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FOREWORD

Peter Worsley

Critical evaluation of Margaret Mead's work is long
overdue, particularly in the United States, where I have
frequently found it difficult to engage in discussion about
Mead, since the slightest breath of criticism commonly
evokes a passionate-s-and to my mind quite uncritical
defense of the entire corpus of her very uneven writings
and of her life-career. I am, therefore, glad that the contrib
utors to this book have undertaken an examination of the
Mead legacy in a Pacific-wide context.

I myself cannot contribute on Melanesia, as I would
have liked to have done, because my efforts to carry out
fieldwork there were aborted, the day before I was due to
leave for the New Guinea Highlands, by the refusal of the
Australian colonial authorities to give me an entry permit
to the country (Worsley, 1990). I was forced, therefore, to
switch rapidly to fieldwork among Australian Aborigines.

But the intelligence services who had earlier banned me
from Africa-on the region on which I had been specializ
ing, following several years of army service and employ
ment on the Tanganyika Groundnut Scheme-finally
achieved th.eir objective: forcing me out of anthropology.
When I was told I would never get an anthropological post,
I decided 1 would have to turn to sociology. McCarthyism
was thus not confined to the United States, even if it was
manufactured and exported from there, and for many years
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after McCarthy's fall from power, I still had to get a special
"waiver of Congress" every time I wanted to visit the
country.

Any hope of fieldwork in Melanesia having been aban
doned, I nevertheless decided to make use of the cultural
capital accumulated while in Australia to write a study of
"cargo" cults (1957a) as a farewell to the region, of neces
sity based entirely on library sources.

As a result of publishing that book, I was asked to
review Margaret Mead's (1956) study of the Paliau move
ment. It seemed to me so inadequate a work (unlike the
splendid 1962 study by her colleague Theodore Schwartz)
that I suggested to the editors that, instead, I write some
thing more general about her work.

In the review article, "Margaret Mead: Science or Sci
ence-Fiction?" (Worsley, 1957b), I paid full tribute to her
major achievement in putting anthropology on the map and
to her commitment to what in my mind is the classic
anthropological "project": the demonstration that anthro
pology is not a purely scholastic discipline, fixated upon
the study of exotic cultures and customs "out there," and
therefore, to most people, of no relevance to their own
lives. Mead's vision, per contra, and her achievement, was
to show that the findings of anthropologists about remote
peoples were highly relevant to the concerns of Americans
about their own society, and that the culture of the United
States was only one among very many cultural forms, not
necessarily the culmination of human evolution.

Yet, at the same time, I took leave to raise criticisms
about the impressionistic and often dubious nature of the
evidence she used in these popular works. That she could
do work of the most rigorous kind when addressing herself
to her professional colleagues, there is no question, as
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"Kinship in the Admiralty Islands" (1934), to name no
other work, shows. Nor was I suggesting, of course, that
she should. have written in that way when writing for a
popular audience: I simply regretted that the standards that
informed her writing for professionals were absent in her
popular writings.

I soon found that Margaret Mead did not react kindly
to criticism, for she responded with a letter in which she
expressed "outrage." She was generous enough to praise
The Trumpet Shall Sound, only to contrast it with my
Science and Society review, which was, she wrote, a
"sloppy piece of writing," a "lambast . . . which bristles
with inaccuracies," and a "rehash of [my] professor's
bricks" in which she could not find "anything specially of
value." Taken aback by the virulence of this language, I
soon discovered that it evidently was not unusual, for I
received several communications from anthropologists in
the United States who told me that they had been treated
to similar 'withering counterattacks when they had dared,
especially in public situations, to say anything critical of
her work.

These exchanges about a minor review 30 years ago
scarcely matter now. But the evaluation of such influential
work does remain important. It was not just the general
Boasian message about the importance of culture that
brought her a mass readership, but what she had to say
about one particular aspect of culture: about the different
ways in which the biological facts of sex are converted, in
different cultures, into highly varied forms of institutional
ized gender. To women in particular, this came as a power
ful, liberating idea, because it contained the implication not
only that the existing division of cultural labor between the
sexes was not a fact of nature, but that it need not be as it
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was in Western societies. I remember in particular how one
of my very first students, who was not unaware of the
variability of culture, having experienced firsthand the sin
gularly traumatic experience of the transition from life in
middle class Poland before World War II to the extremity
of the culture of the Dachau concentration camp, telling
me, years later, that the most exciting intellectual experi
ence of her social science course had been reading Mar
garet Mead's Sex and Temperament in Three Primitive
Societies (1935).

Uncritical adulation of Margaret Mead is something
else. Unfortunately, it is far from dead in American anthro
pology. Thus, I found it disturbing that most contributors
to the 1983 symposium in the American Anthropologist on
Freeman's Margaret Mead and Samoa: The Making and
Unmaking of an Anthropological Myth (1983), responded
to his detailed and documented critique of her Samoan
work not so much by refuting his charges but by denounc
ing his own theoretical orientation. One does not have to
share Freeman's views on the relationship between biology
and culture to recognize the relevancy of his critical com
ments about the inadequacy and inaccuracy of Mead's
treatment of the topics of rank, cooperation and competi
tion, aggressive warfare and behavior, pagan and Christian
religion, punishment, childrearing, Samoan character, sex
ual mores and behavior, adolescence, and the Samoan
ethos, and of the limitations of the fieldwork. Tu quoque is
a poor argument.

In any case, the entire discussion (as Leacock argues in
Chapter 1), whether focused upon the theoretical debate or
the debate about the accuracy of Mead's empirical work,
continues a tradition of which both Mead and Freeman are
part: the abstraction of supposedly timeless Pacific cultures
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from a real context of massive rapid social change. During
the colonial epoch, the indigenous aristocrats intensified
their efforts to extend their power at the expense of the
autonomy of village communities. And, during the post
colonial epoch, there has been an ever-increasing involve
ment of the whole region in the global struggle between the
superpowers, notably because of the enormous pressure
exercised by the United States upon new and tiny statelets
in its effort at "strategic denial" of the region to feared (but
imaginary) communist penetration.

These things rarely enter the work of those anthropolo
gists, who concentrate predominantly upon lineage and
clan (real enough phenomena, to be sure) and upon big men
and intervillage rivalries. To this extent they have contrib
uted to the construction of "primitivism by omission," to
the consolidation of stereotypes that they would laugh at
were they to find them in the pages of the National Geo
graphic: the image of the Pacific as a sexual paradise under
the palm trees, and the quite contrary image of a region
inhabited 1bysavage cannibals engaged in constant warfare.

To those who live there, the Pacific is certainly no
paradise, not because they are constantly threatened by
intertribal warfare, but because, as Durutalo notes in Chap
ter 8, these are islands where there is no work, some of
which are used as nuclear testing zones and garbage cans
and their inhabitants as nuclear guinea pigs, where old
style direct imperialism and settler colonialism still fluor
ishes in places such as New Caledonia and French Polyne
sia, where: the major sources of wealth everywhere (partic
ularly minerals) are owned by foreign corporations, and
where world financial institutions (particularly the IMF)
increasingly determine what will be done with that wealth.
Hence, Durutalo says, "how to get away" from this para
dise-emigration-has become a major preoccupation.
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Because these processes affect the entire region and,
more widely, the Third World, they have resulted in the
emergence of new levels of political consciousness: the
awareness that the islands have common problems, that
there are oppositions of interest between indigenous elites
and the mass of ordinary people, and that these elites
manipulate ethnic hostility to consolidate their position and
identify themselves with similar anticommunist elites in
Malaysia, Taiwan, and elsewhere. A whole set of populist
ideologies-Vakaitaukei (the Fijian Way of Life), Faka
tonga (the Tongan Way), Fa'oSamoa (the Samoan Way),
the Melanesian Way, the Pacific Way-have emerged that
seek to deny any fundamental conflict of interest, whether
between traditional aristocrats and commoners, between
classes, or between modern elites and the ordinary citi
zenry. And there is a counterposed awareness of radicals
who realize that what is happening in their region also
happens in other Third World countries and that inequali
ties in access to resources and hierarchies of power are as
much part of Pacific cultures as of any other.

This collection also makes a significant, perhaps even
historic, departure from traditional Pacific scholarship, in
that-guided by the principles of egalitarianism and advo
cacy-based scholarship-it includes among its contributors
Warilea Iamo, Papua New Guinea's first anthropologist and
director of the New Guinea Institute of Applied Social and
Economic Research, and John D. Waiko, Papua New Gui
nea's first Ph.D. in the field of history. There are also
interviews with two major women activists, Nahau Rooney
and Susanna Ounei. For them, white culture is not what it
was for Margaret Mead, the open door to "civilization": it
also includes indentured labor, master-servant relation
ships, the color-bar, and enforced taxation.
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More than this, it involves Western cultural hegemony.
Today, some 40 Christian missions claim to have converted
40 percent of the population of Papua New Guinea; special
attention, backed by massive inputs of money and technol
ogy, is paid to the "last tribes. " Having experienced life in
the village, on mission stations, and in Western universities,
Waiko (Chapter 9) finds "life ordered by the ringing of
bells" inferior in quality to the culture of the Binandere,
which is based on reciprocity and on obligations to others.
Though anthropology is by no means dismissed, lamo
(Chapter 4) fiercely rejects the arrogant assumption that
theirs was and is a "lesser and simpler" culture. Though
they lacked writing, their culture is so complex that it takes
a lifetime to learn, something that cannot adquately be
done within the short period anthropologists normally have
available for their fieldwork. Having attempted a sketch of
the principles by which Australian Aboriginal thinkers clas
sify plants and animals (Worsley, 1961), I am aware how
much that study was merely an elementary introduction to
the subject. A thorough analysis would have required at
least the 15 years and the close association with expert
Aboriginal informants that Julie Waddy's superb book on
the same theme entailed (Waddy, 1988).

Mead's assumption that her professional training ena
bled her to master the subtleties of a culture within a few
months, despite modest linguistic skills, is therefore, rightly
challenged by Rooney (Chapter 2), who remarks that Mead
"was dealing with people who were in fact her equal" in
their knowledge of their own culture. Rooney's own anthro
pological perceptiveness in her observations about bride
price and the involvement of networks of kin in the con
tracting of marriages are evidence of this intellectual com
petence. But as a woman, this struggle for her education
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and for her country's independence called for her to be
"exceptionally good," not just Mead's equal.

This respect for the knowledge of his own people ex
plains why Waiko (Chapter 9) insisted that the examination
of his Ph.D. from Australian National University be carried
out not just in Canberra by whites, but also in his natal
village by a panel of knowledgeable elders who listened to
tapes of his work in Binandere.

As far as Mead is concerned, the Papua New Guineans
are not terribly impressed, certainly in terms of the accu
racy and depth of her fieldwork. And in terms of reciproc
ity, Rooney remarks (Chapter 2), "we gave [her] more ...
than she gave us in return," which was materially little
beyond the establishment of a memorial to her fieldwork
when they had hoped for a cultural center for their use.
Their critical remarks about Mead must, however, make
any anthropologists, not just specialists on the Pacific,
reflect on their own relationship to their informants.

The nonislander contributors to the volume are usually
more cautious. Thus Leacock (Chapter I)-who died dur
ing her attempt to carefully evaluate the rival positions of
Mead and Freeman, not in her study, but in Samoa-cites
Holmes' view that Mead's characterization of Manua in the
1920s was "substantially correct," and points out that "no
Pacific ethnographer ... has accepted Freeman's descrip
tion. " My own evaluation of Mead's popular work, at least,
is closer to that of Pospisil (1987), who characterizes it as
"creative speculation" but poor anthropology.

As for Mead's political stance, to an outsider, her
criticism of Western institutions is always vitiated by her
commitment to U.S. foreign policy and by the limits of a
liberalism that made her a pioneer of women's rights, but
one who stopped abruptly when women started organizing



FOREWORD xvii

struggles to have those rights actually implemented. It
would be a lengthy operation, but careful examination of
her innumerable "provocative" public statements on most
topics would, I believe, disclose a similar delicacy when it
came to seriously confronting powerful institutions within
U.S. society.

Abroad, certainly, Margaret Mead's theoretical posture
of concern about the danger of global war never prevented
her continuing in the service of the U.S. State Department
and the military long after World War II was over and after
others, such as Gregory Bateson, had withdrawn from
working with those organizations. As the editors of this
volume point out, Mead's posture of theoretical opposition
to nuclearism contradicted her denunciation of U.S. labor
unions and others who opposed nuclear power and nuclear
weapons, and it never resulted in her participation in anti
war movements, It is both ironic and sad that the world's
leading authority on the peoples of the Pacific never raised
her voice to protest the explosion of nuclear weapons and
the deportation of entire populations by the United States
in Micronesia. Durutalo (Chapter 8) and Alcalay (Chapter
7) document the persistence of that policy and of the
attitudes that inform the continued refusal of the United
States, together with France and Britain, to sign the Treaty
of Rarotonga, despite its endorsement by the fifteen South
Pacific Forum states. This attitude was classically enunci
ated by Henry Kissinger in a comment on the Marshall
Islands: "There are only 90,000 of them out there. Who
gives a damn?" , (Hickel, 1971). In contrast, the role of the
new statelets in the United Nations, the solidarity they have
exhibited toward each other, and the support given by the
larger and older, but equally threatened Pacific states,
Australia and New Zealand, have been exemplary and
heartening.
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Anthropologists might find many of these issues outside
their field of competence and concern. This is precisely the
point of the book.
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PREFACE

Angela Gilliam and Lenora Foerstel

Few subjects of international scholarship are as stereo
typed as Pacific cultures. In travel brochures and in the
media, these places are represented either as exotic para
dises or as sites of "clan warfare." Melanesian societies
especially have been tainted with the same image of sav
agery, cannibalism, and wanton sexuality that colonialism
projected onto African peoples. The widespread nature of
such images owes much to the continuing legacy of Mar
garet Mead and later anthropologists. Mead looms large in
popular awareness of U.S. anthropology, her name and
authority still being synonymous with Pacific ethnography
at this level. Even Pacific peoples sometimes find that
economic necessity leads them to reproduce their cultures
to satisfy tile market for the stereotypes. As Delmos Jones
once remarked (1987), "Anthropology actually creates a
metaculture that people experience."

Because the Pacific cultures are seen as a result of
Western scholarship as outside the "civilized world," their
ecological, geopolitical, or national concerns, including the
struggle to achieve a nuclear-free and independent Pacific,
are not taken seriously. Thus, indirectly, much Pacific
ethnography has served imperialist strategic purposes.

The participants in this book are taking part in the
struggle between two paradigms in scholarship. On the one
hand, there is the anthropology created by the conditions
of burgeoning empire, developed by the need to dominate,
administer, and "understand" the "natives"-the Other.
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Such scholarship has notions of superiority and inferiority
built in, relativist protestations to the contrary notwith
standing. Much of Pacific ethnography cloaks Pacific peo
ples in inferiority. It is disturbing that those who describe
and define humanity and its direction also place themselves
at its pinnacle. As Hsu acknowledged in his classic study
of the impact of prejudice on United States anthropology,
although not every Western social scientist functions this
way, there is an "intellectual conscience collectif of White
American anthropologists today in the Durkheimian sense"
(Hsu, 1973: 2). In other words, most Western anthropolo
gists believe that they are able to scrutinize world cultures
more objectively than their non-European counterparts.
This belief distorts the accuracy of their observations.

This paradigm is being challenged by scholars from
varied backgrounds within a context of a more inclusivist
and egalitarian anthropology that recognizes the historicity
of the social sciences. That is, anthropology should be
conceived of as a social construction-a way of seeing
humanity and the world that fits the demands of the partic
ular era and time. Many North American anthropologists
and other social scientists have paved the way for the
process we are suggesting here. Gough (1968), Hymes
(1974), Nader (1974), Jorgensen (1971), Wolf and Jorgensen
(1971), Lewis (1973), Nash (1979), Barrett (1984), among
others, have called attention to the need to formulate an
anthropology that would include "studying up"-specifi
cally local and international elites. The implications gleaned
from the contributions of Berreman (1981), Gough, or Wolf
and Jorgensen suggest that the anthropologist is contextu
ally and historically situated in relation to power and access
to resources, especially while doing "fieldwork."

Such issues also are being raised by contemporary
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scholars who have examined Western characterizations of
other parts of the world. For Said (1978), the centuries-old
concepts of "Orient" and "oriental" are components of
European scholarship and have stimulated the creation of
the Other. Such representation lends itself to reinforcing a
false opposite, that of "occidental" from the "West."
Mudimbe (1988) comes to similar conclusions about the
"invention of Africa," and Goonatilake (1984) warns that
genuine intellectual innovation in dependent Third World
countries is often "aborted." Related themes are salient in
the work by Bernal (1987), which asserts that the "Ancient
Greece" identified as the cradle of "classical" civilization
was a fabrication created between 1785 and 1985. To these
works is added that of Samir Amin (1989), who maintains
that European social theory has reflected the influence of
powerful economic forces and is marked by Eurocentrism.

A Collective Tugata

This book is in good measure a collective tugata. Tu
gata is the concept of the Binandere people of Papua New
Guinea which directly ties the actions of the individual to
the well-be:ing of the community. Contributors to this vol
ume not only present "another way of seeing" the Pacific,
but most are active supporters of the concept of a nuclear
free and independent Pacific. One objective of this under
taking is to demonstrate that the views and work of an
international and interracial group of women and men who
are committed to equality present a cogent strategy for
addressing the sensitive issues of our times. Because a
tugata is directed toward advocacy, the participants are
described by their activism as well as their research.

Peter Worsley (Foreword) wrote one of the first cri-
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tiques of Mead, an analysis not cited in the debates over
the differences between Mead and Freeman. Worsley also
has demonstrated a concern about Western colonialism and
the Third World's vulnerability to nuclear proliferation
(Worsley, 1977; 1984; Worsley and Hadjor, 1987). Both
Worsley (1957) and C.A. Valentine's (1963) explanatory
treatments of "cargo cults" influenced lamo (Chapter 4)
and Waiko (Chapter 9) as valid explications of Melanesian
cultural responses to colonialism.

Eleanor Leacock's prolific life produced many impor
tant writings, including two that aided in the struggle
against gender inequality, Myths of Male Dominance (1981)
and the introduction to the new edition of Engels' The
Origin of the Family, Private Property and the State (1972).
That introduction challenged simplistic conceptions of
"stages of development" and pointed out the "political
implications of evolutionary theory," thereby suggesting a
path for scholars of Pacific cultures who were interested in
transforming colonial-centered definitions of "civilized"
versus "primitive" societies. It is in that introduction to
Engels that Leacock critiqued Cooperation and Competi
tion Among Primitive Peoples (Mead, 1937), noting that
European expansion had not only affected anthropological
theory in general, but that it was a fundamental component
of Mead's "culture and personality" theory in particular
(Leacock 1972:23).

Of special relevance to this volume is that Leacock
(Chapter 1) had undertaken "research on adolescence [and
youth suicide] in Samoa in response to Derek Freeman's
(1983) criticism of Margaret Mead's Coming of Age in
Samoa, and his argument that adolescence in the Samoan
Islands has always been a difficult period" (Leacock, 1987).
Though she had criticized Mead (Leacock, 1981) previ-
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ously, Leacock believed that Freeman's attacks on Mead
suggested a resurgence of biological determinism, making
a reassessrnent of Mead's work advisable.

Nahau Rooney (Chapter 2), referred to as Nahau in
Letters from the Field (Mead, 1977), is the first woman
leader of the Usiai [Nali] Manus. She was prepared for
leadership by her father, then the head elder, prior to his
death. This role was later expanded to one of national
function and prominence, when she became the Minister of
Justice in the first Somare government subsequent to the
independence of Papua New Guinea in 1975. In 1979,
Rooney defied an inherited, colonially-rooted legal system.
She lost her parliamentary portfolio and was briefly impris
oned. However, she subsequently was re-elected and by
1986 had acquired the portfolio of Minister for Civil Avia
tion and Tourism. Rooney is currently an advisor to the
People's Democratic Movement Party and to the office of
the opposition leader, former Prime Minister Paias Wingti.

In his anthropological dissertation, Warilea lamo (1986)
studied thc~ homeless in the United States, deliberately
applying purposeful mutuality and reciprocity in the anthro
pological method. His model for fieldwork that embraced
informants as equals was the thesis and later book of Dr.
Bettylou Valentine (1978), his former teacher at the Univer
sity of Papua New Guinea.

Many people associated with the University of Papua
New Guinea have objected to what was written about their
country's cultures and the images projected upon their
peoples by Margaret Mead (Rooney, Chapter 2; lamo,
Chapter 4; Waiko, Chapter 9). As Papua New Guinean
scholars and leaders begin to find access to the media, their
concerns and criticism of ethnographic fieldwork are some
times characterized as biased by the foreign scholar elites.
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lamo, reflecting on "the stigma of New Guinea," points
out that anthropologists saw his people as having no history
nor any idea of how they came to be. Today, lamo is the
director of the National Research Institute in Papua New
Guinea.

For Susanna Ounei (Chapter 6), a nuclear-free Pacific is
impossible without an independent Kanaky-the indige
nous name for New Caledonia. As a Kanak woman, Ounei
has been one of the pioneers of the struggle for indepen
dence in the French colony of New Caledonia. Indeed,
during the resistance activities in New Caledonia in April
1988, two of Ounei's brothers were killed in the massacre
by the French army. Ounei was a founder of Kanak and
Exploited Women with the Struggle (Groupe des Femmes
Kanakes et Exploitees En Lutte) and a leader in FLNKS,
the Kanak Socialist National Liberation Front.

