentioned above.

This completed the decoration of the house, and the
kava ritual followed. This was the same as performed for the
Kafika temples in Uta, save that a finel libation was poured to Te
Atua 1 te ava, Tupua fiti, the adze deity of Fangarere, who was:
invoked only in the kava of Tal. A meal concluded the events of
the day, after which the fonakava was carried to Uta by cance and
left at the house of the Ariki Kafika. It may be noted that ths
closeness of the kinship between the people of Mapusanga "house"
and the chief - they are all "the ons family" - did not release
them from the obligation of making the ritual basked of food and
present ing it to the chief. Since he was the suzerain of the
temple end they were its immediaete owners, they complied with the
general ocustom of the fonakava.

In the evening, a formal announcement was sent by the
Ariki Kafika to each of his fellow chiefs, summoning them to attend
the following morning at Rarokoka, a small open glad in Uta. There
in former times an annual proclamation was delivered by the Ariki
Tafua. This will be discussed in Volume II, Chapter VII,












HIVIE %
< JONYD > @ < FONV) >
e
L2 i 008 .
> Z12 Bt@ xf N./. \
o
y ~ S
N A, 374034
0 i
3 7
i Iy
»
vvw%vvv 0
y o -
_ GIHS  FONVD _ G3IHS IFONVI ~
SONIHL T\ — II NV1d — —320V 3H1 — I NV1d —

40 VAVY —




INOHVY Vd H  1vw™ oy D ———_—2Y3e
S¥3073 4 "7/0 ¥
SH107D FONVHO 3 SINTTJILYNOSY &
VONVIONOW @ JIIHD ¥ 774034
— MANVTd ——
LINNIS S
SIIN N
|SONIHL 7143, 40 LYW W _SONIHL GFH¥S, 3
HSI4 A0 @6\&8&2, . F20y g
NSSTINS(*y SFIHO D
S¥3073 & 1A00VY Vd &
JIIHD ¥ YWINOS Y ¥ -3
— T NV — — I NVTd — 0%,
° .ooo °
MO8 VAVY (#)) m ° 8 000
®)
(N3A0)  VONOL NWIN m
37403 S 2] e Bk
NS
ONOYS INNOJOD — »oPwis
_ gIHS FONVD
LV ON/IVIS
— NO/LVNVIIXT — NENINYNSYL — IIL NVIid ——
VXA VONIVY




DOOR

VAW LWL LTl
CROWD F 7

N
ALK
’ a'elw

\

N
~

@

C
\\
vy WY

&0
y
P
=
33
[

Y
¥
| 1

A, Ariki—usual seat. Nf Coconuts—first position.
Az Ariki—stands at centre post. /v‘2 Coconuts—when carried forward as offer-
ing and kava poured.
/43 Ariki—sits facing ufi; back to /\/'3 Coconuts from which libations are poured.
back post.
Aq_ Ariki—sits before pile of N4— Offering of coconuts near centre post.
coconuts.
F Ariki Fangarere. IDr Prism formed from triple-branched stem—
toko tu.
K Kava bowil. P 2 Erection of bamboo—fakatu.
S Kava stem. Rf Coconut leaf frond new laid by centre post.
U Ufi. Rz Old coconut leaf frond.

J House post.

PLAN IV. KAVA OF THE COCONUT
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Order of Ties & Decorations in Resiake Temple

1. Atua | Fangarere. 5. Atua |l Sao.

2. Atua | Kafika. 6 Atual Te Vai.

3. Atua | Taumako. 7. Late Ariki Taumako.
4. Pu Ma, 8. Fare Fiti.

PLAN V. PLAN OF RESIAKE FARE—WITH DECORATIONS
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PLAN VI. INAKI MATS IN NUKORA TEMPLE

Mat of Fakaarofatia, ‘‘the first chief of Fangarere, the chief whose is the house.”” This, in the form
of two mats tied together at the edges, was provided by Pa Nopu and Pa Fenumera, men of
importance in the clan.

Mat of the father of the present Ariki Fangarere, provided by the chief’s own family.

Mat of Mourongo, son of a former Ariki Kafika, the ancestor of the family of Vainunu, from whom
they branched off from Kafika; hence his mat was provided by Pa Vainunu.

Mat of Pa Mapusanga (his personal name being Tariariki), eldest son of a former Ariki Kafika, but
who did not succeed his father owing to his untimely loss at sea. This mat was provided by Pa
Tariariki, one of the family which has branched off from this man.

Mat of Te Atua i Sao, who is represented by the rear post, which is specifically that of the guardian
of the kava bowl.

Mat of the Atua Fafine, the female deity of Kafika.

Mat of Pufinema, female deities who have their basis in the family of Porima.
Mat of Te Atua pouri, who is the principal deity of the elder of Porima.

Mat on which the kava bowl stands.
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PLAN VII. RECARPETING OF TAFUA LASI
1. Te Atua | Tafua. 5. Toki Tai Te Kere.
2. Tuna. 6. Sa Rupa.
3. Kaufirifiri. A. Seat of Ariki.
4. Tarikotu. K. Kava Bowl.
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PLAN VIlI. KAFIKA FARE
P, Centre Post. T.A. Tinal Ariki Mound.
P, North Post. F.T. Fare Toki Adze Shelf.
P, South Post. K. Kaufata Crate.
P, Post of te Samoa. T. Tokotu Stage.
U. Sacred Doorway. AK. Usual Seat of Ariki Kafika.
T.K. Kava Bowl.
SECTIONS OF FARE MARKED OFF BY RAFTERS.
1-3; 10-12. Sa Kafika, Paito Ariki: Immediate kin of the Chief.
46 Sa Tavi.
7-9 Sa Porima.
13-16 Sa Fangarere.

17- and North end of the House. Sa Rarovi.




Plate la.
‘Throwing Offerings at a typical Kava Rite.
(The Ariki Taumako officiating outside Resiake Temple.)

Plate 1Ib.
The Canoe-Shed of Peru-i-te-vai repaired,






Plate lla.
The Temple of Mapusanga.

Plate lb.
Bringing in the Inaki Mats to Resiake Temple.






Plate llla.
Thatch for the Repair of
Taumako Temple.

Plate lllIb.
Carrying the Ara o Pu,
(Note the stones in the
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