As a Peace Corps volunteer in the Marshall Islands
from 1975 to 1977, Glenn Alcalay (Chapter 7) organized an
agricultural cooperative in order to teach Marshallese
adults about the effects of radiation on humans. In the
latter part of 1976, he initiated a compensation bill in the
U.S. Congress on behalf of the Micronesian victims of
radioactive fallout from the Bikini and Enewetak nuclear
experiments. From the British House of Commons to the
United Nations, Alcalay has testified more than 30 times on
behalf of the irradiated islanders in the Marshalls. Alcalay
was aboard Greenpeace's Rainbow Warrior during the May
1985 evacuation of the Rongelap islanders in the Marshalls
and prior to the bombing of the ship in New Zealand by
French commandos. Glenn Alcalay has worked as an advi
sor to two films about the impact of U.S. nuclear policy on
the Pacific peoples: Half-Life (1985) and Radio Bikini
(1987).
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Simione Durutalo (Chapter 8), a Fulbright-Hayes
scholar at the State University of New York at Binghamton,
is a former vice president of the Fiji Labor party and a
founding member of the Fiji Anti-Nuclear Group. He is
currently teaching at the University of the South Pacific in
Fiji. For Simione Durutalo, the crisis of the Pacific intellec
tual is grounded in the double heritage of nuclear politics
and the "happy native" image. Durutalo maintained in an
interview with Foerstel that interpretations of Fijian culture
and revitalistic movements and return to former religious
patterns are often illusions created by anthropologists.
"The idea that traditional cultures do not evolve, but re
main stagnant and can be pulled out like a plant to be
studied and regrown, is obviously a myth .... It is impor
tant to note that the synthesis which does come about is
unique to each culture .... The Fijian people have tried to
soften the impact of the modern world, and if indeed we
are not successful, this impact will be like a fallout which
will destroy our landscape, forests, water and whole eco
system" (Durutalo, 1987).

John Waiko, the first Papua New Guinean Ph.D. in the
field of history, is currently Professor in the History De
partment at the University of Papua New Guinea. Waiko's
expertise was central to the documentary, Angels of War
(1983), a film showing how Papua New Guineans carried
World War II "on their backs" and were referred to in
racist terms by those who used them as "cargo boys." In
his writings, he has attempted to integrate Binandere cul
tural regulations with the sociology of knowledge (Chapter
9). He has aided his people in confronting the colonial
definitions of development imposed by the national govern
ment's relationship with a multinational timber company.
How could "development" mean cutting down the trees
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ELE.ANOR LEACOCK

Anthropologists in Search of a
Culture: Margaret Mead, Derek
Freeman, and All the Rest of Us

The Mead-Freeman controversy, as it has come to be
called, certainly has its bizarre aspects. Just how many
papers call outsiders write about the culture of one small
island nation?' One can indeed take a cynical view of the
entire affair, and see the creation of an attention-attracting
issue as simply serving the demands of the academic mar
ket place. Dealing with a recognized "issue" makes it
easier to publish a paper and thereby add to one's vita, to
have a symposium accepted, to obtain a research grant, or
to win support for a dissertation topic. In my own case, it
enabled me to put on my applied-anthropology hat-for I
am no Pacific expert-and conduct reserach on youth prob
lems in Samoa," visit the University of the South Pacific in
Fiji, and in the process learn firsthand about a politically
important and exciting part of the world.

There is, however, the other side to the deluge of papers
that criticized Freeman's book, Margaret Mead and Sa-
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moa: The Making and Unmaking of an Anthropological
Myth (1983b). As Lenora Foerstel illustrates so well (Chap
ter 3), the issues raised by Freeman's book are deeply
ideological. In the context of today's reactionary climate,
Freeman's scathing attack on a leading female scholar, and
his vitriolic criticism of Franz Boas as a "cultural determin
ist" who seriously neglected biology, cannot fail to have
racist implications. To be sure, in the closing passage to his
book, Freeman (1983b:302) avers that he is simply asking
for a synthesis that recognizes "the radical importance of
the genetic and exogenetic and their interaction," and he
disclaims "extreme biological determinism" as unscien
tific. In the context of his portrayal of Boas as an "ex
treme" cultural determinist, however, his emphasis on the
need for a new synthesis of biology and culture calls his
seemingly balanced position into question. Freeman deals
with Boas in considerable detail, yet from his treatment
one would not understand that it is precisely the Boasian
synthesis of biology and culture that laid the foundation for
the "new physical anthropology," which deals with the
interaction of these variables both in the course of human
evolution and in relation to contemporary problems con
cerning fertility, population, and health. In this light, Free
man's insistence that a truly scientific anthropology must
place greater emphasis on biological factors in human be
havior, can only be read as a plug for biological determin
ism.

Support for biological determinism was clearly the mes
sage picked up by the New York Times in its unprecedented
front page announcement of an as-yet-unpublished anthro
pology book. In the Times story of January 31, 1983, the
ethologist Nikolaus Tinbergen commends Freeman's book
as "a masterpiece of modern scientific anthropology," and
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the zoologist Ernst Mayr states that the book "is not only
a contribution to cultural anthropology, but it will also have
a major impact on psychology and other aspects of human
biology. " Significantly, statements about the scientific
achievements of the book that grace its dust cover are by
Tinbergen, Mayr, and two physical anthropologists, rather
than by scholars who are knowledgeable about Samoa or
the Pacific, or even about cultural anthropology. The Times
writer aptly states, "Defenders of Miss Mead say that many
scholars who have lined up behind Professor Freeman are
longtime champions of biological determinism, a doctrine
that has gained considerable strength and credence within
the acadernic community during the last decade" (McDow
ell 1983:C21). It was fitting, then, for anthropologists to
launch a strong and consistent counterattack against Free
man's book, although this, of course, was no longer front
page news.

The Critique of Freeman

Freeman bluntly argued that Mead's study of Samoa
was designed to provide Boas with a "negative instance"
a case where adolescence was not accompanied by the
stress familiar in the West-thereby demonstrating the pri
macy of cultural factors in social behavior, that the inex
perienced and biased Mead found what she was supposed
to, but that in fact adolescence in Samoa is very stressful
and Samoan culture as a whole is and always has been
characterized by highly punitive parenting and a strong
emphasis on aggression and violence.

Freeman was criticized on many counts. For example,
he has been criticized for his misrepresentation of the
Mead-Boas relationship and his treatment of Boas' argu-
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ment with proponents of the eugenics movement of the
1920sas if people such as Madison Grant were disinterested
scholars (Weiner 1983),for his ignoring current work on the
relations between biology and culture and his failure to
offer any formulation of these relations beyond program
matic statements such as that cited above (Levy 1983;
Strathern 1983),and for his mishandling of his own asserted
scientific method (Patience and Smith 1986). Freeman also
has been criticized for the scientifically unjustifiable selec
tivity of his citations. For instance, he cites every criticism
of Mead made by Holmes, who restudied Ta'u, a village in
which Mead worked, but never mentions Holmes' overall
evaluation of her study as generally sound (Holmes 1983,
1987).

Above all, Freeman was criticized for his harsh, one
sided, and insulting description of Samoan culture. In his
view "intense competitiveness" pervades all aspects of
Samoan life, and Samoans live in an authority system so
stressful that it "regularly result(s) in psychological distur
bances ranging from compulsive behaviors and musu states
to hysterical illnesses and suicide" (Freeman 1983b: 153,
225). Rape is a "common occurrence" that has "long been
intrinsic to the sexual mores of Samoan men" and a "major
element in their sexual behavior" (Freeman 1983b: 245,
249-50). Some Samoan researchers place the "reality" of
Samoan culture somewhere "in between" Freeman's and
Mead's pictures (e.g., Shore 1983), while others feel that
Mead's characterization of Manu'a in the 1920s was sub
stantially correct (e.g., Holmes 1987). No Pacific ethnogra
pher, however, has accepted Freeman's description.

Freeman also was faulted for ignoring the culture
changes that have been taking place in Samoa (e.g., Ember
1985)as well as its problems as a small Third World island



IN SEARCH OF A CULTURE 7

nation beset by the difficulties of economic dependence and
cultural conflict (e.g., Shankman 1983). A New York Times
writer visited Samoa after the appearance of Freeman's
book and found it to be "a very troubled place, plagued by
most of the difficulties besetting developing countries ....
In generall, social tensions are worse in Western Samoa
[where Freeman worked] than in the far smaller, highly
subsidized American Samoa [where Mead worked]. West
ern Samoa has the world's highest rate of suicide among
young people, a high crime rate, a yawning trade deficit,
political difficulties and a strange loss of its historic self
sufficiency" (Bernstein 1983:54).

As a major part of his argument, Freeman cites police
records OIl violence and delinquency among youth in the
1960s as if these logically disproved Mead's account of
adolescence in a small, remote village in the 1920s. He does
not discuss the possibility that these data may tell us
something about the problems of contemporary Samoa.
Instead, to Freeman, they simply reveal the "darker side,"
the "grim realities" of an unchanging Samoan culture
(Freeman 1983b:xvii, 85). He buttresses his argument with
examples of violence in the ethnohistorical record without
any reference to their context, a subject to which I shall
return. His accounts of rape and of youth suicide are
similarly ahistorical and contextless. Nowhere does Free
man make reference to the kinds of problems some Sa
moans I talked with discussed: disjunctions between tradi
tional mores and contemporary conditions in a poor Third
World island nation, the problem of youth unemployment
(meaningless in a subsistence economy but a major problem
throughout the Third World today), the tragedy of a rising
rate of youth suicides (a problem of concern throughout the
South Pacific as well as in many other parts of the world),
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and the new phenomena of teenage vagrancy (impossible in
the Samoa of the past) and teenage prostitution (a logical
spinoff of vagrancy in a port town and a concern in Pago
Pago). Nor does Freeman make any reference to the di
lemma of young people who would strive to fulfill both old
and new goals, that is, fulfill parental and kin expectations
for their contribution to the traditional subsistence econ
omy (in which a fair amount was expected of them, but
where the rewards were predictable and certain), as well as
expectations for their success at school and in employment,
where competition is intense, particularly in Western Sa
moa, and where effort may only result in failure (Leacock
1987).

A further criticism to be leveled at Freeman pertains to
his insistence that Samoan culture as described by Mead
constitutes the only known "negative instance" of a sexu
ally permissive and relatively stress-free adolescence,
when, in fact, the ethnographic record offers many such
instances. One of the best known was documented at the
very time Mead was working on her Samoan study. Before
Mead ever went to Samoa, Malinowski had referred to the
early age at which children "become initiated into sexual
life." He wrote, "As they grow up, they live in promiscu
ous free love, which gradually develops into more perma
nent attachments, one of which ends in marriage. But
before this is reached, unmarried girls are openly supposed
to be quite free to do what they like," and he went on to
describe intervillage visiting parties where adolescent sex
ual adventure was expected and accepted (Malinowski
1961: 53).

In a later publication, Malinowski wrote that parental
attitudes toward childhood sexuality were either indifferent
or complacent. Parents "find it natural and do not see why
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they should scold or interfere. Usually they show a kind of
tolerant and amused interest, and discuss the love affairs of
their children with easy jocularity" (Malinowski 1941:56).
He described the adolescent group as leading a "happy,
arcadian existence, devoted to amusement and the pursuit
of pleasure:" (64). He saw the induction into work as a
gradual permissive process. Boys may participate in adult
activities, but

if they grow tired of work, they simply stop and rest. The
self-discipline of ambition and subservience to traditional
ideals, which moves all the elder individuals and leaves them
relatively little personal freedom, has not yet quite drawn
these boys into the wheels of the social machine. Girls, too,
obtain a certain amount of the enjoyment and excitement
denied to children by joining in some of the activities of their
elders, while still escaping the worst of the drudgery. (65)

The Trobriand case does more than add further refuta
tion to the assumption that biological changes during ado
lescence necessarily produce the Sturm und Drang ex
pressed in youth violence, suicide, and other disorders (c.f.
Freeman 1983b:268). This and other instances where teen
age sexuality could be enjoyed without shame or guilt by
boys and girls alike (Schlegel and Barry 1980), and where
teenage induction into work could be pleasant and unpres
sured, point up a process that has been taking place in
many parts of the world where subsistence economies have
been engulfed by expanding capitalist relations. This is the
process whereby youth is transformed from a period of
maturation in the context of an assured future to a period
of intense competition for new and highly desired but very
limited rewards, In each instance, the intricacies of a
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unique culture history are woven into the specific pattern
of stress experienced by the young, yet in broad outline the
pattern as a whole is repeated around the world (Leacock
1987). It is late in the day for an anthropologist who
purports to be advancing scientific methods to so totally
ignore such general world developments. Although in re
sponse to critics Freeman (1983a:116-118) has admitted to
some change in Samoa "since the 1950s," he has main
tained his position that it is irrelevant to his characterization
of Samoan culture.

The irony of Freeman's ahistorical analysis is that,
despite his claim to be moving anthropology forward, his
concept of culture falls squarely within the outmoded func
tionalist framework shared by Mead and other members of
the "personality and culture" school. Freeman is still
caught in the bind that this volume is designed to investi
gate: that of the Western anthropologist who presumes to
interpret life in a Third World country without any refer
ence to its history of colonization or analysis of the struc
ture of colonial domination and its thinly veiled successor,
called economic dependence. Thus, the actors in Free
man's book cannot be wholes. They are not portrayed in
their active attempts to cope with changing realities as they
meld old traditions with new ideas in the Fa'aSamoa-the
Samoan way-that guides behavior. Freeman's culture is
indeed a mold. Samoan society and behavior have changed
so little since the 1920s, he argues, that he can use data
from the 1960s and as late as 1981to refute Mead (Freeman
1983b:120).

Freeman, then, despite his frequent protestations of
being misunderstood, has only substituted a "negative" for
a "positive" stereotype of Samoa and Samoans. As Lelei
Lelaulu (1983), a Samoan working in the secretariat of the
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United Nations, has put it, it is all very well to unsaddle
Samoa frorn the romantic myth of free love under the stars,
but he is not happy about the effect of replacing it with the
myth of having one of the highest rates of rape in the world.
Sad to say, if Mead's work fed into romanticized Western
images of the Pacific, that would infantilize Samoans as
"simple happy natives," Freeman's supposed balancing of
the record with his emphasis on aggression and violence
only helped derogate discriminated-against communities in
New Zealand, Hawaii, and the United States west coast,
where, taken together, more Samoans live than on the
islands themselves. Despite the sharp contrasts in their
presentations, both provided images that could too easily
be incorporated into idealogies used by the West to ration
alize its claim to world hegemony. Both anthropologists
reified Samoan culture as something apart from Samoan
history and the efforts of different Samoan groups and
individuals to understand and direct it, or at least negotiate
their own interests in relation to its course. Some concrete
examples of what I mean are called for before I return to
Western anthropologists and where we might go in relation
to the analysis of culture and cultures.

Culture: Flat and in the Round

A Samoan friend, a very thoughtful woman who had
lived abroad and returned, and who was reading Mead's
Coming of Age in Samoa after talking with me, commented
that the behavior Mead described rang true enough to her
own youthful experience, but that she hated the way Mead
wrote about it. Her comment brought out the difference
between two levels of culture-or between the "social"
and "cultural' for those trained in that terminological
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usage-that is, between behavior itself and the ways in
which it is typically felt, codified, and evaluated. Mead
admiringly described the social skills she observed in
Manu'a that kept things running smoothly in a still primar
ily kin-based society where large numbers of people closely
shared both work and space. She apparently took the
maintenance of a calm social demeanor in the face of
personal trouble to be a direct reflection of feelings and
referred insultingly to Samoan emotions as "shallow.">

Yet the relations among behavior, value-attitude sys
tems, and personality patterns were a central concern of
Mead's throughout her long life. Furthermore, in an appen
dix to Coming of Age she did attempt to locate the Manu'a
she studied in the context of Samoan culture history, tyran
nical powers of chiefs without destroying the security de
rived from the "communal ownership of property" (Mead
1973:154). Although her ethnocentric phrasing in the rest
of this passage is embarrassing, and her view of the benign
influence of the American navy a distortion, the point itself
is well taken. So is her forecast of what the future would
bring: "Economic instability, poverty, the wage system,
the separation of the worker from the land and from his
tools, modern welfare, industrial disease, the abolition of
leisure, the irksomeness of bureaucratic government
these have not yet invaded an island without resources
worth exploiting" (Mead 1973:154-155).

Returning to Freeman, I have already referred to his
use of recent data on crime and violence in Samoa as if
they were simply direct evidence of these traits in the
"Samoan ethos," and his reference to youth suicide as
expressing the tensions of Samoan culture when it is a
growing tragedy throughout the world (see Leacock 1987).
In dealing with the past as well, Freeman does not interpret
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individual and group actions and their relations to value
attitude systems in the context of particular circumstances.
Instead, although he is well aware that Samoans are skilled
at the art of hiding their feelings behind the appropriate
facade when it is necessary to do so (Freeman 1983b:216
217), when it suits his purpose of contradicting Mead in
each and every particular, Freeman refers to particular
behaviors as if they directly expressed individual feelings
and cultural values. His treatment of conversion and the
emotional response of Samoans to missionary activity pro
vides an example.

Freeman treats the introduction of Christianity into
Samoa as a simple matter of Western beliefs and their
associated rituals being accepted by Samoans. He does not
deal with the reactions of Samoans to the church as an
institution that, on the one hand, opened up avenues for
new interests and opportunities, but on the other directly
conflicted with established codes for social behavior and
indirectly with patterns of ecnonomic activity. Freeman
proposes that new beliefs and practices were integrated
with, or replaced old ones rapidly, largely due to similari
ties in Sarnoan and Western concepts of deity: "Tagaloa,
then was an all-seeing, all-powerful creator god, remote yet
ever present, peaceloving yet every ready to punish the
disobedient and wayward, who bore a distinct resemblance
to the supreme and demanding god of the ancient Hebrews
and of the strait-laced Protestant missionaries by whom the
pagan Samoans were so rapidly converted during the fourth
and fifth decades of the nineteenth-century" (Freeman
1983b).4

Holmes (1980) makes clear, however, that the conver
sion process described in nineteenth-century missionary
reports was a prolonged one that met considerable resis-
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tance, and furthermore, that Samoans did not simply adopt
a Western belief, but took over the church amd made it a
Samoan institution. Freeman's knowledge of Samoan eth
nography and ethnohistory is formidable, yet for the pur
poses of his argument with Mead he chooses to ignore the
variability and complexity of Samoan relations with the
missionaries. For example, Freeman (1983b:213) cites as
evidence of Samoan emotionality the loud weeping, the
bodily convulsions, and the outpouring of emotion in re
sponse to their sermons that astonished and gratified Mur
ray (in Tutuila in 1839) and Harbutt (in Upolu in 1841), but
pursues the matter no further. Thereby he sloughs over one
of many interesting examples of conflict among the Sa
moans who were interested in the church and the mission
aries, albeit in this case the conflict is a minor one having
to do with ritual behavior.

To elaborate on the subject, Slayter's (1841) account
mirrors Murray's and Harbutt's descriptions. Slayter's call
for a prayer to God to bless his labors for the salvation of
their souls was met with "the simultaneous weeping of the
whole congregation. Not being able to proceed with prayer
I looked abroad in the Congregation and to me it was the
most affecting sight I had ever witnessed .... About twenty
minutes passed away before I could proceed with my
sermon" (Slayter 1841).

It was not long, however, before the missionaries chal
lenged this ritual form of group supplication that, among
other considerations, interrupted their sermons and trans
ferred leadership from themselves to their congregations.
Harbutt (1841) later wrote of a trip to Savaii that he found
,'a source of great anxiety and grief" in relation to the
"work similar to that which is producing such blessed
results in Tutuila having commenced in this part of my
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district. " In this visit he noted many things that caused him
"to conclude that it is a delusion of the enemy and not the
work of the spirit" and that it was his duty "to stop its
progress." He continued,

this threatens to be no easy matter it has taken such root in
the minds of many-Several fell down in fits of crying, some
apparently in convulsions during each of the services which
I held, even during family prayer-but when I questioned
them closely they could give no reasonable account why they
did so and many things of which I took notice at the time
when they so acted convinced me neither the tears nor
outcries were real but counterfeit expressions of feelings-I
solemnly told them the sin of which I was certain many of
them were guilty and charged them to desist. (Harbutt 1841)

Several years later, Bullen (1844) reported having a
serious talk with Murray about the abatement of religious
fervor and the problem of people who were interested "in
the externals of religion" rather than with God. The two
men decidled to hold a series of special meetings with
teachers and their congregations in local districts, in which
the teachers "were to seek especially the revival of religion
in their own hearts and in the church members." When
direct appeals to their conscience elicited "a burst of wail
ing long deep and loud," Bullen warned the congregation
that it was not "outward expressions of sorrow but real
love to Christ that will avail on that day when the secrets
of the heart shall be revealed." Bullen continued that with
respect to "that excess of feeling, I thought it my duty
steadily though gently to suppress what rising indications I
saw of it, and at the same time to cherish that inward
contrition of heart and silent grief for sin, which would be
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acceptable to God and would give no interruption to the
services" (Bullen 1844).

A decade later, Stallworthy (1854)wrote despondently,
"The impulse of first love has spent itself. The novelty of
Christianity no longer attracts the people." Many who had
turned to it with "false impressions and expectations have
discovered their mistakes." He added cynically, "They
thirst, but not for Christian waters," and that they had
taken up again the "narcotics or stimulants which they
rejected for a season." About the same time Powell (1853)
wrote, using the Samoan expression, "From personal con
versations with most of the church members on the subject,
it appears that heart religion is on the decline among
them. "

The "teachers" referred to by Bullen were the converts
assigned to different villages who were to become the
pastors of an independent Samoan Congregational Church.
As Bullen's report indicates, the teachers, like their congre
gations, were by no means simply accepting a new Western
belief and all that it presupposed, but instead were adapting
it to Samoan mores. The disinterest referred to in Powell's
letter was actually in part a form of protest to the departure
of Murray, a man who was much loved and respected. In
keeping with Samoan ethics, personal ties of loyalty were
more salient guides for action than the formal commitment
to the church that the missionaries wanted Samoans to put
before all else. Furthermore, to the missionaries' dismay,
the teachers expressed dissatisfaction with what they saw
to be their second-class status; unsuccessfully they went
on strike in an effort to win the same kind of financial
support from the church that the missionaries received.'

Missionary letters also reflect the proud refusal of most
Samoans to concede to the far-reaching cultural changes
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the missionaries sought as they tried to establish the rigid
mores of the bourgeois Victorian family. Their strong em
phasis on female dependence and the double standard for
sexual behavior led the missionaries to be suspicious of the
women's work group, the auluma, and they tried to break
it up (Roach 1984). They also fought what was for a long
time a losing battle with the "night dances" and their
ritualized celebration of sexuality. In fact, what the histor
ical record suggests-though more research is needed on
the subject--is that the formalities of the Victorian family
were not so much introduced by the missionaries in the
mid-nineteenth century as by the new elite that became
established later, consisting of European businessmen and
their high-ranking Samoan wives. It was apparently in this
new socioeconomic stratum that the role of the taupou
became the model for the deportment of young women.
The gratification with which the mid-century missionary
letters tell of individual women who went to live in the
mission in order to avoid the advances of men attests to the
rarity of the.attitude the behavior reflects.

Samoans were attracted to the missions for a variety of
reasons. New medicines were important, particularly be
cause new diseases were being introduced. In the early
days the mission stations also offered avenues to other
European goods and equipment. The missions soon came
into conflict with the traders, and the missionaries be
moaned the alcohol and the model for loose living that the
sailors provided, and deplored the fact that trade with
whaling and other ships reduced the gifts of coconut oil
that sustained their enterprise. Of great and lasting interest
were the arts of reading and writing, and the new informa
tion, literature, and ideas for philosophical debate and
oratorical exercise that missionary teachings offered. De-
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spite the decline of zealous devotion on the part of adults
that the missionaries reported, the future they gave on
school attendance among both boys and girls remained
relatively good. In time the village schools run by the
pastors became a basic part of village life and a source of
satisfaction to those pastors who were deeply dedicated to
the service of their parishes.

All told, the ultimate success of the new religion (Cath
olic and Protestant) lay in the fact that it became grounded
in new centers for village life. Unfortunately, the work of
their wives with women's groups is but peripherally men
tioned in the missionary reports, but Roach's (1984) re
search has shown that women played a large part in the
establishment of the church and integrated it with many of
the village activities that they governed. The village
churches also provided gratifying careers, for men who
were personally ambitious and for those truly committed to
religious teaching and other service. Finally, but impor
tantly, churches that were well built and well cared for
served to enhance village prestige.

Freeman (1983b:120) cites Keesing on the conversion
to Christianity and establishment of traders in Samoa as
leading to "a post-contact 'equilibrium of culture' " by
1879. But to characterize the Samoan experience with the
church in the limited terms of "conversion" and the adap
tation of old beliefs to Christianity is to ignore the range of
choices Samoans were making and the kinds of decisions
they were implementing, and thereby to distort an impor
tant chapter in recent Samoan history. For his part, Keesing
(1934:410) quotes a missionary view of the conversion
process: "Instead of accepting Christianity and allowing it
to remold their lives to its form, the Samoans have taken
the religious practices taught to them and fitted them inside
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Samoan custom, making them a part of the native culture.
. . . Christianity, instead of bursting the bonds of the old
life, has been eaten up by it. "6

History, Advocacy, and the Analysis of Culture

I have been making the point that cultural analyses that
focus on what people "are" or "are not," without giving
the historical context in which data on their beliefs and
activities were collected, too readily lend themselves to
stereotyping. The stereotyping does not lie only in the
writing, of course; reading too is located in a social context.
Freeman continues to protest that a negative emphasis of
his book has been misread. Perhaps this is to some extent
true, yet he cannot so easily absolve himself from respon
sibility. As a social anthropologist and analyst of culture
process, he should have been more sensitive to the impact
the negative thrust of his description would have.

In the case of Mead, her Coming of Age in Samoa and
other popular works are written with the purpose of dem
onstrating the cultural variations possible in human socie
ties, making clear that knowledge of these was important
to the search for solutions to social problems, promoting a
cultural relativist perspective of the world, and countering
ethnocentric bias. Unfortunately, her refusal to deal with
the political economy of colonialism and its impact on the
cultures she described led to the distortions that contra
dicted her own commitments. Furthermore, Mead did cater
somewhat to the Western romanticized view of the Pacific
Islands. Perhaps she did so in part to mitigate the Western
bias toward nonindustrial societies; the ethnocentrism and
racism involved always pose a dilemma for Western anthro
pologists. Perhaps in part her romanticization followed
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from the other side of the Western coin-the wish for the
more cooperative and satisfying life. In any case, it should
be pointed out that this romanticization was neither as great
as Freeman claims (for his carefully selected out-of-context
quotes leave much to be desired by way of accurate pres
entation), nor as great as the reactions of Mead's readers
might appear to illustrate. When using Coming of Age in
class for the first time, I discovered the extent to which, in
their yearning for a more supportive and cooperative soci
ety, students can bypass the problems Mead discussed, and
dwell enviously on the relative lack of stress experienced
by Manu'a adolescents in the 1920s. Small wonder that
Mead's book can be so irksome when read as characteriz
ing Samoa of today, rather than as describing a particular
facet of Samoan culture history.

There is another historical dimension that both Free
man and Mead ignore, which is where Samoa stood as a
Polynesian nation prior to its entanglement with Europe
and the United States. Mead alluded to the tyrannical
cruelty that could be exercised by Samoan chiefs in the
past, in contrast with the peaceful cooperativeness of vil
lage life she observed in the 1920s. Neither in Coming of
Age nor in works where she dealt with competition, war
fare, and status striving in Samoan society, did Mead
discuss how such contracting social principles could be
integrated. As for Freeman, he descrihes the brutality that
could accompany intervillage and interregional warfare
simply as exemplifying the violence of Samoan society, in
general, and as "one side" of an undefined human nature
that thus expresses itself. He then alludes in a brief, hence
ineffective, one-paragraph reference to the Samoan "shin
ing virtues" of hospitality, generosity, and kindness, again
with no discussion of how these relate to the aggression
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and competition he has so heavily stressed (Freeman
1983b:278). One focus of the Mead-Freeman controversy,
therefore, has been on the extent to which Samoans "are"
competitive or cooperative, assertively aggressive or com
mitted to conciliation, freely emotional or controlled, and
soon, when the real questions pertain to the socioeconomic
underpinning of competitive and cooperative, aggressive or
conciliatory, and expressive or controlled behavior; how
these are defined and how valued; how expectations vary
for different social categories; and how the whole has
changed ove~r time.

Speaking in broad, historical terms often subsumed
under the rubric of "social evolution," Polynesian society
at the time of Western colonial expansion generally was
characterized by the active efforts to undercut the commu
nal organization of autonomous village units on the part of
rising elites who were striving to establish and consolidate
economic and political control (Goldman 1970; Sahlins
1958). Samoa was among the more stratified of the Polyne
sian nations, but others, such as neighboring Tonga, were
more so, and in Samoa the structure of village cooperative
ness was stoutly maintained. The potential for an extraor
dinary range of behavior is a major characteristic of the
human species, but this does not explain seemingly conflict
ing patterns in a given society. Institutional confict was a
fundamental part of Samoan social life at the time of
European expansion, and a full culture history of Samoa
would require analysis of how new relations with Europe
and the United States interrelated with and exacerbated
this prior conflict, and how they affected expectations
about, possibilities for, and influences on various behaviors
on the part of the chiefly and nonchiefly, the male and
female, the old and young.
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To argue for the importance of treating any given cul
ture in full historical perspective, however, is not of itself
sufficient. After all, history is approached differently by
analysts whose commitments differ. History writ large, or
"social evolution," offers a prime example. In the hands of
nineteenth-century ideologues who were seeking to justify
Europe's drive toward domination, human culture history
was phrased in terms of progress from "lower" to
"higher," with the pinnacle of achievement the "civiliza
tion" represented by Victorian society. In the hands of
those who criticized the imperialism and capitalistic indi
vidualism of the West, the case was otherwise. Human
culture history was presented as demonstrating the unity of
the human species, and the cooperative social arrange
ments that once prevailed throughout the world were seen
as relevant to attempts to reshape Western society along
cooperative rather than exploitative lines. It should be
added, however, that the full implications of the latter view
could not be clearly stated nor widely understood until
there was a further turn of the historical wheel. It was not
until the latter part of the twentieth century that recently
independent nations, along with still directly oppressed
colonial peoples, could point proudly to their traditions of
collective social responsibility as the answer for a world
that unrestrained profiteering is driving to destruction.

The historical approach I am urging, then, is an histori
cal approach that is firmly linked with a commitment to
cultural pluralism, cultural autonomy, and national inde
pendence. These are familiar themes; hardly a meeting of
the American Anthropological Association takes place
without the passing of one or more resolutions supporting
a cultural or national freedom movement that is seeking
support. Yet it is not common for Western anthropologists
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to think through the relationship between such advocacy
and scholarly research. Gerrit Huizer is among those who
have argued that it is necessary to do so, and he elaborated
on the point at a conference on research and development
in the South Pacific that brought Western scholars together
with scholars from the region. Working as an applied an
thropologist in Latin America, Huizer (1978:54) found that
"through active participation in the actual struggle of the
peasants helping them to build up representative organiza
tions to get their rights and demands respected, it could be
empirically demonstrated that peasants are not so apathetic
or traditional or resistant to change as many scholars (with
spectator knowledge) still believe, but rather the opposite."
With respect to the stereotyped view of peasant conserva
tism, Huizer notes that "resistance to change by the peas
ants is an expression of distrust which is justified facing the
repressive conditions under which they live-real organi
zation is not allowed," and that "peasants can be mobilized
for change if it is clear that they themselves will fully
benefit" (Huizer 1978:54).

Huizer's statement on the importance of active advo
cacy was delivered at a conference on research and devel
opment in the South Pacific that brought Western scholars
together with scholars from that region. Huizer's position
as a Western anthropologist was complemented by the
contribution to the same conference by the Fijian scholar,
Asesela Ravuvu. In his paper, Ravuvu (1978:74-76) sum
marizes the many problems South Pacific peoples have with
outside researchers: that "a great deal of work being done
in the Pacific is oriented towards maintaining the status
quo"; that many researchers are primarily interested in
enhancing their professional status by contributing some
thing "novel' rather than something relevant to the con-
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cerns of oppressed people; that researchers are so often
"not prepared to listen with patience and understanding,"
but are only interested in information that fits the model
they wish to establish, a stance often met by lies on the
part of the cross-examined; that most researchers aim "to
achieve scientific objectivity by remaining aloof and de
tached" from the practical problems of people they are
studying, an attitude that "produces only distorted and
scientifically-biased information"; and that cultural infor
mation that might be useful is either presented in an unin
telligible manner or altogether unavailable. Ravuvu writes,

the distrust which exists between researchers and researched
can be avoided if researchers display tolerance and a sympa
thetic understanding of the people's way of life and problems.
They must be actively involved in working with the people,
and take positive action to improve the situation. This will
demand a great deal of zeal, patience, time and effort, but
the return-gaining the confidence of the people-are great
and very satisfying. Concern for other's welfare must be the
central theme of most researchers if they are to be acceptable
and more meaningful to those who are being studied. (Ra
vuvu, 1978:76)

This is not to suggest that taking the "right" stance
automatically guarantees the quality of one's research;
research always has its own requirements of good scholar
ship and hard work. It is rather to say that advocacy is the
key for the outsider to the "inside" view that is essential
for the fully rounded understanding of the culture. Nor is it
to suggest that the most appropriate advocacy stance is
always self-evident, once one has moved beyond the level
of support to broad independence movements or to pro
grams concerned with health, nutrition, and the like. Ap-
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plied anthropologists are well aware of the important differ
ence between supporting the right of a people to make their
own choices and defending the perpetuation of "traditional
culture" per see I am not referring to what used to be
criticized as wanting to make museum exhibits of "tribal"
cultures; anthropology has grown well beyond that form of
romanticisrn. I am referring instead to two other problems:
first, that of defining what the "traditional" is, when tradi
tions have been constantly changing, and second, that of
dealing with "traditional" inequalities that call for reform.

With respect to reforming "traditional" inequities, po
litical Ieaders in the South Pacific are increasingly aware of
the need to find a new voice for youth consistent with the
new demands being made upon them, and men in leader
ship positions are increasingly having to respond to wom
en's demands for a public voice and for attention to their
needs. Fortunately, the conservative objection to such
seeming innovations may well be met by historical analysis
of traditions and of the role European influence has had in
reshaping and redefining them. To take a mundane and
simple example, Samoan women who are criticized for
defying the "traditional" Fa' aSamoa by cutting their hair
might well rebut that they are the true traditionalists, since
before the missionaries set about changing Samoan styles,
women wore their hair short and men let theirs grow long.
Or, to take a broader example, Samoan women who run for
public office can point out that they only wish to recreate
in a new setting the greater measure of gender reciprocity
that existed in daily village life before arenas for village
autonomy became reduced by the modern commercial and
political structures that, following Western norms, are so
thoroughly male dominated.

In sum" then, my argument is that an historically ori-
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ented, advocacy-linked anthropology, undertaken in active
collaboration with people whose cultures are being docu
mented, treats culture in context as multifaceted and flexi
ble, the embodiment of past history that defines a people,
and that they draw on, change, resist, and debate about in
relation to the practical problems that confront them. It is
this presentation that provides a basis for scientific under
standing of the relations between culture and behavior, and
not the contextless reified image represented by Freeman's
analysis. Moreover, the collaboration of "insiders" and
"outsiders" in the study of cultures is possible today to a
wholly unprecedented degree. To close with Ravuvu's
(1978:73) words on the research enterprise he is proposing:
"The present problems of the Pacific Islands cannot be left
to the scrutiny of the Pacific Islanders themselves nor to
the foreign research scholars. It must be a shared respon
sibility of both, each assisting the other, and each comple
menting the other's efforts to develop scientific findings in
a way most beneficial to the inhabitants of the Islands and
all other human beings."

NOTES

1. Though Samoa is politically divided between American
Samoa and independent Western Samoa, ties between the two
are close; Samoa is one nation.

2. In the spring of 1985, I interviewed professionals working
with youth in both American and Western Samoa, among them
teachers, school principals, counsellors, psychologists, and
health workers. I also attended workshops that were being held
on youth problems, and, of course, attended festivities and
visited and talked informally with elders and youth. I am indebted
to the American Association of University Women for awarding
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me the Founders Fellowship that made my research possible, and
to the Faculty Research Award program of the City University of
New York.

3. The assumption that dispersed parenting and strong ex
tended kin ties would lead to "shallow" feelings was shared by
other members of the personality and culture school.

4. The extent to which Samoan ethnohistorians will concur
with this phrasing of their original concept remains to be seen.
Freeman's account deals only with the Protestant missionaries;
the Marist Order was also active in Samoa and some Samoans
were converted to Catholicism.

5. It must be said that the missionaries did not have an easy
time of it. Their letters reflect their constant problems, not only
due to their low salaries, but to difficulties incurred in having
additional expenditures reimbursed.

6. That this experience was repeated many times around the
world raises the question for research as to what extent the
missionary response may have contributed to the liberalization
of the church in the West that has since been taking place.
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ANGELA GILLIAM

Leaving a Record for Others:
An Interview with Nahau Rooney

This interview took place at Nahau Rooney's residence
in Boroko, Port Moresby on September 9, 1986. At the
time, she was planning a trip to Lorengau in Manus, which
has always represented home and the center of her work in
provincial government. Present also during the interview
was her now-deceased husband, Wes Rooney. For many
years, Nahau Rooney was the most prominent woman in
national politics, a role that centered around her position
as Minister of Justice. When she acquired that ministerial
portfolio following independence from Australia in 1975,
there were virtually no Papua New Guinean judges, though
Bernard Narokobi, Meg Taylor (currently Ambassador to
the United States from Papua New Guinea), and others
were prominent lawyers. (Narokobi was one of the first
Papua New Guineans to earn a law degree, graduating from
the University of Sydney in 1972. In 1980he was appointed
an Acting Justice of the Supreme Court of Papua New
Guinea.) For Rooney, this was a central issue in the way
justice was adjudicated in Papua New Guinea. The ques-
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tions that Rooney raised by her challenge to the inherited
legal structure were embodied in her desire to help Papua
New Guineans find the appropriate merger of customary
and parliamentary law. In this interview, she demonstrates
how all of these questions come together in her personal
life.

Gilliam: Could you comment on your background,
where you come from, your family?

Rooney: I come from a small village called Lahan on
Manus Island in Papua New Guinea. I have two sisters and
two brothers in a family of five. I grew up in the village and
then went to school at the age of ten. I feel I am very lucky
because at my age at that time you were very privileged to
go to school. I did not start school early, and most girls my
age missed out on schooling. So I had to pack a lot into my
primary school days. I then went off to boarding school
away from home in the town of Lorengau.

From there I went all the way to grade six in boarding
school. And because there was no high school on Manus, I
was sent away to Lae in Morobe Province. It was a selective
high school for girls only, because in the 1960s there was a
big attempt to educate girls. So I went away from the village
for another four years to finish secondary school. After
that I went to Teachers College and Teacher Graduate
School. Halfway through I won a scholarship that took me
to Fiji. And that was my first overseas experience.

The day I started school was the beginning of leaving
one's community, one's cultural background and educa
tion. As my parents saw it then, it was an investment so
that I could come back and get ajob.

So I returned to Teachers College and completed my
teacher's certificate. For my first year of teaching, I went
back to Manus, which is my own province, and taught there
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for another two years at the school which I myself had
attended earlier.

By then, the same school had become a high school.
Soon after that I won the Winston Churchill Scholarship.
The Winston Churchill Fellowship was given specifically to
people who had leadership qualities, and it took me to
Australia {loranother twelve months. And I attended yet
another Teachers College there at Melbourne University.

Then I came back to teach again in Manus. By that
time, I had married in Australia, although I had met my
husband while we were teaching at the same high school in
Manus. During this period, my husband was transferred to
Port Moresby to teach at Pareghawa High School, and it
was during that time, while I was having children, that I
decided to go to university. That is how I came to spend
another three and a half years at the University of Papua
New Guinea and received a Bachelor of Arts degree.

Following that, I taught at the Administrative College
teaching Community Education and Community Develop
ment there. And it was during this time that I served for
eighteen months on the Gabriel Gris Committee, which was
also known as the University Development Committee. The
principal objective of this committee, which the govern
ment had set up, was to come up with recommendations as
to what the university should be promoting, and to decide
what should be the role of the university in a developing
country. W'eproduced a report which was presented to the
government. Because of government changes, the portfolio
of education passed through various hands. And no one
ever really put these recommendations into practice.

Just before independence in 1975, I went to work in the
chief minister's office. This office was similar to that of a
prime minister. The first chief minister was Michael So-
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mare. So I became involved in research and formulation of
policy, the development of the constitution, giving advice,
and consultation.

Shortly after, my husband was again transferred back
to Manus. And I had a choice of either continuing the kind
of work I was doing, or going back to Manus with him. At
that time, we had a very young family. We tried to live
apart for five months. But we needed to be together so I
just packed up and followed him back to Manus. It is from
this point on that I got assistance with the preparation of
the constitution of Manus provincial government. In the
mid-seventies, the task of every provincial government was
to prepare their own constitution before national govern
ment could allow them to establish their own provincial
government.

For two years, I worked with local government council,
which later became the area authority. As executive officer
to the planning committee on the constitution, my task then
was to travel around Manus. We had to interview people,
and had a well publicized preparation for the constitution.
It was during this time that the people of Manus recognized
what I could do for them. They felt that perhaps I should
represent them in the national government.

So in the 1977 plebiscite it was obvious that people
wanted me to stand for elections. By that time, I had
already been involved at various advisory levels within
national and provincial government. And I felt that repre
senting the people of Manus was a most logical step to
take. And since then I have become very involved in
politics and stood for election. For one thing, I expected I
was going to win. And that was it.

Gilliam: You and I once had a conversation years ago
about the bride-price custom. You maintained that your
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family was alarmed because you had never had such a
ceremony. You decided after many years of marriage that
you still wanted to have it since it was an important part of
your cultural background, irrespective of whether your
husband was from Manus. Why was that so important?

Rooney: The principle of bridewealth and the exchange
of it is very important in the Melanesian context. On one
hand some people say that women are not important. But
in our own society the woman is very important in the
socioeconomic activities that make up the most important
elements and features in any Melanesian society. When 1
first went off to school, especially university, the very
concept of being "bought" was based on what 1 read as to
what bride price was all about, and by definition was from
an anthropological point of view. And because I had left
home very early I had not appreciated, or at least had
moved away from the actual exchange of bride price that
goes on in the Manus community. 1 became detached from
it and was influenced more by the Western concept that
says, "I am an intelligent, educated woman who does not
want to be purchased in that context. "

But as 1went back to teach in Manus and later returned
as a family living on Manus, I was beginning to become
involved as an adult in the actual conception and behavior
of the bride-price exchange itself. After 1 went back into
the community, I was inevitably participating in the ex
changes that took place with my own people. And after
that, 1 felt that there definitely is a big misconception as to
what bride price is all about.

It was not as if I was being bought. The primary concept
of the bride price is really as public witness to the bringing
of two parties-the bridegroom's and that of the bride
together to accept the principle of marriage. Gradually, 1
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felt that my Western church marriage was not sufficient for
me to be perceived fully by my people. This was all the
more so since it took a long time for my people to accept
my husband who, before independence, was Australian.
They just could not understand that this foreign, white man
could leave his own people and be part of me, for example.
They thought I would have to go and be part of him. When
he made the decision to become Papua New Guinean and
assume citizenship, it eliminated a lot of doubt by my
people on that account.

My parents saw the concept of bride price as affirming
that a woman has achieved nothing if she is not valued in
the traditional sense. Coupled with the fact that my hus
band took Papua New Guinean citizenship, I felt that to be
culturally accepted by my people, we had to go through
what is accepted culturally in our society.

Bride-price exchange really brings many other people
to also participate in the marriage. This makes it very
difficult to get divorced at the end because you have in
volved a lot of people in witnessing. Therefore, I had no
choice for I believed it was important for me to go through
the traditional system.

Gilliam: So, his family paid?
Rooney: Yes. One more thing is important here. My

husband said to my people that as far as possible he wanted
us to maintain the exchange through traditional commodi
ties rather than having to spend money on trade store goods
like rice, sugar, and other imported items. So that was what
we limited ourselves to. Normally, we would have just
exchanged pigs, taro, and shell money. Now that Manus
people have money in exchange for those goods, the wom
an's side puts up the food, such as pigs, which are very
valuable according to the custom. Normally, it would have
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been shell money, but I did not have much traditional
currency. The shell money was also substituted by dog's
teeth, which is a traditionally typical Manus currency. So
instead of that he used cash money.

Gilliam: It is interesting that traditional currency still
has value in Papua New Guinea, and that dog's teeth and
shell money still maintain actual means of exchange. Ren
agi Lohia vvrote an interesting article about development in
Papua New Guinea about three years ago. One of the things
that he affirms in this critique of government development
projects-s-especially with foreign corporations-is that for
certain Motuan villages, traditional bride-price ceremonies
generated more economic development than many of these
foreign-imposed development projects. 1 Would you say that
is true for Manus as well?

Rooney: I assume you mean in the exchange that was
involved in it. That is a very interesting point. I have noted
too that in our own villages, if we call for voluntary assis
tance, or called on communities to contribute toward build
ing up some community service like the water supply, or a
road, or starting a business for that matter, the interest will
be very little. The interest of people in coming forward is
not as pronounced. But any bride-price festivities, either
within our own village or that involve a lot of our people's
relations iI1lthe other village, will promote a high interest.
Everybody will be very keen to contribute.

Now, I myself have observed this and I have concluded
that the reason why our people are more interested in bride
price is because like any other business it gives quick
return. They are confident that if they contribute now, they
know that in two days, or even by the end of the same day,
they will get something back almost immediately for what
they have given. In the other commercial, Western concept
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in which something is put in, it takes a long time to see a
return. Everything is an investment, but I think for this sort
of life and the way our people live a quick return is
preferable. And that is why the bride price maintains its
power and importance.

Gilliam: In a very famous case, you were once Minister
of Justice and yourself convicted. What was the back
ground of the issues involved? What were you fighting for,
or against?

Rooney: That is now history. It was 1979 and I was
then Minister for Justice. What happened was due to a
deportation issue of a university lecturer from Guyana. The
system was that if someone were to be deported, that
person had to appear before a Ministerial Review Commit
tee comprised of three ministers. And if they all upheld the
decision of the Foreign Affairs Minister, that meant depor
tation. If not, and they upheld the appeal, then an appellant
could stay in the country. Apparently in this case, they
upheld the decision of the Foreign Affairs Minister.

But this person appealed on the grounds of natural
justice. He claimed he was not given a fair hearing by the
committee. And subsequently, he applied for an injunction.
What really annoyed me then and what prompted me to
write a letter to the Chief Justice was that the court gave
him four weeks to stay in the country in order to lodge an
appeal to the Review Committee. However, I felt that four
weeks was a long time. If in fact the man was an undesir
able, four weeks was time enough for him to do anything.
And I still believe that today, that the purpose for having a
deportation act is for any given country to be able to protect
the sovereign state and integrity of that government. It is
the choice of the government of any country to allow a
visitor to come in. But if in their opinion, they feel that any
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visitor frollnany country is a threat, or undermines the role
and function of the sovereign state, then it is government's
right to say, ""Sorry, we cannot tolerate that kind of person
in the country. "

This is especially in view of the very strong influences
from Western pressure on a developing country. It is that
kind of right which must be protected. However, our con
stitution gives rights to all individuals, citizens, and resi
dents. Therefore, the person felt he had the right to appeal,
and did so. My principled position was that he could obtain
injunction, but taking four weeks was excessive. The mere
fact that by writing a letter expressing this opinion caused
all of what occurred to happen is in itself a demonstration
that four weeks was not timely.

I felt at that time that the entire Supreme Court was a
foreign court. We did not have one single Papua New
Guinean court or judge. I therefore felt that there was no
commitment to the protection of Papua New Guinea as a
sovereign state.

Perhaps because of that, the judges were influenced by
the legalities and semantics of the laws that influenced them
to provide an injunction that lasted four weeks. That is
what prompted me to write a letter to the Chief Justice
expressing exactly that. Because I did so while the case
was pending, I was charged with contempt of court, as
interfering with the administration of justice.

Gilliam: In a sense then you were describing a conflict
concerning whose law and whose interest this injunction
was serving.

Rooney: Exactly. Then I myself had to go through the
court system. The Supreme Court convicted me. They
sentenced me to eight months. I, however, had no way of
appeal. That was another injustice. It was a system de-
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signed to protect the court. The charge concerning the
contempt of court is one that can only be heard by a
Supreme Court. Thus there is no option to appeal to a
higher court. The only way I had to appeal was to the Power
of Mercy Committee, which is a nonjudicial committee.
Our constitution does allow for that. The committee is
composed of nonlawyers who listen to a case, and that
court did pardon me. They understood what I did, and felt
that what I had done did not constitute a contempt of court.

What was really important was that had the court been
genuine about developing Papua New Guinea and upholding
the laws that are enshrined in our constitution, it would
have acknowledged that I, being Minister of Justice at the
time, represented an arm of government. This was the
executive branch, the other two being the legislative
which is the assembly or the parliament-and the judicial.

Now this is like any Papua New Guinea leader who
looks after a group or organization. I was in one respect
representing a clan of the executive. The judicial compo
nent is like another clan.

Whenever there is a conflict there must be a way of
settling that dispute. At the end of my case, and after all of
the hearings had been made, there was a great deal of
confusion as to who was right in all of this.

I did not see the right or wrong or the criminal charges
made. It may be overstepping and overlapping roles. While
the constitution talks about the independence of the judici
ary, and the independence of the executive office, some
where along the line there is going to be an overlap in roles
if the government is to exist. You cannot operate totally
independently.

Perhaps if instead of writing directly to the Chief
Justice, I had discussed the matter at the Judicial Services
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Commission, of which the Minister of Justice is the chair
person, that could have been a forum to express my views.
But then the role of the Judicial Services Commission as it
exists today is really very limited to the appointment of
charges. S() that was another difficulty. In the end they
[Supreme Court] were the prosecutors as well as the jury.
This made my position very complicated. I had no choice
but to go through the system.

Gilliam: Margaret Mead refers to you fondly by your
first name in her book Letters From the Field and calls
attention to a paper that you had written. Yet, some Pacific
people believe that much of her work laid the groundwork
for the later emphasis by Western social scientists on a
distortion of Papua New Guinean cultures. In view of the
contemporary problems of Manus and Papua New Guinea,
what is your opinion of Mead's work in Manus?

Rooney: I think most of us concluded that we gave
more to Margaret Mead as an anthropologist and to her
profession than she gave to us in return. The only value
that her work produced, if anything at all, is that she put
our little island on the map of the world. People know
where MallLUSor the Admiralty Islands are located. But
apart from that, there is absolutely nothing that she contrib
uted as far as we are concerned. By using our culture and
writing about us, we felt that she was given the fame, the
economic status, and the popularity that she held in her
community. As for what she wrote on societal change;
well, she came to Manus in 1928 and I do not personally
know what Manus was like then. For me to say that she
was totally wrong might be misleading. However, some of
the things she said were outrageously wrong.

First of all, she never made it clear as to what she was
studying. This is true of most anthropologists. Most of
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them come to study a preconceived idea of what they want
to find out. They do not come to record what has happened
in a given community. They come mainly for the purpose
of a degree which will help them in the Western, economic
community. This gives them status. The scholarship that
emerges becomes a weapon. Their thesis is cleared out.
Their hypothesis is made. If what they find does not fit
their hypothesis, then they "make up" the community.
They force the description of the community in such a way
so that they can collect the data.

From reading Margaret Mead's books about Papua New
Guinea, I found out that most of what she wrote was about
little Pere village, where she lived. These villagers became
guinea pigs. Everything that the Pere people said about
another village or community, she took to be the truth. She
identified herself with that community. So obviously any
prejudice that the Pere people had about the rest of the
world or a nearby village, she identified with. That is what
became evident in her book, Growing Up in New Guinea.
Moreover, she did not adequately acknowledge the rela
tionship between the community and herself.

I can excuse a Pere person writing that way, having
been brought up in that prejudice. But an academic
somebody who had such training and experience-should
know better. The most annoying thing is that because it is
documented and read, it has caused a lot of fragmentation
when we are trying to build a community in the modern
society. Because those prejudices are written in a book and
distributed around the world, they are very difficult to
undo. This is particularly a problem when we want to
progress and bring unity.

I can forgive her for writing these things earlier in 1928,
but in her later writing of the 1950s when she came back,



LEAVING A RECORD FOR OTHERS 43

she saw our struggle for independence, she witnessed our
struggle for economic development and improvement of
villages an<!education and did not acknowledge that.

Gilliam: Perhaps it is because you would seem far less
exotic-s-almost like someone from the United States.

Rooney: It was during the period of the publication of
her later book, Letters from the Field, in 1977, that was the
moment that we believed if Margaret Mead is going to
contribute to Manus, now is the time. By that time I had
graduated a university and had a degree. This was also true
for many other Manus people.

Along with other Manus people, I was in Manus work
ing to make preparations for the provincial government,
and for the constitution. When Mead came back to Manus,
I went to her and said, "You saw Manus leadership when
most of us here did not. We would like to recapitulate some
of those times, What did our leaders think? Tell us their
weaknesses and their strengths. Now that we are moving
from traditional leadership into that of the modern state,
we would like to see and hear some of your memories about
what you thought was valuable when you came in 1928."

Gilliam: In other words, were you asking for the kind
of information that you thought an anthropologist was
supposed to know and give?

Rooney: Because we were not around at that time. I
was most disappointed because what she gave me was
something 'which was most unrealistic, not progressive, and
she missed the whole point in our moving to create a
provincial government, which was going to be based on
traditional Manus leadership, in any event. Mead's contri
bution was negligible. After all, we did look to her for
consultation in terms of someone who could help us in our
task. We hoped she would say, "Remember this is what
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your parents and your forefathers used to do, these were
their strengths, and if you can incorporate them in the
modern state, that would be good."

Also, remember she was dealing with people who were
in fact her equal. When we were at the university, we had a
very effective Manus student organization. Every year we
would go back to Manus during the university break and
spend the vacation going around Manus talking about inde
pendence. We took Mead out to lunch and asked her for a
donation so that we could travel within Manus. We were
amazed when she only gave us the equivalent of ten to
twenty kina [US $15-$25].

Gilliam: Did she ever provide money for the informa
tion she collected from Manus residents?

Rooney: Not to my knowledge. She did, however, take
a couple of the elders to the United States, and that was
her contribution. We asked, what is she doing? Here we
are contributing to her lectures and giving her world status
and yet she did not contribute anything. We were making
her famous.

It was not until after her death that the leadership of
Pere and my area talked about setting up a Margaret Mead
memorial, and decided until that time there would not be
any more anthropologists coming into their village. Her
daughter [Mary Catherine Bateson] initiated a contribution
for a Margaret Mead place. It has a tin roof, one room, and
photographs of Margaret Mead when she visited Pere in
1928.

Gilliam: What had you wanted to have?
Rooney: What we really wanted was a foundation

where we could say that Margaret Mead had fulfilled a duty
to establish a cultural center for us. We hoped to have a
place to store data, tapes, music, and cultural relics, so
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that we COlllduse it for further studies of our people. We
wanted new anthropologists who came to study to draw a
continuity between Mead's early materials collected about
Manus, and as things changed in our culture, we could refer
back to it. Perhaps even new interpretation by Manus
people of the original data could eventually be done. But I
was disappointed that this did not happen.

Now, my own community government has asked me to
take it up with the American Embassy, because we felt that
we had made our contribution and we now wanted a cul
tural institution. It would be good to have an institution
that is funded by her organization. We have not given up
that objective and will continue to pursue this, because
there is nothing of this kind in Papua New Guinea. Some
thing of that kind in that village would attract a lot of
anthropologists.

There are so many people that read about Margaret
Mead and know of her. Many of her students still come to
us and say, "We are Margaret Mead's students, and she
recommended that we come and do such and such a
study. "

But now we inform people that what Margaret wrote
thirty years ago is no longer the case. We say, contribute
instead to a cultural institution that we will all work to
maintain.

Gilliam: This is a complex issue. It is important to
make anthropologists reflect on the responsibility the dis
cipline has in projecting the image that people have con
cerning Papua New Guineans. And, in the film, Anthropol
ogy on Trial, Barbara Holocek interviewed you. Did that
film accurately portray your views and perspective about
the anthropologist's role in Papua New Guinea?

Rooney: Well, the role of foreign anthropologists in
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this country was more applicable some twenty or thirty
years ago. If they had not written some of the things that
they did, no one would have known about Papua New
Guinean cultures. But one could say, "Who cares whether
a culture is going to be known or not?" That is another
question. But they have played an undeniable role in aca
demic studies. It becomes an issue of what should be
studied in a particular area.

Papua New Guinean people were under a misconcep
tion about anthropologists at that time. We are very nice,
and when people came they were taken as our visitors.
They came and wanted to do a given project, and it was
fine. But it never occurred to us that what they were doing
would later be published. They talked about our private,
village gossip at international conferences. Those are the
things that people here got offended by. But this was never
made clear to us from the beginning by the anthropologists.

I have yet to hear someone honestly reveal that the
information is wanted because it will make him or her
famous. Nor have I heard someone say that he was applying
for a job, and this information will give status. The work
behind the purpose of the study has never been told. Of
course everyone wants to be written about. People like a
bit of publicity from the world. They want the world to
know where they are. People like to see their pictures in a
book. But often they do not portray good things, and the
illiterate person does not know this.

It is only after, when their sons and daughters are
educated and find these books on the shelves at the Univer
sity of Papua New Guinea and other institutions of higher
learning, that they discover the offensive material written
about their community and village. Then they feel of
fended. Then it is too late.
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But on the other hand, we do need foreign perceptions.
There is some disadvantage of people writing about them
selves, because they cannot always be objective.

Gilliam:: You seem to be an exceptional woman. Papua
New Guinean women often do not speak the language of
trade and exchange, nor do they participate in many na
tional discussions." To what do you owe your historical
role?

Rooney: People-men and women-must know what
they want and have a purpose and objective in life. I came
from a village background where my father in particular
was a traditional leader in the community. That is, he was
a Iapam--out word for chief-in my village. Then when the
modem government system came in, he became an auto
matic luluai, which was a person identified as a village
leader by the kiaps or foreign authority. Then later on, he
became a councillor. So I grew up within a family of
leadership, where I saw my father being involved in the
process of our transformation, from a village traditional
community to a local government council, into area author
ity. The assumption was that I would be a leader. So it was
a matter of time before it would be obvious that I would do
that type of work. So on the eve of my father's death, I had
already traveled outside of Manus and Papua New Guinea.
It was during that he said to me, "Your two brothers are
not here and I am about to die. Someone must assume the
leadership and responsibility of taking care of the commu
nity. "

I was the elder of two sisters. And in our community,
leadership is hereditary in which the father usually picks
one of the sons as a leader of the community. But he said
that he could not trust anyone else in the community, and I
was going to be that leader. From that moment on, although
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I had been interested in politics and had been a student
activist, the real faith in myself and commitment to provide
leadership to my people developed. That was the honor and
the trust that my father gave to me. From then on I had the
commitment and confidence to be a leader, because my
father was respected in the community and everyone knew
him. I felt I could not fail such a responsibility which he
expected me to carry out. From then on, I did not look
back.

There are other attributes. My parents wanted me to be
educated and obviously education had a lot to do with
speaking the language of trade. Modern leadership needs
education. Without it, I do not think I could do what I am
doing because of the constant, traditional values which
place women in a position where we have to be exception
ally good. This is what they say in Manus. Though they
always say that, I was elected twice into parliament, which
is an indication of faith and confidence. The minute I had
made a commitment to go into government and politics, I
saw my role as a leader, whether as a politician or back in
the village. Even if I were to be doing something at home,
I would be organizing or helping to seed the way for others.

Of course, I must also acknowledge my family and the
strength they gave me. My entire extended family system
my sisters, my brothers, my husband-everyone has helped
toward my success. They look after my children while I am
away, for example. This is important to me because I do
not believe in sending my children to a child-minding cen
ter. I could not concentrate on my work if I had to drop my
children off to someone I do not know. It comes back to
the concept that the sisters are the mothers of all the
children. By leaving my children with my relatives, I feel
they are taking care of their own children and would not
mistreat them.
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My advice to women is that it is unfortunate, but we
must be one hundred times better than men, because a
slight mistake is going to be seen as failure. So we must
give one hundred percent commitment to the work, and
that cannot be done if we are worrying about the children.
Of course, I must give credit to my husband, who is
understanding and is interested in my personal satisfaction
and progress. If you are a working married woman, there
must definitely be some understanding from your other
half.

Gilliam: Let me ask you a difficult question. Are you
involved in preparing other women to replace you or to
surpass you?

Rooney: Yes, in one sense. Though I am not directly
involved in education, I believe in leaving a track or a
personal record for the women who come after me and ask,
"How did Nahau do it?" I set myself as an example for
women leaders in the future, and say that it is not easy, but
it can be done.

It is pleasing to know that there are now women who
are interested in politics and participating in real decision
making, because they will be able to get to a position where
they can influence or shape the destiny of this country.
What is difficult is that when you are active in politics, you
cannot train others. Your day-to-day activity and political
involvement is everything. But < when I am no longer in
politics or I retire, that is when I will be able to teach
especially discipline.

Politics require very strict discipline, and my advice to
girls and to women in politics is that you must discipline
yourself. Being vocal at conferences and rallies is not
enough to be a leader in politics.

Plan your own part, and decide when you can do what.
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If you have not thought about this five years ago, then you
are deceiving yourself. It means that you have to do appren
tice work. You have to become a member of a party for
that is when the real politics begins. If women think they
can run for election and become a politician overnight, then
they will be disappointed.

For example, I was a councillor for three years in Port
Moresby. I was involved in the PANGU Party [Papua New
Guinea United] at the organizational level, writing and
preparing policy.

Gilliam: What do you believe to be the important issues
in Papua New Guinea, today?

Rooney: This week, the 1986 Waigani Seminar is focus
ing on the issue of ethics. And today in the modern Papua
New Guinea, we need honest leadership and hard work.
Once you have that, the whole government system will
work for the country. In the 1970s, we would talk about
being at a crossroads, and whether we could choose a
Papua New Guinean or a Western-oriented direction. To
day, we are well and truly members of the world commu
nity. We are talking about the reallocation of the country's
wealth and finances, about the national economy. If w« are
talking about building up the public services and becoming
a truly independent Papua New Guinea, then we must have
the kind of leadership that will not be so easily influenced
by the ready-made institutions that are so common in the
Western world at the moment.

That is, we need reallocation of funds into areas of
development that will be in the best interest of Papua New
Guinea. We have a lot of money in the country at the
moment, but three quarters of that revenue are like aid
from the right hand that goes right back into the Western
world. Very little of the money gets into our communities.
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We would be better off saying that any aid-any money
that comes from outside the country-should be isolated
so that we can see what we really have.

Of course, there are problems of education and health,
but I feel all of these problems can be tackled by a commit
ted leadership with a clear vision. We have relied so much
on foreign experts, foreign currency, foreign ideas, foreign
aid. We are at a point where our rural areas have not
changed at all. Manus has not changed a bit in the last ten
years. The only aspect of our community that has changed
is for people like myself, who send a little money home or
build a better house in the village. A good government will
address those issues and will redirect our national spending
more into tile countryside.

Our people' s participation is on a very superficial
level-as labor, not as ownership. The foreign, economic
control of the country is the main problem at the moment.
We have achieved political independence and are now mak
ing decisions in the government. Without the economic
control, we are nothing. Because our economy is not con
trolled by Papua New Guineans, we have very little say in
influencing the government of today. Government will sur
vive on business. And if the businesses are not in the hands
of Papua New Guineans, then any government will always
be influenced by the powerful minority of Western-con
trolled economic institutions in the country.

So this new government says to people, "Work the
land; do not let it be idle, because that is our base." The
trade store and all the service industries represent the
middle marl. One only buys and sells on behalf of the
producer-s-who is somebody else. By the time it gets to us,
by the time all the mark-ups are added on, you are nothing.
But if you have your primary industry, cocoa, coffee,
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copra, or cardamon-something that you make yourself as
primary producer-you are getting it firsthand. And that in
itself is new income for the country. Anything new you
make is new money. But if you are just circulating the same
commodities that have been produced somewhere else, but
are passing our hands ten times, then we are not increasing
the economy and not projecting new goals in the country.

After ten years of independence, our assessment is that
what is at stake is redirecting that dependency mentality
a mentality rooted in expectation of something from those
who have. We must transform an ethos of begging into one
that says, "We may have little, but we at least produce it."

Therefore, to return to the subject of Papua New Gui
nean women, the traditional Papua New Guinean woman is
a producer. We women labor on gardens, on coconut plan
tations, on cocoa, and on coffee. All that we in government
would like to see is that these women workers organize
themselves. With the new government policy on agricul
ture, lending, and low-interest and long-term repayment,
that should encourage our people to participate in the
economic activity. They can participate and they can reap
the benefit.

And if one talks about improved agriculture, inevitably
one must also discuss the improved technology that goes
with it. I say to women, we have got to stop thinking of
gardening with a digging stick-the food production tech
nology for small-scale only. With a surplus, women can
have enough for their households and sufficient to sell.

At the moment, we are a part of the world market; we
are no longer in isolation. But the mere fact that we have
land is wealth itself. We still have a lot of imported pota
toes, cabbage, and foods that we could grow ourselves. We
just must make that commitment to producing more.
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Gilliam: What about the issues that are Commonwealth
concerns, like apartheid, or those that are regional, such as
the desire fc)ra nuclear-free Pacific?

Rooney: For me, participating in government has day
to-day aspects that take a lot of time. And sometimes, I do
not get as involved in these issues, though government's
positions are reflective of the people's will. The government
took a stand on the Commonwealth Games because we
share the concerns about what is happening in Africa. We
denounce that [apartheid]. But for us, our leaders must be
able to be involved at the right level and at the right time in
a manner that is effective. Otherwise, we will merely be
making a lot of talk, but without participating in a real
sense. Our stand on the Commonwealth Games was a
position we were all very proud of. Saying it is one thing,
but being able to carry through with what you are saying is
another. But we also need to solve our problems. It is only
when you are healthy and strong that you can also fight for
other issues. But as I said, we will support whatever posi
tion the Forum or the Commonwealth takes regarding the
denunciation of oppressive conditions.

NOTE

1. Renagi Lohia, "Impact of Regional Bride Price on the
Economy of Eastern Motu Villages," in P.A.S. Dahanayake (ed.),
Post-Independent Economic Development of Papua New Guinea
(Port Moresby: Institute of Applied Social and Economic Re
search, 1982).

2. The author is grateful to Mallica Vajrathon for this theo
retical formulation.
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Margaret Mead from a Cultural
Historical Perspective

Margaret Mead was born into Judeo-Christian culture,
a culture that produced the two very different philosophies
of existentialism and humanism. Existentialism gives a
person's biological existence priority over his social condi
tioning and therefore views individualism as a core for
studying behavior. The humanist, on the other hand, con
siders existence in the context of history and culture in
order to understand individual perception.

Margaret Mead was 16 years old when the Russian
revolution took place. She recalled with great pride that her
mother hung a red flag in the window of their home to
celebrate the fall of the tsar and the new power given to the
working class. Mead was a witness to World War I, the
formation of the Weimar Republic in Germany, the abortive
German revolution, and the rise of Adolf Hitler and Na
zism. The two ideologies that emerged during this period
set the stage for modern world politics. The ideology em
braced by Nazi Germany emphasized a biologically deter
mined ultra-individualism, while the Soviet system saw the
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individual as a product of his social and economic condi
tions.

Among those who rejected the Nazi view was the an
thropologist Franz Boas. Between 1883and 1887, Boas met
with Rudolph Virchow, "who was an opponent of the
extravagant race theories of the time, and who became, by
Boas' own account, the great single influence in his scien
tific development" (Gos-sett, 1973:420). Boas eventually
was to favor a humanistic view, and through his lectures
and writings he condemned any form of racial prejudice,
rejecting the notion of inherited racial behavior in particu
lar. "It is possible," states Thomas Gossett, "that Boas
did more to combat race prejudice than any other person in
history" (Gossett, 1973:418). It is in Boas' struggle to wipe
our racist concepts that we find the seeds for the anthropo
logical approach characterized as "personality and cul
ture, " a school that rejects the idea that an organism can
be studied in isolation from its environment. "Knowledge
of a society or a culture must rest upon knowledge of the
individuals who are in that society or share that culture,"
(Kluckhohn and Murray, 1950:xi) was the basic theme
proclaimed by the anthropologists. Members of this school
included Laurance Frank, Erich Fromm, Harold Lasswell,
Gregory Bateson, Cora DuBois, Karen Horney, Geoffrey
Gorer, and its two most famous spokespersons, Ruth Ben
edict and Margaret Mead. In 1925, Margaret Mead was to
test the humanist philosophy in her fieldwork, carried out
in Samoa. Boas praised Mead in the foreword of her book,
From the South Seas. "The results of her painstaking
investigation," he states, "confirm the suspicion long held
by anthropologists, that much of what we ascribe to human
nature is no more than a reaction to the restraints put upon
us by our civilization" (Mead, 1939:Foreword).
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Yet, despite the humanist movement in anthropology,
the threads of existentialism were always lurking within the
weave of American culture. This school of thought became
even more promiment after World War I, when Sigmund
Freud assured an increasingly guilt-ridden society that civ
ilization's discontent grew out of human nature and not
from a lack of social responsibility. Modern literature also
drew upon Freudian themes, and through writers such as
Thomas Mann, James Joyce, Franz Kafka, and T. S. Eliot,
the subjects of instinct and frustration were popularized.
The period from World War I to the end of World War II
was a very challenging and stimulating time for anthropol
ogists, who struggled to bridge the gap between Freudian
ism and existentialism and the growing views of humanism.
History favored the approach of Benedict and Mead, for
the United States was drawn into a war against fascism,
and the villain became the biological determinist. "The
field of national character developed as a wartime measure
in which methods based on a combination of anthropologi
cal field work and clinical research were applied to attempt
to delineate the character of enemies, allies, and native
populations" (Mead, 1954:743). Members of the school of
"personality and culture" were soon involved in discover
ing and analyzing the enemy's character through the study
of child rearing, communication, feeding, weaning, teach
ing of control, and so on. Within this research there was
the assumption that some cultures produced personality
characteristics that were antidemocratic and, therefore,
dangerous to the world survival.

Included in the national character studies was a Freud
ian model, in which Freudian terminology and judgments
were assumed to be valid. But Freud's instinctual hypothe
ses eventually were discarded, replaced by the concept of
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"pattern," as described by Ruth Benedict in 1934 in her
famous book, Patterns of Culture. The Gestalt school of
psychology lent credence to this new structure for analysis.
Margaret Mead and Gregory Bateson were to fashion future
research on the idea that clear and consistent patterns could
be revealed through the study of any culture.

Fortified with the concept that cultural patterns pro
duced stylized behavior, Ruth Benedict wrote her book,
The Chrysanthemum and the Sword. This book, primarily
a study of the Japanese national character, sought to under
stand why Japan entered into World War II. Through a
psychological-cultural analysis, it described the aspects of
Japanese character that the U.S. government would con
sider in order to create an appropriate and effective peace
treaty and occupation of Japan. An examination of this
book shows that Benedict had moved from the humanist
approach of her earlier work, "Race: Science and Politics,"
to a Freudian existential view. Benedict ignored the grow
ing industrial revolution occurring in Japan and the in
creased need for new ports and natural resources. She did
not deal with Japan's growing urban population, which
produced social protest movements and a cry for constitu
tional government. Instead, Benedict opted for a psycho
aesthetic analysis in which she stated: "Japan saw the
cause of the war in another light. There was anarchy in the
world as long as every nation had absolute sovereignty; it
was necessary for her to fight to establish a hierarchy
under Japan" (Benedict, 1946:21).

Erick Erickson, another member of the "personality
and culture" school, focused his national character study
on Nazi Germany. In his paper, "Hitler's Imagery and
German Youth," Erickson combined a historical analysis
with a psychological perspective. He described Germany
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as being disturbed by the continual intrusion of foreign
aesthetics and ethics, and he recognized that Germany's
decaying economy following its defeat in World War I was
a factor that led to the rise of Hitler. But Erikson, like
Wilhelm Reich, turned to Freudian analysis to ascribe the
rise of German fascism to the effects of infantile guilt
feelings of Germans towards their fathers. Erickson con
cluded his interpretation by stating, "It will be one of the
functions of psychology to recognize in human motivation
those archaic and infantile residues which in national crises
become subject to misuse by demagogic adventures" (Er
ickson, 1950:510).

Like Ruth Benedict and others involved in the study of
national character, Erickson treated German culture out of
context, separated from a global picture. This may be due
to the fact that the study of national character was devel
oped at a time when Western anthropology was a discipline
intended to study simple and small-scale exotic villages,
without regard for the colonial-imperialist impact.

Placing less emphasis on world events and more on
psychocultural theory, the members of the school of "per
sonality and culture" focused their study of Third World
cultures through the lens of Western individualism. Be
tween the years of 1925 and 1939, Margaret Mead did an
analysis of sex and temperament in three Melanesian soci
eties, basing her research on a Freudian model. It is not
surprising that she used a "passive-aggressive" measuring
stick to compare male-female behavior, for this is the
dichotomy accepted by Western culture.

In her book, From the South Seas, Mead (1939) exam
ined the mountain-dwelling Arapesh, the river-dwelling
Mundugumor, and the lake-dwelling Tchambuli. Mead
stated that both men and women among the Arapesh dis-
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played "a personality that, out of our historically limited
preoccupation, we would call maternal in its parental as
pects, and feminine in its sexual aspects .... We found
men, as well as women, trained to be cooperative, unag
gressive, responsive to the needs and demands of others"
(Mead, 1939:279). Further on she stated, "In marked con
trast to these attitudes, we found among the Mundugumor
that both men and women developed as ruthless, aggres
sive, positively sexed individuals, with the maternal cher
ishing aspects of personality at a minimum" (279). As to
the Tchambuli she stated, "We found a genuine reversal of
sex attitudes of our own culture with the women the domi
nant, impersonal, managing partner, the man the less re
sponsible and the emotionally dependent person. " In sum
mary, Mead stated that "these three situations suggest,
then a very definite conclusion. If those temperamental
attitudes that we have traditionally regarded as feminine,
such as passivity, responsiveness, and a willingness to
cherish children, can so easily be set up as the masculine
pattern in one tribe, and in another be outlawed for the
majority of women as well as for the majority of men, we
no longer have any basis for regarding such aspects of
behavior as sex-linked" (279-80).

By challenging the concept that behavior is linked to
biology, Mead made a great contribution, not only to West
ern scholarship, but to Third World people. But overall,
was Mead accurately describing the Melanesian culture? In
an interview with Ralph Wari, we discussed Tchambuli
culture. Dr. Wari began by stating that, considering Mar
garet Mead's limitations with the local language, she did a
fairly good job at describing the way Tchambuli children
were brought up. "But," he continued, "she should have
stayed in the area for the twelve lunar months in order to
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understand the full cycle of activities that take place in
Tchambuli. You see," Wari explained, "she makes state
ments which are in error, as for example in her book From
the South Seas [p. 253] where she states that the people
depend UpOJOthe fishing of the women, while men only fish
when a sudden school of fish appears in the lake, at which
time they leap into canoes and spear a few fish.... Both
men and women do fishing in Tchambuli culture, which is
directed by the seasons. The fishing techniques are deter
mined by the seasons, and the seasons also determine the
so-called norms of behavior. Fishing is an institution and
requires specific knowledge by both male and female."

Dr. Wari continued by stating, "It is during the wet
season that men cut the logs which can be floated through
the rivers into lakes and to the island of Tchambuli. The
logs are used for canoes, fire wood and house building. The
men are neither passive or lazy. Both men and women
participate ltnthe process of producing food. If Mead had
stayed for the full cycle of the year, her conclusions would
have been different" (Wari, 1982).

Dr. Wari's statement forces us to reconsider Margaret
Mead's use of Western categories in her study of Melane
sian people. In seeking to solve the problems of sexual
stereotyping in Western civilization, Mead brought with her
a model of analysis that overlooked the structures and
events that influenced gender shifts within the populations
she studied. In particular, the adjustment of sexual roles in
order to accommodate the seasonal and economic needs of
the people was ignored.

Continuing with the model of Western individualism,
Ruth Benedlict, in 1941, gave a series of lectures at Bryn
Mawr College in which she asked questions such as, "How
receptive to individual autonomy and impulse could a soci-
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ety be and still remain whole? How far could an individual
put natural inclinations before society intervened?"
(Model, 1983:263). It was during this period of time that
Benedict developed her theory of synergy. She described
low synergy cultures as having a social structure that pro
vides for acts that are mutually opposed and counteractive,
and high synergy cultures as having institutions that pro
vide for acts that are mutually reinforcing. "High synergy
societies," she told her Philadelphia audience, "resembled
corporations and joint stock companies" (263).

Benedict saw independent corporations, which have the
right to claim private capital in a civil society, as a model
for individuals who wish to claim alternative patterns of
behavior outside normal social obligations. That both the
corporation and the individual might function as full and
responsible citizens of a state was not considered. This is
particularly interesting because Benedict, like Margaret
Mead and other anthropologists of the day, had studied
village cultures where each individual and group is an
active participant within the power structure of their soci
ety.

By 1953, Mead had returned to the village of Peri to
study the Titan (Manus) people, and during this period, Dr.
Theodore Schwartz and I joined her to do fieldwork. The
year before, Mead had helped to train me to do field
photography and administer projective tests. During the
1950s, the discipline of psychoanalysis was highly influen
tial in American thinking, and anthropologists regarded
psychological testing as a valid means for gauging a more
accurate picture of human behavior. We conducted Ror
schach tests, Bender Visual Motor Gestalt tests, Thematic
Apperception tests, Mosaic tests, Gessel Infant Develop
ment tests, and many more.
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The essential criteria for projective testing are based on
a Freudian premise that an individual will interpret reality
according to his or her individual perception or "projec
tions." Projection as originally defined by Freud, is part of
the human defense mechanism in which individuals ascribe
traits and contexts colored by their own unconscious moti
vations. It vvasassumed that by testing a whole village, we
would discover a pattern of thinking not overtly expressed
by individual villagers. The concept of cultural relativity,
an important theme in Ruth Benedict's Patterns of Culture,
led to the belief that "each culture was unique and meas
urable only in terms of itself and that only by recognizing
these cultural differences was cooperation between people
possible" (Caffrey, 1989:333). This idea was particularly
applied to 'Third World cultures, including those in the
South Pacific, where it was assumed that island cultures
evolved within their local social and economic context.
Mead, influenced by Bateson's study of the Iatmul, be
lieved that each culture favors particular personalities and
behavioral characteristics. By promoting these personali
ties, cultures placed individuals with these behavioral char
acteristics into an elevated, "popular" status. Considered
more attractive than others without these characteristics,
these popular individuals tended to reproduce the next
generation. In this respect, each culture determined the
uniqueness of that culture. Mead, however, did not stress
this idea, for as she states, "it seemed clear to us [Bateson
and Mead] that the further study of inborn differences
would have to wait upon less troubled times" (Mead,
1977:222).

In 1953, all of us accompanying Margaret Mead to New
Guinea were aware that the area, and Manus Island in
particular, had been a staging point for the United States
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Army during World War II. We knew that many of the older
men in New Guinea had fought with the Japanese at one
time and the Australians at another. We knew and observed
that villagers had access to radios and newspapers, and
that many of the young men traveled to other islands to
work in small European communities. We knew that the
villagers were extremely observant and carefully measured
the behavior of European people in the towns and commu
nities where they served as a laboring class. As waiters and
waitresses in private clubs, in which they were refused
membership, the villagers observed the whites' use alcohol,
their sexual habits, and the broad range of their cultural
propensities. Yet, when villagers told us of their experi
ences with Australian communities, we chose not to record
it, for this would have contradicted our exotic belief that
the villager was isolated and hence village life could only
be observed in isolation.

The projective test also was introduced with the idea
that it was a scientific way of measuring human behavior.
Just as scientists work in closed laboratory situations de
signed to prevent their experiments from external contami
nation, so the anthropologist sought the villages uncontam
inated by culture contact. Mead stated that the answers we
would find in these unique cultures "were terribly impor
tant to the free world, from the fate of the peoples of New
Guinea to the fate of the inhabitants of Sydney, London,
Oslo, New York, Paris, Djakarta, New Delhi" (Mead,
1966:202).

There was rarely a day that testing did not take place.
Whole hamlets were assigned a time to meet with us and
accommodate our needs. Parents with their children would
arrive as if going to a clinic, prepared to take motor, visual,
and cognitive tests. Newborn babies were tested according
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to the criteria set up by the Gessel Clinic, and while I
conducted the test, Mead and Schwartz recorded and pho
tographed the results. Due to our Western focus on individ
uality, we would separate a mother and her child from the
cooperative efforts of family or neighbors, who tradition
ally participated in problem solving. Basically, we were
observing the culture in the context of Western psycho
analysis, which focused on individual rather than coopera
tive behavior.

During December 1953 Mead made arrangements to
return to the United States, asking Dr. Schwartz and myself
to remain in Manus for another year to conduct a series of
tests requiring somatotype photographs of the Peri people.
Mead convened a village meeting to prepare the villages for
this new type of testing, which would require that each
male and female be photographed in the nude. Again, the
villagers were told that an examination of their physical
types would enhance human knowledge.

In the early 1930s, Gregory Bateson, Mead's second
husband, influenced by Kretschmer's Physique and Char
acter, attempted in his book Naven to relate physical types
to personality. Mead herself was prone to assign behavioral
stereotypes to the peoples she studied, such as the Iatmul,
whom she described as "a gay irresponsible, vigorous
people always either laughing or screaming with rage"
(Mead, 1977:228). In her later years, Mead would moderate
her earlier confidence in the results of somatotyping, but
she still felt obliged to note that the "Manus are higher on
mesomorphy than any recorded population" (Mead
1977:322).

On April 8, 1954, I spoke to the women of Peri village,
repeating Mead's claim that a study of their physical types
was necessary to enhance human knowledge. The nervous
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women followed me to an area set up to protect their
privacy, but suddenly the woman who led the procession
threw off her lap-lap and performed a mock dance. This
broke the tension and produced general laughter among the
women. Two women helped me to arrange the proper pose
for the somatotype photographs, but since all were embar
rassed to pose nude before an outside observer, it was
agreed that everyone, including the two women, would be
photographed.

Our criteria for posing was taken from standards estab
lished by Jim Tanner, a physical anthropologist who had
studied under W. H. Sheldon. Sheldon sought to classify
all varieties of the human physique in terms of components
of endomorphy, mesomorphy, and ectomorphy. Some psy
chologists sought to relate human personality to the stan
dardized description of the various human physical types
to create a more accurate science of human behavior.

This concept of human behavior placed heavy emphasis
on nature rather than nurture, and seemed to ignore the
earlier studies made by Franz Boas, who stated,

It has been known for a long time that the bulk of the body
as expressed by stature and weight is easily modified by more
or less favourable conditions of life. In Europe there has been
a gradual increase in bulk between 1850 and 1914. Adult
immigrants who came to America from south and east Eu
rope have not taken part in the general increase ... presum
ably because they were always selected from a body the
social condition of which has not materially changed. Their
children however, born in America or who came here young,
have participated in the general increase of stature of our
native population .... With this go hand-in-hand appreciable
differences a body form .... These changes do not obliterate
the differences between genetic types but they show that the
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type as we see it contains elements that are not genetic, but
an expression of the influence of environment. (Boas,
1930:44-48).

Eventually, Dr. Tanner was to evolve his research in the
direction of studying the growth of children in relationship
to health and nutrition.

Mead, Schwartz, and Barbara Heath continued the
Manus somatotype studies in 1965 and 1968. The authori
zation to conduct these studies was given by the Depart
ment of Territories of Australia and the Administrator of
the Territory of Papua and New Guinea, who was also
Australian ..Although the Manus villagers were cooperative,
their permission for the testing was not solicited. In retro
spect, I am somewhat shocked at the submissive compli
ance with which the villagers accepted their intrusive an
thropologists. If villagers complained, we certainly did not
hear about it, and perhaps for that reason, we did not
question our own behavior.

Western culture during the nineteenth and twentieth
centuries was dominated by the paradigm of progress and
science. Scholars held to the belief that Europe brought
progress to the world, and Western colonialism and neocol
onialism in the Third World was rationalized on the basis
of this presumed progress. Mead, a true citizen of Western
civilization, was not immune to the belief that progress and
Westernization went hand-in-hand, and that America, with
its advanced technology, would lead the Pacific peoples
into the future.

When describing the American presence in Manus dur
ing World War II, Mead wrote with great enthusiasm, "The
Americans knocked down mountains, blasted channels,
smoothed islands for airstrips, tore up miles of bush-all
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with their marvelous 'engines' " (Mead, 1966:173). This
description, a nightmare for modern ecologists, certainly
could not have been a positive sight for a people so depend
ent on their land for survival. Mead actually believed that
their contact with the American military would provide the
Manus with "a passionate realization of what it meant to
be treated by civilized men, by white men as people, people
with individual names like anyone else" (Mead, 1966:173).

During 1953, while we were conducting our fieldwork,
the Paliau movement, which had begun in 1946, assumed a
new vitality through Paliau' s plan to unify the villages of
Manus and eventually move New Guinea to independence.
Paliau did not trust the Europeans, and he felt that the
missionaries lied to the villagers while the Australians were
stealing the wealth that belonged to his people. He advo
cated a policy that would discourage the young men from
working for Europeans, using their labor instead to create
plantations, new villages, village stores, and independent
means of transportation (Foerstel, 1953).

Mead interpreted the goals of the Paliau movement as
consonant with, if not identical to, the search for Western
ization. She never clearly defined what she meant by West
ernization or how it would be accomplished in Manus,
except to stress that the Titan were highly flexible and
capable of great change. To Mead, the people of the United
States represented a civilization built on progressive
change, and this characteristic captured the imagination of
the Titan. Mead's perception of Melanesia's cultural com
plexity and diversity convinced her that only through West
ern democracy, with its associated political, economic, and
legal structure and community responsibility, could the
Melanesian people unite into a cohesive society. Because
of her view of New Guinea as socially unstable, Mead was
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inclined to rationalize Western military power in the Pacific
as a stabilizing force. "Without effective institutions for
settling disputes-s-except by feuds, raids and subsequent
ephemeral peace-making ceremonies often with payments
in expiation-s-the British court with the whole sanction of
armed might behind it, which could settle things imperson
ally and see that they stayed settled, seemed a magnificent
invention, as indeed it is" (Mead, 1966:291).

In his book, Lo Bilong Yumi Yet, Bernard Narokobi
describes law as it existed in New Guinea before colonial
rule. "A village recognizes itself as an independent, auton
omous social unit and legal order. It exists by its own
history, tradition and territory. Relations between people
of a distinc1tsocial unit are of a different order from those
of other social units. Self-recognition involves self-asser
tion of self-identity. The existence of such a unit is autoch
thonous an<Iis self-executing (in that it does not depend on
the state or any other higher authority)" (Narokobi,
1989:21).

The law in Melanesia never existed as a phenomenon
that controlled society, but was basically built into the
knowledge of the community. If leaders did not meet tradi
tional standlards, they were eventually removed. Narokobi
explains, "In not recognizing Melanesian institutions of
social order, they (the colonizers) unwittingly created the
seeds for social disorder and the general 'breakdown' in
law and order experienced today in Papua New Guinea"
(Narokobi, 1989:13).

Mead believed that the concept of community as an
institution was introduced to New Guinea by the Western
world. Yet the most powerful tradition held in common
throughout all of Papua New Guinea was a sense of com
munity. Traditional Melanesian culture places great stress
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on consensus and sharing, resulting in the absence of rich
or poor classes. With the introduction of a Westernized
economy based on laissez-faire capitalism, the rise of entre
preneurship separated individual wealth from village devel
opment. In this respect, community life was seriously
weakened.

As Mead and other anthropologists encouraged West
ern education to provide Third World students a window to
global understanding, European teachers began to domi
nate Third World classrooms, bringing with them a philos
ophy of individualism. New jobs and financial success were
promised to those who mastered the English language, and
from a generation of Western educated students rose a
dominant class, with a philosophy of individualism and
competition. This class came to control the economic sys
tem in alliance with foreign investors who profit from the
new form of government.

Approximately 85 percent of Papua New Guinea's
population is engaged in traditional agriculture. Yet, the
government does little to provide the main producers of
food with essentials such as roads, transportation, school
ing, electricity, clean water, banks or postal services. "The
government's aim is to accelerate the pace of growth and
development, by exploiting the considerable opportunities
for mineral sector development, while at the same time
developing the potential of the nonmineral sectors so as to
lay the foundation for sustained and broadbased growth"
(World Bank, 1988:xii).

The government of Papua New Guinea has encouraged
foreign investors whose profits are removed form the coun
try. The national government receives the bulk of the
corporate taxes on mining projects, while provincial gov
ernments pick up the rest. The villagers, whose land and
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labor are used to develop the mining industry receive barely
enough compensation for subsistence.

Villagers have demonstrated their frustrations through
protest, such as the convulsive outbreaks in Bougainville
(now the Northern Solomons). The villagers and landown
ers have rejected the unsolicited intrusion of mining tech
nology that gorged a pit 400 meters deep and covering
several square miles, while polluting streams and farmland.
"The Bougainville copper mine has been a highly profitable
venture for Australian-based mining giant, Conzin Riotinto
of Australia, itself part of the British mining grant RTZ.
The fighting is ultimately about CRA's profits in this case,
and the profitability of any future mining. Projects by
foreign capital vis-a-vis payment to local landowners" (Pa
cific News Bulletin, 1983:5).

The government of Papua New Guinea is looking for
ward to receiving revenues from the Misema mine, which
is producing 200,000 ounces of gold per year. In Enga
Province of the Highlands, the Porgera mine produced
800,000 ounces of gold in 1989. These highly profitable
mining interests do not consider the cost of resettling
villagers removed from their traditional lands and re
sources. Nor does the government measure the cost of
social dislocation, fractured communities, broken morale,
and resultaltlt increases in theft, rape, and murder.

In 1975, Mead became aware of the effects of Western
economic interests on Pacific village people. During the
Bougainville crisis, she accused the multinational mining
company, Bougainville Copper Limited, of creating the
condition for popular unrest (Griffin, 1989:28). Although
Mead's concept of Westernization may have been moti
vated by idealism, other anthropologists simply viewed the
Westernization of Third World countries as inevitable,
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something "natives would just have to endure." Bougain
ville Copper Limited, in its earlier days commissioned
anthropologist Douglas Oliver to Harvard University to do
a study of the province of Bougainville. "In 1967, he had
blandly portrayed to shareholders a primitive and supersti
tious people, 'who would probably get used to the com
pany's presence' " (Griffin, 1989:28).

Western encouragement of privatization as part of eco
nomic development has proven to be a major source of
environmental vulnerability in the Pacific. Foreign compa
nies, which do not have the cultural or historical knowledge
of the ecosystem within island cultures, continues to de
plete and destroy the natural resources needed by the
indigenous people.

We are now at the point in history where the views of
Western anthropologists are no longer judged by their peers
alone, but are being examined by rising new scholars from
Pacific islands, scholars whose families and culture had
been the subject of anthropological study. These indige
nous scholars reject Western racism and remain suspicious
of the work of Mead and others, work which propagated
and imposed the Western model for progress and change.
As Third World villagers find themselves increasingly sub
merged in poverty which they associate with Western polit
ical/economic philosophy, we can expect a growing hostil
ity in the Third World toward anthropologists perceived as
coconspirators in neocolonialism.
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4
WARILEA IAMO

The Stigma of New Guinea:
Reflections on Anthropology and
Anthropologists

Margaret Mead made vital contributions to the under
standing of humanity across the face of the earth. Together
with her contemporaries such as Kroeber, Lowie, Sapir,
and Benedict, Mead's works were guided principally by the
leadership of Franz Boas. In addition to social, cultural,
and physical anthropology, Mead is also known in social
psychology, education, and perhaps sociobiology. Mead's
fame and popularity, through studying the so-called exotic
cultures of other times and places, has made hers a house
hold name in American society. I In Papua New Guinea she
lingers in the minds of people. Perhaps she is best remem
bered by the Manus people and the Pere village, where
conceivably she gained the status of the "cult heroine" or
a "Madame Ghost." Her Kula network (see Malinowski,
1984) is very complex, but in a linear fashion it extended
from the United States to Manus, Australia, and to several
presidents of the United States. Mead left a legacy that
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continues. Instead of reviewing Margaret Mead's contribu
tions, as has been done many times over, I will reinterpret,
in my own way, her views of New Guinea. In view of the
impact these views still hold for Papua New Guineans at
home and abroad, I believe this exercise benefits today's
anthropology."

My Angle of Vision

The stigma of New Guinea is a theoretical argument
from my viewpoint as both a subject of anthropology and
an anthropologist. This stigma perceives anthropological
"inventions" of New Guinea people and cultures by Mar
garet Mead, indeed by anthropologists today, as social
categories of representation more embedded in Western
cultures than they are true depictions of the peoples them
selves. I argue that these inventions are no mere imagina
tions for they now are an integral part of the Western
civilization and the interdependent world in which we live.

The stigma of New Guinea arises from comparative
anthropology, the specialty of which is the component of
human civilization labeled as "primitive" and connoting
multiple levels of history, economy, polity, religion, psy
chiatry, and so on. It is the Western psychological frame of
reference to maintain a mirror image of itself projected as
the Other, a lesser and simpler person, in order to define
itself as "better." This is especially true, because accord
ing to Diamond (1974: 119), "without such a model, it
becomes increasingly difficult to evaluate or understand our
contemporary pathology and possibilities." From my six
year stay in the state of California in the United States, it
seems that many Western peoples-particularly Ameri
cans-have lost the very essence of primary human poten-



STIGMA OF NEW GUINEA 77

tial. That is, what they have lost in their belief system is
still well and alive in regional societies such as those in
Africa and New Guinea. Therefore, in order to regain the
sense of human totality and heal themselves from a deep
seated crisis, a search for and definition of what is human
is in order.

If modern anthropology grew from the search for hu
man contrast between Western people and their society,
then the anthropologist is a restless person, an agent of
those Western societies in search of a restive place. As an
agent of a particular society, the anthropologist will find
the non-Western social systems therapeutic and comforting
for Western social systems. In Africa and New Guinea
anthropologists have served colonial administrators (e.g.,
Malinowski 1929; Williams 1928). Their job was to ensure
that the white masters remained in control. Not only are
the "natives" in this process sociopolitically, economi
cally, and culturally transformed, but they also have be
come "things" in Western-for American-eyes. When
"natives" are invented and represented in the form of such
things as anthropology, artifacts, geographies, museums,
politics, and economics, they are perceived as nothing
more than. these creations when they travel to Western
societies. Or they are expected to be these things in their
natural environment. As members of a tribe, a people, or
as a nation, their dignity and their rights as human beings
are denied, because they no longer can survive in their own
way and they no longer can represent themselves or their
civilization. This is what I call a process of stigmatization,
which enhances the power of the Western cultural hege
mony. It operates not only when New Guineans travel to
the West but also influences the way in which Papua New
Guineans at home perceive themselves in relation to the
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dominant cultures of the world, in relation to their own
kind, and in the way they build their society.

Mead's Legacy: A Critique

When Margaret Mead set sail to study Samoa in 1925,
Manus in 1928, and Arapesh, Mundugumor, and Chambri
(or Tchambuli) in 1931, she went as a scientist and a
representative of a culture, as well as a member of a specific
class and family in Western civilization. According to the
civilization she represented, we Pacific peoples were "a
people without history, without any theory of how we came
to be, without any belief in a permanent future life, without
any knowledge of geography, writing, without political
forms" (Mead 1956:45). It was Mead with her scientific
discipline and superior cultural understanding that could
easily order and discern Manus (or New Guinea) culture
within a short time after staying with the people. She could
perform this task better than the natives themselves could
possibly do. To this, she testified that "An investigator who
enters such a society with ethnological training which
makes it possible to refer to phenomena of Manus (or New
Guinea) culture to convenient and well understood catego
ries, and with immense superiority over the native being
able to record in writing each aspect of the culture as it is
learned, is in a excellent position for research in a compar
atively short time" (Mead 1930:280-81).

Margaret Mead, in another article, "The Rights of
Primitive Peoples," goes on patronizingly to cite how the
superiority of the advanced civilizations contrasts with the
stagnated and backward social life of inferior native peo
ples. She mentions further that "They can, therefore, be
regarded in the contemporary ethic of the mid-twentieth
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century, as having been treated unfairly by history, as
having lacked a location on earth's surface that would have
given them an opportunity to accept the culture of more
advanced civilizations, and so prove their superiority, or
be rejected by it and so prove their inferiority" (Mead
1967:306).

Two great themes-knowledge and power-dominate
Mead's remarks about the New Guinea people.

Knowledge to Margaret Mead was knowing the New
Guinean b)' deciphering the knowledge that existed in the
memory bank of a few adults, recording this history, sur
veying the Pacific person's geography, making his polity,
teaching him to write, and raising his moral and ethical
tone to the standards of her civilization. Although she
believes that: "Once they had taken their modernization in
their own hands, redesigned their own culture from top to
bottom, asserted their full dignity as modern Manus [or
New Guinea], the continuity with their personalities as they
had been developed in the past was not destroyed" (Mead
1967:416).

It was the burden of the civilized to raise the people
who had lived in the "Stone Age" era. It was the white
person's responsibility to teach those people to read, write,
and think, to clothe themselves, feed and shelter each
other, to practice a new economy, politics, and belief
system, and moreover, to learn everything there was about
white man's civilization. Without the guiding hands of the
white man and woman, the native was a helpless soul, like
a new born baby.

According to Western civilization the so-called primi
tive and savage man has no sense of knowledge. He was,
as Mead's civilization represented him, the equivalent of a
Western madman or neurotic, who had no sense of time,
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no knowledge of how he came to be, no idea about his
surroundings, and never had a chance to survey his own
geography. These were familiar assumptions among theor
ists like Piaget and Freud. In fact, it was just such a
curiosity that led Mead in 1928 to land on Manus to study
the nature and extent of "animistic thought" among Manus
children and adults. Mead (1935) confirmed that the chil
dren showed no tendencies of animistic thought but the
adult did indeed show such proclivities.

In light of this Western conceptual framework, Margaret
Mead believed that the "primitive" trusted his physical
condition and belief in "Sir Ghost" so much that he could
not even think for himself. She wrote:

the Manus [or New Guinean] lived, as it were, two lives.
Underneath there was the active, zestful physical immediacy
of people who trusted their own muscles and their own eyes .
. . . They lived with the complete physical self-assurance and
the certainty that it was always possible to construct what
was needed .... But overlaid on this vigorous optimism was
a second system, respect for property ... worried economic
effort, first in response to the demands of one's elders who
sent misfortune, sickness and death, all of which were attrib
uted to sexual or economic laxity. (Mead 1967:72-73).

Relatively speaking, the Manus or New Guineans had
no conception of time and history, and their thought proc
esses were so simple that "The memory of each dimmed as
the validating events surrounding them receded . . . it was
tacitly assumed that past had always been like this and the
future were seen as continuously unpredictable because
each depended upon combinations of events, and no com
bination could be accurately predicted" (Mead 1967:84).

Similarly, Mead felt confident in determining the native
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attitudes toward time, which attributes were repeated in
their concept of space. "The known world was the world in
which they lived. . . . The open sea surrounded them in
every direction stretched up to an indefinite horizon, un
bounded, unnamed. Other places such as New Guinea,
where a few of the men had been, Australia or Germany,
where no one had been, simply existed somewhere un
mapped, uncharted, unguarded even by mythological sea
serpents or gods of the sea" (Mead 1967:84).

It appears to Manus adults, according to Mead, that the
past becomes almost like historical amnesia and that even
the people's customs could not be recalled. Instead they
give a simple answer such as "This is our custom: this is
the way we do it now. " Moreover, she reiterated that even
the Manus could not tell the differences between meat and
vegetables and human flesh so that "they were unashamed
of selling war captives to their cannibal neighbors."

Manus people and indeed the entire territory of Papua
New Guinea, then, were no mere imagination. To Mead the
study of Manus people was an integral part of Western
civilization. And to Mead, uncovering and representing
New Guinea through the science of anthropology was an
activity materially bonded to her civilization. The white
man's knowledge was more powerful, and they could con
ceptualize beyond the New Guinean a better way of life
that would eventually become interdependent with the
West. She wanted the Manus and New Guineans to be
transformed by her civilization in a Western image.

To become an integral and vital part of Western civili
zation meant that Manus New Guinea natives were to
discard their evil ancestor worship and accept the Christian
God and all the moral virtues associated with it, be subdued
to the white's discriminatory' 'native regulations and laws"
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having to do with segregated housing, entertainment, va
grancy, curfew, and dehumanized forced labor on planta
tions, and accept the white's life-style as a model to follow
(see Amarshi et ale 1979; Fitzpatrick 1980). But unbeknown
to the native is the fact that being interdependent is being
ever dependent on the white man's knowledge, religion,
polity, economy, and technology. This process plunges the
natives into losing their confidence and trust in themselves.
In other words, natives give up their creative genius and
human potential for white culture, and they look to the
West as the mecca for "everything" human.

From her remarks written in 1953, 25 years after her
first visit in 1928, one can tell how complacent Mead felt
when the past Manus was transformed exactly as she had
imagined: "when I returned to visit them in 1953, they had
become potential members of the modern world, with ideas
of boundaries in time and space, responsibility to God,
enthusiasm for law, and committed trying to build a demo
cratic community, educate their children, police and land
scape their village, care for the old and the sick, and erase
age-old hostilities between neighboring tribes" (Mead
1956:45). This remarkable change in Mead's eyes was so
satisfying that she personally saw fit to persuade the Manus
people, "if you make as much progress in the next twenty
five years as you did in the last, I'll come back to see the
changes" (45).

Indeed, as she promised "her people", when she re
turned seven years later in 1964, she was quite taken aback
to find that, "the whole Territory of Papua New Guinea had
taken a great leap ahead and the people of Peri [now Pere],
no longer isolated within their small island world, also had
moved forward" (1966:12).

These perceptions of Margaret Mead, to me, made New
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Guinea appear as a barren civilization left naked by histor
ical accident, with only exotic cultural trappings, with no
history, no geography, no writing, and no knowledge dy
namic enough to propel itself in its own way. Therefore, it
was up to Mead and her civilization to guide, reproduce,
and transform New Guinea anthropologically, historically,
geographically, politically, and economically. In this form
of representation, Mead was creating the people and culture
that her civilization demanded. For New Guinean people,
lacking any sense of history and writing, the anthropologist
had to record and collect selected pieces of New Guinean
culture in order to give them a sense of their own history.
Once that was done and order given to those pieces, logi
cally the authentic New Guinea could live on through
academic doctrines and visible art forms. Margaret Mead
was involved in a process Roy Wagner calls "the invention
of culture." That is, "by perceiving them and understand
ing them ill terms of her familiar way of life, her culture,
she invents them as culture" (Wagner 1975:35-36).

This fo/rm of cultural representation is further elabo
rated by Marcus and Fischer (1986) as being a "defamiliar
ization by cross-cultural juxtaposition, " a classic technique
in anthropology for probing different social structures. In
Foucalt's terminology, Mead reconstitutes herself in her
own familiar grounds and repeats herself, recalls herself,
and thus provides identical impressions (see Foucault
1973:70). IJl1other words, Mead's descriptions of the Manus
are nothing more or less than her own perceptions based
on her family values, cultural upbringing, and her culture
and society as a whole.

Margaret Mead first went to New Guinea with specific
projects in mind to validate or disprove, as she had done
three years previously in Samoa. Her representation of Peri
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Village in Manus, in "Growing Up in New Guinea" (1930),
was a one-sided, static picture of Manus culture. In juxta
posing Manus culture with American life, she brought home
to the American public caricature representations of how
people in other places lived. This was because, as she
stated aptly, "In contrast to our own social environment
which brings out different aspects of human nature and
often demonstrated that behavior which occurs almost in
variably in individuals within our own society is neverthe
less due not to original nature but to social environment;
and a homogeneous and simple development of the individ
ual may be studied" (Mead 1930:281).

Margaret Mead also presented an image of Manus chil
dren leading sullen and gloomy lives without proper toys to
play with, who played alone, and ignored and were ignored
by their parents. The reader is led to believe that in Manus,
as opposed to the American experience, the interrelation
ship between child rearing and cultural ethos gave the
Manus children little or no content for imagination. Yet,
both American and Manus children were treated alike.
They did not perform adult roles and had an easier life.
When they reached adulthood the Manus children were
transformed automatically, without resistance, to play their
part as adults. They could reject the past and create a new
beginning, which demonstrated why Manus people could
leap into Western civilization. (cf. Romanucci-Ross
1985:201-8). To Mead, Manus was almost a miniature rep
lica of the quintessential capitalistic society, where the" Sir
Ghost" (equal to the Protestant ethic) of the recently dead
relative makes the Manus adult restless in hosting festivi
ties, paying up debt, and obligating others to his economic
sphere and influence, while observing household etiquette
between family members. Social inequality and exploita-
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tion appeared to be naturally endowed in the Manus socio
economic system.

Mead also drew idyllic portraits of three New Guinea
societies in which her own personality, science, and culture
were very rnuch in evidence. Accompanying Reo Fortune
in 1931, her project was to study the way different cultures
pattern male and female relationships. Her fieldwork situa
tion with Reo Fortune in Arapesh, Mundugumor, and later
with Bateson at Iatmul and Chambri (or Tchambuli) facili
tated her formulations of culture and personality (Mead
1935). Mead found Arapesh men and women congenial
because they were alike in their nurturing and cherishing
attitudes, which she believed approximated Western female
behavior. The Mundugumor people, whom she loathed,
represented men and women who were aggressive and
exploitative. Mundugumor men and women behaved most
like Western males, while among the Chambri (Tchambuli),
the traditional roles of men and women were reversed.
Women were brisk and cooperative, and behaved like West
ern men, while men were more responsive, like Western
females.

To Mead the indigenous social system was so stagnant
for the Manus (or New Guinea) people that she prescribed
the inevitable dominance of Western cultural hegemony
through overt inducement. According to Mead, because the
Manus social system could adapt, it was easy for them to
adjust to Wresternpolitical, economic, religious, legal, tech
nological, and military institutions. Once Manus people
were induced through impressive management by overt
displays of superior technology and a better way of Western
life, they would be convinced to accept all these things
Western. So, when the past order of the Manus economic
treadmill was juxtaposed with the new Manus, according to
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Mead, such men as John Kilipak were prepared to repudi
ate their own way of life marked by memories of economic
rivalry, competition, and social prejudice. In the new polit
ical economy, adult Manus could no longer suppress the
young aspiring men; instead they were now happy to labor
in coconut plantations and mines under the back-breaking
conditions for little remuneration, or become domestic
servants for their white colonial masters, or be transformed
into peace officers to guard colonial cities. All of these
activities gave the young adults time off from warfare or
economic sanctions.

Margaret Mead idolized Western economy and polity as
the best thing God gave humanity, for through this avenue,
the European was to save the native Manus and New
Guinean. Yet, the natives were to discover upon engage
ment as laborers on plantations and in colonial towns that
the social conditions were not what they had hoped for and
been led to believe. The agreement to work on plantations
was a forced "indentured labor" system, and although it
was vigorously applied to the Highlands, many coastal
areas also were affected (see Levine and Levine 1979:26;
Amarshi et al. 1979). Natives were in bondage to masters
of plantations for the duration of the indentured labor. The
master-boy relationship in this context was perceived by
the dominant element in this "partnership" as having a
"civilizing" influence on the native laborers. In plantations
the languid character of the native was to be routinized
according to an expatriate's work habits and time. The new
habits of work included punctuality and hard work. More
over, if one were lazy and absent from work, corporal
punishment was employed by the white master to make the
native obey and acquire the new habits of labor. But the
little remuneration earned was shared between the person's
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extended family and as a tax for the maintenance of the
colonial adrninistration. Failure to pay tax resulted in sus
tained kalabus, or imprisonment. Moreover, when the in
dentured labor period was over, a person was given no
choice as to where to reside but was shipped back home
(see Fitzpatrick 1982, 1980).

In colonial towns as much as the plantations, New
Guineans lived in segregated housing quarters, did not
socialize in the same places as their "white masters," were
not allowed to consume alcohol and dine and wine in same
places, and were bounded by curfew and vagrancy laws. To
the whites their social relationship extended as far as mas
ter-boy or the master-servant social relationship. These
discriminatory social and labor conditions made the natives
mistrust whites, This point is vividly illustrated by what is
still referred to as the Rabaul strike of 1929 in which many
haus bois (domestic servants), polis bois (native police),
and native workers from Manus collaborated in a town
wide strike. What shocked the white colonialists was the
ability of the natives to effectively organize in terms of
solidarity and catch them off-guard until the hour of the
strike. As usual the white colonialists responded with dra
conian punishments inflicted on the leaders of the strike.

The Manus of the past that Margaret Mead depicted in
the preceding discussions is juxtaposed with the social
conditions that were faced in towns and on plantations. The
Manus and New Guinean man was likely to long for his old
native village. It appears from the experience of the men,
who were away on sustained trips to Rabaul and mainland
New Guinea and Papua, that basically their human essence
was destroyed. At least back in the village they could return
as big mel} and relate to all, young and old, male and
female, as human beings, and not as impersonal things.
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The village home, therefore, became the center of the
universe for the Manus as it was here that he regained his
proper sanity and his person and character. The Paliau
Cargo Movement was a reaction against the white colonial
ists, in part, for the mistreatment of the native. As a former
policeman and having had substantial experience in living
in colonial towns, Paliau returned to his natal village to
launch the protest movement against the mistreatment re
ceived from the white colonialists (Worsley 1970).

To demonstrate the whites' power and superior civili
zation, in 1942 the Manus and New Guinea mainland be
came a battlefield between the Japanese and Americans and
Australians. The natives were led to believe that Anglo
Americans and Anglo-Australians were the "good guys"
and the "bad guys" were Japanese. But in essence, they
both were fighting for the same basic aim, the annexing of
unmapped land, especially for commerce and industry.
After the war was over in 1945, the onslaught of the
Western civilization began with the imposition of Western
schools and institutions. Moreover, the communal political
system was replaced by representatives of Western colonial
institutions of luluai, tultul, police bois, and councils. Vil
lage communal values and ethos were replaced by Christian
ethics and moral values. This discussion demonstrates the
conflict within representations of Papua New Guinea cul
ture history.

Thus, I have tried to demonstrate that knowledge is an
intricate part of power. Anthropological knowledge means
to know the Other. To know the Other is to create the
person's history, politics, geography, and culture, to re
move the power of imagination, and to make the person
dependent. But to know someone else is also to presume to
understand ourselves even better. Thus a differentiation
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and a dichotomy of "us" as the superior and "them" as
the inferior develops. And, to know of the Other is to have
authority over that person, to represent, and reproduce the
person. Such a process will give rise to stigma, where the
indigene is not seen in his or her own right but rather from
what is made of that individual.

The Stigma of New Guinea: A Personal Critique

New Guinea is a Western invention, a name and a
plethora of cultural identities given by European travelers
in the 1500s to black peoples, who for millennia inhabited
the dragon-shaped island in the Pacific. Their cultures were
invented and authorized by a succession of anthropologists,
who claimed to have a superior way of life, and influenced
the carriers of the invented cultures in perception and
behavior. ][ believe that when cultures are invented by
outsiders, there is an active ingredient portrayed to their
audience at home that eludes the inventor's sensibility
because of their constant search for "other" in order to
confirm their own "self." When beliefs about the Other are
confirmed through further myths derived by their hosts, a
portrait of a culture is painted with unfamiliar and startling
characteristics in order to make it interesting and exciting
for the home audience.

In the case of New Guinea, such unfamiliar but exciting
myths are the stories of "cannibalism" and certain tribal
attributes (compare Arens 1979and Brown and Tuzin 1983).
This is also "stigma." Some cultures and subcultures are
known best by their stigma outlooks, and we as anthropol
ogists try our best to make some sense out of them to the
readers of our work. If such stigmas and attributes are
unfamiliar but are inculcated through education and mythi-
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cal legends, then for those who are presumed to possess
them, they are given special treatment by the members of
our society.

In a succinct way Goffman eloquently summarized my
angle of vision in this matter: "While the stranger is present
before us, evidence can arise of his possession of an attrib
ute that makes him different from others in the category of
person available for him to be, and of a less desirable
kind-in the extreme, a person who is thoroughly bad, or
dangerous, or weak. He is reduced in our mind from the
whole and usual person to a tainted, discounted one. Such
an attribute is stigma" (Goffman 1963:2-3).

Too often in the telling and writing of an ethnography
of another culture, famous anthropologists such as Mead
(1942, 1977) and Malinowski (1929, 1967), made conde
scending racial slurs and revealed prejudices against their
hosts which they took with them to the field (see Minol
1978; Willis 1974).

In his terminal lecture in September 1979 to the Depart
ment of Anthropology, hosted by the Papua New Guinea
Sociological Association, Visiting Professor Charles Val
entine noted some very important reasons why anthropol
ogy in Papua New Guinea has been denounced and de
spised.' It is most important, he went on to explain,
"because it is a main source of the racist Western ideas of
the primitive. Melanesians along with Black Africans have
long been the European's favorite examples of that con
cept. It refers to all that the Western claims to find inferior
in what he is placed to call the lowest levels of humankind"
(C. Valentine 1979:4).

That the scientific concept of "primitive" positively
defined by Diamond (1974: 127) and reviewed and refined
again by Goody (1977) is still a common usage in many



STIGMA OF NEW GUINEA 91

u.s. and European universities is an insult to indigenous
Papua New Guineans. These anthropological definitions
and inventions of another people have been a subject of
debate by students, administrators, policymakers, and uni
versity academics (see Hau'ofa 1975; lamo 1979; Lohia
1986;Roleas 1979;Sukwianomb 1983).4As a result, anthro
pologists in the 1980shave been monitored, controlled, and
banned from doing social research in the Trobriand Islands,
Manus, Morobe, and West Sepik.' Even the indigenous
people have exploited the word primitive to their advantage
to win pride and respect from travelers and anthropologists
(Gorecki 1984; Salisbury 1985; compare Mangi 1986), and
seek provision of much-needed basic services from the
government of Papua New Guinea.

It is not only at home that preconceptions of anthropol
ogy and anthropologists are debated and denounced by
learned PaI)Ua New Guineans. While abroad, indigenous
Papua New Guineans confront anthropology as a discipline
in its true cultural setting. The very word New Guinea has
become so stigmatized, so to speak, that a "live" indige
nous perS01[1from that region meeting Americans for the
first time is barraged with unimaginable questions to con
firm what is inculcated at schools and institutions: Are your
family members cannibals? How traditional is your family?
Are there primitive tribes? Are they Christians or pagans?
Is polygamy common? Every now and again, I meet people
who, when they hear that I am a Papua New Guinean,
associate Ole with those mythical attributes and want to
learn more about them.

Margaret Mead and the anthropology of today are still
linked with such myths by the public. And their beliefs are
further enhanced by documentary films and travel tales that
appear every now and again in the New York Times, the



92 WARILEA IAMO

San Francisco Chronicle, and Rolling Stone magazine, or
even in gossip among anthropologists. Even today we read
that cannibalism is practiced, and travelers are advised not
to face natives alone, referring to Michael Rockefeller's
disappearance in 1961 as proof. It may appear that some
anthropologists have become more sensitized to these prob
lems in their writings in order not to label their host
cultures. But the image represented of "primitive" cultures
has not yet withered away with the passage of time. Mead's
New Guinea and Samoa, and Malinowski's Trobriand Is
lands are very much alive and well in the United States.

Papua New Guinea students and professionals who
attend school in the United States and in other Western
societies find it common that foreigners see them against
the backdrop I have painted. They find it distasteful and
demoralizing for their people and culture to be perceived in
such derogatory and pejorative terms. In some cases, they
maintain an anonymous cultural identity because they wish
to remain free of unintelligent questions and not be inhib
ited. Others, so I hear, educate their less sophisticated
audiences about the qualities endowed in what they believe
to be a "civilization" in its own right, but one that is denied
a viewpoint. At the United Nations, when politically sensi
tive issues such as the plight of our neighboring brothers
and sisters of New Caledonia, West Papua, and other island
nations for a nuclear-free Pacific are being proposed, Pacific
leaders are often indiscriminately saddled with anthropo
logical paradigms (see Chapter 10).

At home, Papua New Guinea is still anthropologically,
linguistically, politically, geographically, and militarily di
vided. Anthropologists have made people believe they are
Trobrianders, Tolais, Manus, Sepiks, Chimbus, and Mel
pas. Geopolitical and military conditions have made indig-
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enous people believe there are Papuans in the south, New
Guineans in the north, and Irian Jayans in the West end, or
that there are regional groups such as Highlanders and
Coastals. These imposed Western forms and dichotomies
convince the people that Papua New Guinea was never
united, nor did it have any form of interdependent political
system equivalent to the Polynesian type Marshall Sahlins
(1963)juxtaposed and contrasted with the Melanesian one.
Our world was, and is, always portrayed as a self-evolving'
and self-regulating entity, whose history and categories can
only be uncovered in mythic metaphors. The power of
people's imagination and local knowledge is killed and
largely replaced with Western institutions through Western
forms of indlucement.

Some Food for Thought

Anthropologists should never lose sight of the fact that
Papua New Guinea culture is not traditional and static. It is
just as dynamic as any other civilization. We have no words
for tradition and custom. They are introduced and imposed
categories to label our way of life. These Western thought
patterns have taken their toll on our peoples' minds in that
they have been induced to observe their way of life as
"traditional" and laden with "custom," while what is
imported from western societies is always new and modem.

So when we speak of whether I come from a traditional
family or whether my people are still primitives, this is a
misconstrued conception, because we are civilized. That
is, we have always had gods, history, knowledge, and
geography. Literacy and complex technology should not be
used as indexes of development, because we had our own
forms of recording systems and our people have had a



94 WARILEA IAMO

technology that still is universally accepted for its quality.
A moment's pause to ponder the superiority of Western
technology will sensitize us to the ills of much of this
technology. A case in point is what nuclear holocaust may
do to our universe and the human race within seconds.

Have we lost sight of the fact that the so-called small
scale societies have always led interdependent political and
economic lives that covered oceans and land masses and
were never isolated (see Wolf 1982) To imply that Papua
New Guinea societies have been self-perpetuating since
time immemorial is misleading, and denies the political and
economic character endowed in these decentralized and
interdependent systems. Despite the plethora of invented
evidence that point to the fact that we were divided by
oceans, landmass, warfare, and multiplicity of languages,
village leaders and individuals were always multilingual,
and social and political boundaries were never impediments
to interdependent lives. Evidence of this can be recreated
in the trade networks that penetrated beyond social, lin
guistic, political, and military boundaries (see Mangi 1985).

With these hind sights , I recommend that anthropolo
gists in that region known as Papua New Guinea call
attention to and perceive of these small-scale societies not
as traditional but as civilized in their own right, not as
independent and isolated entities but as interdependent and
decentralized social systems before their contemporary
history was drawn and colonial polity made.

Papua New Guinea must restore the power of the peo
ple's imagination and local knowledge. This to me will
reconstitute a new order to the society that I will from now
on use the name "Vanua" in the place of the tainted word
"New Guinea." Vanua is the name dialect, Keakalo (also
known as Aroma), which connotes at the same time the
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concepts of a village, a region, a country, or a nation. I will
employ Vanua in my writings because I believe by reconsti
tuting Vanua in its own soul and blood it will be revived as
a dynamic entity having its own historical past and future,
and can always be imagined and carved from the past to
the present and into the future.

NOTES

1. In the California community where I carried out my Ph.D.
research (laITIO1986), some white informants knew of New
Guinea through their reading of Mead's books, Growing Up in
New Guinea and New Lives for Old.

2. See for example Chapter 10, which poses the question
about possible linkage between anthropological perspectives and
the interpersonal and political relations between Pacific diplomats
and their counterparts in the United Nations.

3. Professor Charles and Bettylou Valentine were visiting
professors at the University of Papua New Guinea's Anthropol
ogy-Sociology Department from 1978 to 1979, and both had great
influence on my intellectual growth and development. C. A.
Valentine's paper, entitled "Anthropology is One of Papua New
Guinea's Unsolved Problems," was given as a terminal lecture,
as both were leaving Papua New Guinea. The seminar was hosted
by the then Papua New Guinean Sociological Association
(PNGSA) and chaired by Wari lamo, who was also at that time
president of the association. It aroused a strong reaction from the
foreign academics at the university, especially from the newly
arrived and famed archaeologist, Les Groube from Cambridge.
He rebutted with great fury in defense of the discipline and
anthropologists.

4. The debate on the making of New Guinea and Pacific
cultures and peoples did not end with pioneering students of
anthropology at the University of Papua New Guinea, such as
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Dr. Epeli Hau'ofa. It continued in the 1970s during my student
days. The bitter debate culminated in both lASER and PNGSA
sponsoring an important seminar on the theme of foreign re
searchers in Papua New Guinea. In the annals of Pacific anthro
pology, scholarly debate on the issue was just as intense among
the then university lecturers L. Morauta, A. Gilliam, and R.
Gordon.

5. The impact of the debate on anthropologists and foreign
researchers was felt after those policy makers who attended
directed policy proposals to control foreign researchers at the
proviniciallevel. The first province to have any form of research
policy was the Southern Highlands, followed by Morobe, Ma
dang, Milne Bay, Manus, and West Sepik. By at least the 1980s,
entry to do research in Papua New Guinea became much more
difficult. Several anthropologists were refused and banned from
doing research in such places as Madang, Morobe, and Milne
Bay.
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5
ANG:ELA GILLIAM and LENORA FOERSTEL

Margaret Mead's Contradictory
Legacy

To understand the impact of Margaret Mead's particular
brand of social science on Pacific ethnography and Pacific
peoples, it is essential to appreciate the nature of that social
science an.d the influences on her at the historical moment
when she 'was doing anthropology. Margaret Mead was the
foremost scholar in the United States who integrated
Freudian analysis with studies of culture. In part, that is
because she believed in the use of interdisciplinary meth
ods. In an autobiographical essay written near the end of
her life, Mead noted that "anyone of the human sciences,
which now pursue their separate ways in narrow and spe
cialized scorn and indifference to one another, could have
evolved into a single human science" (Mead, 1974:317).

Another reason for Mead's interest in Freud was the
strength of European, especially German, modes of analy
sis in U.S~. academic discourse. Anthropology gained in
importance at the turn of the twentieth century when mo
nopoly capitalism and individualism spawned philosophical
tendencies such as modernism, which stressed antiration-
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alism and experimentalism with an emphasis on the inner
directed self. This view of modernism was applied to the
philosophy of primitivism and in turn was used by colonial
governments to characterize non-western cultures. These
concepts were embraced by Sigmund Freud, whose theo
ries of human existence came to prominence in the United
States during a period of global expansion. The psycho
social ethos that supported industrial capitalism was rooted
in individualism. But even Freud became increasingly un
comfortable with some of the Nietzschean elements of
German philosophy that shaped his work (Gay, 1978). One
such influence from Nietzsche was primitivism. As primi
tivism became a major theme in modern thought, some
European thinkers sought to understand themselves by
searching for man's "primal" state. "Behind the childhood
of the individual we are promised a picture of a phyloge
netic childhood-a picture of the development of the human
race, of which the individual's development is in fact an
abbreviated recapitulation influenced by the chance cir
cumstance of life. We can guess how much to the point is
Nietzsche's assertion that in dreams 'some primeval relic
of humanity is at work which we can scarcely reach any
longer by a direct path'; and we may expect that the
analysis of dreams will lead us to a knowledge of man's
archaic heritage, of what is psychically innate in him"
(Freud, 1955).

Mead believed that she was rejecting this analysis. She
was to one day state that' 'we did not make the mistake of
thinking, as Freud, for example, was misled into thinking,
that the primitive peoples living on remote atolls, in desert
places, in the depths of jungles, or in the Arctic north were
equivalent to our ancestors" (Mead, 1972:139). Yet, Mead
used the Freudian model of linking the psyche to biology in
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her research on aggression among the Mundugumor and
Arapesh peoples of Papua New Guinea, and she sought to
correlate lbodily configurations with innate temperament
among the Tchambuli (now Chambri) as well (Mead, 1935b).
The interlocking threads of primitivism and Freudianism in
Mead's work was pointed out by Harris in 1968 and later
by Torgovnick (1990). Harris (1968:407-421) identified
Coming ofAge in Samoa (Mead, 1928)as pre-Freudian and
as a crucial element in what was eventually to become
known as the Culture and Personality school of thought in
anthropology. Torgovnick (1990:238) saw Mead as a West
ern primitivist whose ultimate acceptance of Freudianism
inhibited a full anthropological understanding of women.

Early on, however, Mead's influential teacher, Franz
Boas, warned her to avoid repeating Malinowski's Freudian
analysis. "I believe you have read Malinowski's paper in
Psyche on the behavior of individuals on the family in New
Guinea. 1 think he is much too influenced by [Freud]"
(Mead, 1972). Boas was indeed opposed to academic theo
ries that supported biological determinism, but his position
emanated more from a concern about racism and anti
Semitism. However, Willis (1974:139), in his insightful clas
sic, "Skeletons in the Anthropological Closet," maintains
that the Boasians' intellectual struggle against racism and
biological determinism was less a desire to prove equality
of humankind across the board as much as it was an effort
to win the war against anti-Semitism among U.S. anthro
pologists. JBarrett (1984:227)affirms Willis' contention, not
ing that Fried (1972:61-63) also recognized Boas' initial
view that "big-brained" Asians, Europeans, and [presum
ably Euro-Americans] were superior to smaller-brained Af
ricans, Australians, and Melanesians (Boas, 1901). None
theless, Boas is more identified by his writings that pointed
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to the fallacy of race (e.g. Boas, 1927). "[Boas] spoke out
again and again in the 1920s against racists like Madison
Grant, Henry Fairfield Osborn, and Lothrop Stoddard. In
the 1930s, and until his death in 1942, he was one of the
most active of the American opponents of Nazi race theo
ries" (Gossett, 1963:424).The views that Boas transmitted
to students such as Margaret Mead were those that ran
counter to the influential racist theories of the period.

Cultural Influences

A description of the science in 1920s New York City
and Columbia University, where Mead received her Mas
ter's and Ph.D. degrees, and where Boas was the head of
the anthropology department, can deepen the understand
ing of the context of Mead's early work. Columbia Univer
sity and the American Museum of Natural History had an
unusual relationship with each other. The biological sci
ences had become very important at the turn of the century
and had been linked to the need to define who and what
was "advanced" or "backward" through evolutionary the
ory. It was Henry Fairfield Osborn, whose joint appoint
ment as head of the new biology department at Columbia
and curator of mammalian paleontology at the museum
reinforced the linkage between these two institutions. "The
connection with the museum was the first step not only
toward making collections, but also laboratories, expedi
tions, and curatorial staff available as university facilities,
resources, and faculty. Within a few years the university
reaped the benefits in biology, and with that precedent,
developed an anthropology department" (Sloan, 1980:56).

Osborn, like the trustees of scientific institutions such
as the museum, was part of the ruling elite. He was a
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"wealthy scion of New York railroad magnates and [J. P.]
Morgan's nephew, [and] a full-fledged member of the very
class that governed his museum and university" (Sloan,
1980:59). In addition, Osborn's racial view of history
marked his efforts at both institutions, where he had abun
dant freedom to define the intellectual terrain. Indeed, he
was president of the museum for 25 years, until approxi
mately 1933, 8 years after Mead began as assistant curator
in the Anthropology Department in what was to become a
52-year career at that institution. Osborn's creation in the
museum, the Hall of the Age of Man, was a racialized
definition of human progress that placed the European
human at its pinnacle. As Haraway elucidates, the racial
doctrines of the museum were not publicly criticized until
the 1940s (Haraway, 1989:58). It is thus significant that
when Mead was later curator of ethnology, she "supervised
the creation and installation of the Hall of Peoples of the
Pacific at the Museum," basing the exhibit on the art,
artifacts, and products of Pacific cultures (American Mu
seum of Natural History, 1978). This was an orientation
that placed primacy on the social aspects of a culture, as
contrasted with the emphasis on human body type as the
central factor, and is one of the positive Mead legacies.

The New York professional world included other scho
lars who believed that race was the key to civilization
(Gossett, 1963:398).Madison Grant, himself both the pres
ident of the Zoological Society and member of the Board
of Trustees of the Museum of Natural History, claimed to
wield influence over u.S. government policy in its devel
opment of immigration policy. "The Passing of the Great
Race, in its original form, was designed by the author to
rouse his fellow Americans to the overwhelming impor
tance of race and to the folly of the 'Melting Pot' theory.
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. . . This purpose has been accomplished thoroughly, and
one of the most far reaching effects of the doctrines enun
ciated in this volume and in the discussions that followed
its publication was the decision of the Congress of the
United States to adopt discriminatory and restrictive mea
sures against the immigration of undesirable races and
peoples" (Grant, 1921:xxviii). Osborn had affirmed the
"superior force . . . of heredity, as being more enduring
and potent than environment" in the preface to Grant's
book (1921:vii).

Meanwhile, the American Museum of Natural History
was sponsoring the second international meeting of eugen
icists entitled, "Eugenics in Family, Race, and State." It
was a meeting in part intended to influence policy, and the
elected officials overseeing policy were sent portions of the
exhibit that dealt with immigration (Haraway, 1989:58). It
was a time when restrictive immigration laws and quotas
that divided the world's peoples into desirable and undesir
able immigrants were being reinforced by new legislation,
and when groups such as the Ku Klux Klan, which was
actively involved in lynching African-American men,
women, and children, had a national membership of three
to five million people. The world in which Boas taught, and
Mead learned and later worked, was one in which racist
ideas were commonplace in society and even legitimated
by scholarship.

Columbia University was located in Harlem, yet was
not of it; there was little interaction between the institution
and the surrounding community, even during the Harlem
Renaissance in the 1920s and 1930s. The pervasive ideology
of primitivism among U.S. intellectuals likely conditioned
their approach to African-American countercultural ex
pression during this period. "Thinking that a trip [to Har-
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lem] meant a safari into an exotic jungle ... Harlem became
an aphrodisiac, a place where whites could discover their
primitive selves" (Hemenway, 1978:27). Scholars such as
Boas encouraged different approaches to the study of cul
ture. Indeed, Boas encouraged Zora Neale Hurston, mem
ber of the Harlem Renaissance and the only African-Amer
ican student ever to study under his tutelage at Columbia,
to study the folkways of her community in the South.'
Boas' burgeoning interest in folkways and the social con
struction of culture was in sharp contrast to the hereditarian
and racial studies that were popular among academics at
the time. Because they "were genuinely convinced that
races [varied] greatly in innate intelligence and tempera
ment" (Gossett, 1963:373), many of Boas' contemporaries
saw the intelligence test as an appropriate instrument of
analysis.

This is the context of Mead's Master's thesis entitled,
"Intelligence Tests of Italian and American Children"
(1924), which demonstrated the importance of culture and
learning and directly confronted the eugenicists in their
advocacy for controlling the immigration and birth rates of
certain population groups. Mead was part of a growing
number of scholars who linked socioeconomic status and
acculturation to intelligence test results (Rosenberg,
1982:219). She studied the Italian-American community in
her home town of Hammonton, New Jersey, and compared
the I.Q. test scores of those children who spoke Italian at
home versus those who spoke English. Mead found that
English-speaking children performed better and was there
fore able to demonstrate that "cultural factors, not differ
ences in innate ability, accounted for differences in mea
sured intelligence among various groups of people"
(Cassidy, 1982:131). Her findings were in opposition to
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those who wanted to use intelligence tests to argue the
inferiority of Southern Europeans and Eastern European
Jews in order to restrict their entry into the United States.

For many years, these contentious issues were a part of
the environment at Columbia and Barnard College, its
adjacent affiliate for women where Mead completed her
undergraduate degree. Annie Nathan Meyer, a founder of
Barnard and one of Boas' associates, attempted to have
Grant removed from his position as an academic affiliated
with the city government. "Here are to be found Hitler's
fantastic claims of superiority for the Nordic race; his
insane hatred of the Jews, of the Italians, of all people who
are not blonde and blue-eyed; his contempt for all who are
inclined towards peace rather than war; his willingness to
ascribe every crime to those humans who happen to be
brunette and short of stature .... It is somewhat astonish
ing that in the city of New York ... that no citizen has
before this arisen to question how it is that a man of such
extreme intolerance could have remained for many years at
the head of a society which is so immensely indebted to the
taxpayers" (Meyer, 1935). Meyer sent reprints of her arti
cle to many organizations and individuals and appealed to
Mead for assistance. Mead's response was brief and hand
written, noting merely that' 'all of us here [at the Museum]
are only too cognizant of the point you mention" (Mead,
1935a). Yet, the request demonstrates the reputation Mead
was commanding as someone who offered a consistent
alternative to the prevailing biological determinism.

The concept of "undesirable" races was a powerful one
that affected the admissions of students to the institutions
of higher learning in the United States for many years. The
issue of restricted admission to the nation extended to
restricted admission to learning at Columbia, with Jews
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from Germany or of Spanish origin considered desirable,
while those from Eastern Europe were not wanted (Wechs
ler, 1977:135). Two writers from the period anticipated that
Nicholas Murray Butler, Columbia University President
from 1912 to 1945, would be deemed one of the leaders of
the movement for educational restriction of Jews at the
institution for a long time. And a nationwide survey by
Jewish students during this era revealed that those students
believed Columbia to be among the institutions with the
most pronounced anti-Semitism in the entire nation (Broun
and Britt, 1974:89). Boas, a Jewish scholar of German
descent, was often at odds with the college administration
because of his "liberal stance," which "created funding
difficulties for the anthropology Department" (Caffrey,
1989:100). The power of the Boas persona enabled him to
attract innovative students and faculty, especially women,
who were also drawn to challenge the prevailing biological
determinism. People such as Gene Weltfish, Ruth Benedict,
and Margaret Mead also expressed Boas' concerns about
the relationship between race and democratic society
(Boas, 1945;Benedict and Weltfish, 1943;Mead, 1926).

Women scholars at Columbia often supported each
other's efforts, but they did not become the intellectual
stars of their professions. One observer, herself a student
at Columbia in the early 1940s, makes the important point
that because women scholars such as Mead had no formal
power at Columbia, they turned to the public for approval,
status, an(l recognition (Wike, 1990). Yet, the immediate
fame that Mead garnered after publication of Coming of
Age in Samoa led her away from her initial intellectual
pathway. By 1939, an article written about her would be
subtitled "How Margaret Mead Became One of the Fore
most WOOlenExplorers; Her Life among Strange Brown
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People in the Pacific Islands; and How the 'Primitive Ex
periment' Revises Our Most Cherished Notions of Human
Behavior" (Barton, 1939). An apparent bifurcation be
tween domestic issues and the so-called field would explain
the militancy with which Mead was to participate in the
fight against Naziism and some domestic racism, yet at the
same time maintain the racist attitudes and notions of
superiority with which she was to describe Pacific-partic
ularly Melanesian-peoples (e.g., 1931c). What limited
Mead's work was not fully understanding that the research
er's relationship to power and property can influence the
scholarly perceptions of a people.

Even as she struggled against racism, Mead in turn was
influenced by it. Her principles on U.S. racial problems
were frequently absent in her day-to-day life. Bettylou
Valentine recalls attending an official reception for Mead in
Seattle around 1960, in which Mead's insensitivity to her
as the only African-American present came through. "We
[graduate students at the University of Washington] were
all sitting on the floor at her feet in the houseboat belonging
to the department chair while she sat on the sofa talking to
us . . . suddenly she commented that American blacks had
no self-esteem, pride, or knowledge about how to present
themselves in contrast to West Indians, who did .... I was
stunned and hurt-even more so, because she and the
others acted as though her having said this in my presence
was nothing unusual (B. Valentine, 1989).

Some years later Mead expressed class bias in another
form with a stunning repudiation of inner-city ways of life.
Because the communities in question continue to be made
up predominantly of people of color, this was also a state
ment of racism and was made in response to a proposal by
C. A. Valentine (1968:173-89; 1969)for testing hypotheses
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such as the "culture of poverty" by doing extended ethnog
raphy while living among oppressed peoples in U.S. cities.
Mead said that such a study could not be done. "Valen
tine's plea for participatory research suffers from a false
premise. The anthropologist who lives with a primitive
people adds his respect for their way of life to that of the
people he studies. The poverty version of a modern culture
contains many elements which require repudiation rather
than respect; shared repudiation becomes inevitably parti
san and requires involvement, an application of anthropol
ogy rather than pure research. Where primitive people's
dignity is enhanced by objective research, "the poor" often
feel further demeaned" (Mead, 1969b:194).

In fact, the planned study was carried out, and the
researchers felt they had no trouble maintaining respect for
their neighbors through the years (C.A. Valentine, 1990).
Results of this work are available in B. Valentine (1978).
But Mead's position then was in opposition to what she
would later write about doing fieldwork. "Some of the field
workers of the 1950s ... seem to have mixed the demands
for good interracial behavior at home with some imaginary
demand that one should like, or even love, the people who
are subjects of anthropological inquiry" (Mead, 1970:324).

Nevertheless, Jessie Campbell, an African-American
activist with the National Negro Youth Congress who
helped to desegregate the Young Women's Christian Asso
ciation, remembers Mead as a model not merely for
women, but especially for those women struggling for
equality. "In 1938, at the request of some women from the
'black' YVvCAin Brooklyn, Mead gave a lecture on the
need for racial integration in the northeast and New En
gland to a packed house at the 'white' Y on Third Avenue.
When a person from the audience asked her how could she
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talk that way about New England-especially in view of its
role as the cradle of democracy-Mead said, 'Some rocky
cradle!' I never forgot the question or her answer." (Camp
bell, 1987).

Eric Wolf remembers Mead playing a similar civic role
when he was a student. "When I was at Virginia, we invited
her to come down and lecture, and she gave one of those
Margaret Meadian lectures where she insulted the audience
about their racism, but in a way that only she could do ....
That admirable quality was one side to the person. But that
same talent could also be used in a different way [for] a
different cause" (Wolf, 1987). And who could fault her
brilliant concluding remarks in the jointly developed analy
sis of the relationship between science and the concept of
race? "As long as genetic markers-pigmentation, hair
form, facial configuration-are used to identify, stigmatize,
or glorify certain portions of the population in ways that
give them differential access to education, to economic
resources, and to deference, the biological knowledge of
the inheritance and significance of such characteristics will
be socially and politically important" (Mead et al.,
1968:169).

This clearly stated and cogent linkage of the relation
ship between physique and access to resources demon
strates the kind of leadership of which Mead was capable.
Her demonstrated commitment to the merger of anthropol
ogy and civic life away from "the field," which she would
one day take to a series of popular articles in Redbook
magazine, was present early in her career. Letters from
African-American civil rights leaders such as Martin Luther
King, Jr. (1965) and W. E. B. DuBois (1947) also reveal the
respect she commanded for her perceived role as a scientist
with responsible positions on race.
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Contradictions in the Field Overseas

Mead's contradictory legacy can be seen in her ap
proach to the use of the words "primitive" versus "sav
age. " In another autobiographical essay, she maintained
that she used the term "primitive" by choice; her discus
sion reflects an obvious sensitivity to criticism that she had
likely received on the sociological meaning of those words
and her usage of them (Gordan, 1976:15). Yet, she used the
term "savage" long after it was not considered good form
to do so, in a film review of Dead Birds (Mead, 1964b).
Above all e~lse, she utilized key words such as "sorcerers"
(1934), "savage," "cannibal," "headhunter," "native,"
which triggered specific responses in the reader and helped
to define her as a scholar-adventurer. Even when writing
about the United States, Mead summoned those words
gratuitously as comparative markers for effect (1971:8-9,
215).

William Arens (1987) notes that Mead's relationship to
Melanesian people was ensconced within an "I was there"
syndrome. This syndrome created danger, thrill, and ex
citement inl the field situation. Just being in a country
fraught with danger maximizes the interest in the subse
quently published work to come from such an experience.
What could be more dangerous to the researcher than to
live among cannibals and headhunters? Mead is the one
who "becomes the first of a long line of anthropologists to
live among people eaters, but never get eaten" (Arens,
1979:97). IIII addition, in Sex and Temperament in Three
Primitive Societies, Mead (1935b) compensates for the fact
that she never witnessed cannibalism by writing about this
presumed past custom in the present tense. For Arens
(1987), Sex and Temperament is the first popularization in
the United States of cannibalism theory. And in 1953, while
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in Manus, she explained to Foerstel that people do not want
to hear about a place that is safe; she must tell them about
the crocodiles in the river that make life in the New Guinea
field situation treacherous. She was to later describe that
25th reunion at Manus and comment on how the "salt
water" Manusians had influenced "cannibal landspeople"
(Mead 1954:68).

In his classic critique of Mead's methodology, Peter
Worsley (1957) was to ponder the fact that the American
and British reading public was introduced to anthropology
almost exclusively through Mead's ethnographies of the
Pacific. Worsley refers to Mead's work as the "rustling-of
the-wind-in-the-palm-trees" school of anthropology, and
maintains the British anthropologists felt she had exploited
an unscientific interest in sex.' Moreover, she ignored the
repression and the impact of colonialism on the Mundugu
mor, and chose to describe the consequences of oppression
as examples of internally generated cultural forms. Hutch
inson remembers primarily the sage comments that Mead
made in her private reflections of fieldwork. Mead' 'used to
say, 'Decide who the intellectuals are in a group and go
towards them for the data, even though they may not be
formally such, and that's where you will get your best
information' " (1988).

During the period from 1931 to 1933, when she did
research on the Mundugumor for her Sex and Temperament
in Three Primitive Societies (Mead, 1935b, 1963), she was
to continue the sensationalist descriptions of where she was
in a letter dated 1932from the Kinakaten, Yuat River near
the Sepik (Mead, 1970:312), maintaining that she had seen
"mosquitoes, crocodiles, cannibals, and floating corpses."
In the same letter, she suggests a dislike for all Melane
sians, leaving the reader to ponder why she would select it
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for inclusion in a book about women in the field. "The
natives are~ superficially agreeable, but we suspect them of
being Melanesians nonetheless, with all the Melanesians'
natural nastiness. They go in for cannibalism, headhunting,
infanticide, incest, avoidance and joking relationships,
adultery, and biting lice in half with their teeth. Also their
language is simply ridiculously easy-has hardly any gram
mar at all. I've hardly had to try to learn it, it's so simple"
[emphasis added].

Mead (1970:294) maintained that she had learned Mela
nesian languages, but she asserted that "after weeks of
speaking and writing and thinking in a native language,"
coming back to English was almost physically wrenching.

Most linguists will surely question Mead's indirect con
tention that there is a relationship between the material
production of a particular culture and the grammar of the
language spoken in that culture. The grammars of languages
spoken in many small, kin-based societies are often quite
complex. The part of speech that reflects the material
condition of a society (that is, how many things a culture
produces) is the lexicon or vocabulary. And the ethnogra
pher who reads, speaks, writes, and thinks in more than
one language rarely has difficulties returning to the mother
tongue, especially if second or other languages are learned
in adulthood.

Howard (1984:207) asserts that few of Mead's support
ers would rnake a claim that Mead knew Melanesian lan
guages well. Leopold Pospisil (1987) remembers Mead as a
brilliant woman who, however, would not have gotten a
Ph.D. had she been his doctoral student precisely because
she spoke 110 Pacific language. Pospisil asserts that after
only several weeks among the Tchambuli, Mead could only
write "creative speculation" and he reinforces Worsley's
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contention that her "irrelevant atmospherics" and "vague
ness of the information" were often more science fiction
than science fact.

Mead's contradictory legacy is again visible in two
articles about the importance of language in the field situa
tion, articles which belie her subsequent compilation of
memories from the field cited above. In Talk Boy, Mead
(1931e) authoritatively described the contact language
Pidgin English, now called Tok Pisin-using herself what
today is disparagingly referred to as "Tok Masta." That is,
she converted the orthography and discourse of this Papua
New Guinean language to English in order to address the
foreign reader. She would later justify that practice in the
appendix of Letters from the Field as being necessary "in
order to make certain words and phrases more easily intel
ligible to speakers of English" (1977:325-26). Yet, she
missed the generative source of Tok Pisin as being from
within the Melanesian population, the proof of which is
that Tok Pisin is the lingua franca of Papua New Guinea
and its fastest growing language. That "boy" as a term for
Papua New Guinean laborer demonstrates the still-existing
need to decolonize the lingua franca has been argued in
current work (Gilliam, 1984). Mead used this linguistic
manifestation of racialism in many of her analyses. "The
little bush monkey [manki is accepted contemporary usage
for a Papua New Guinean male child] naked except for his
loin cloth, with pierced septum and ear lobe and scarified
back, is sophisticated in the ways of the white man, far
beyond the sophistication of many European peasants"
(1931e:147).

If Mead's earlier work contributed to a "perennially
primitive" image of Pacific peoples, it provoked sometimes
quite thoughtful and insightful critiques by those close to
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her. Male and Female (1949) is a case in point. Gregory
Bateson's criticism of this work is perhaps the most impor
tant coming as it does from a former husband and renowned
colleague. "I'm afraid I gagged on the first sentence of
"Male and. Female" ... so many implicit value premises .
. . . If bluntly put, it could read, 'I say you shall think about
your sexuality and this is how' " (Bateson, 1949). G. Eve
lyn Hutchinson, noted ecological biologist, saw this work
in another way, namely that one of its contributions was to
suggest that the background against which Western culture
developed might be illuminated by anthropology of the right
kind.' And as much as any other scientist of her day, Mead
did continue the Boasian struggle to elucidate, as Hutchin
son (1950) says, that what seems to be biology turns out to
be learning.

Anthropology as Intelligence:
Mead Joins the War Effort

Perhaps no other aspect of Mead's intellectual life is
more fraught with contradictions than her relationship to
the U.S. armed forces and the military goals of her country.
This is divided between that which has been called "the
war effort" of World War II, and the post-war era, starting
from the period in which she assumed the position of
director of the government-aided research under a navy
contract at Columbia University. This was the position
previously held by Ruth Benedict until her death in 1948.
And according to George C. Foster, "Nobody played a
more important role than Margaret Mead in selling anthro
pology to the government" (Howard, 1984:135). Among
others, Me:ad , Bateson, and Benedict were all involved in
intelligence activities during World War II, committed to
defeat of tile Nazis.



118 GILLIAM AND FOERSTEL

The "war" for Pacific peoples did not, however, begin
with World War II. Colonialism was a burden for all Pacific
peoples in the nineteenth century and was consolidated at
the turn of the century when the United States upheld the
principle of external domination upon annexing Hawaii in
1898 and assuming control of the Philippines in 1899. As a
result of winning the Spanish American War, the United
States had dramatically increased its access to trade routes
and commerce in the South Pacific.

From 1899 to 1951, American Samoa was administered
by the U.S. Navy. Thus, the Samoan people through their
"high chiefs," relinquished their sovereign authority to the
United States and became a subject people ruled by naval
captains.

Margaret Mead's close involvement with the American
military in the Pacific began in 1925, when the U.S. Navy's
cooperation simplified and aided her investigations and
fieldwork in Samoa. Her positive experience with the navy
led her, in an article entitled "Civil Government for Sa
moa" (Mead, 1931a:227-228), to characterize the navy's
rule over American Samoa as being' 'wise and discriminat
ing . . . without financial axes to grind," and as assisting
the Samoan people to develop a more prosperous economy,
good health care, and improved education. Many Samoans
also hoped to remove the yoke of colonialism by opting for
U.S. citizenship, assuming they could thus acquire the
same civil rights as Americans (U.S. Congress, 1934).

In 1929, an American Samoan Commission was formed,
subsequently resulting in a bill presented by Senator Hiram
Bingham, which proposed that the people of American
Samoa be granted dual citizenship. Bingham described
unrest in American Samoa and the inability of the people
to get "a square deal." He stated in his presentation to the
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House of Representatives on May 21, 1932, that Samoan
rights were only what had been granted by the Navy
Department. He characterized the navy as despotic, ex
plaining that the navy made and repealed the laws at will,
often abusing their power. Bingham feared that unless the
people were given suffrage, there would be a violent upris
ing, and he stated, "It is a situation which contains a
certain amount of dynamite" (U.S. Congress, 1934).

Bingham's bill recommended a reasonable measure of
self government for the Samoan people, but it is important
to note that the governor of Samoa was to be appointed by
the president of the United States, not by the Samoan
people. Many Americans saw this bill as a form of benevo
lent colonialism, and Margaret Mead responded positively
to it, considering it a guarantee to the Samoan people that
their good fortune under American control would continue.
In a letter to journalist Walter Lippmann, Mead asked him
to support the bill stating, "I am very much interested in
this unique example of successful colonial administration
and its preservation" (Mead, 1931b).

Mead thus did not see colonialism as a form of warfare.
Mead's belief in the rightness and duty of anthropologists
to have a permanent impact on the people they study is
woven through her relationship with Pacific peoples. Her
determination to have a lasting impact on the development
choices and cultural influences of the Manus can be exem
plified by her analysis in the film, Margaret Mead's New
Guinea Journal (1968): The U.S. military occupation of the
New Guinea base in Manus was the catalyst for "moderni
zation" and' 'a civilized way of life" for the people of Pere
(formerly Pieri).How sad that "the war should fade away."
There is no commentary in this film that suggests that she
could see the effects of the military operations in the
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Pacific-namely the destroyed villages, trees, and commu
nity life.

Perhaps the most unscientific, yet brilliant, example of
negative exotification of Melanesian people occurs in an
article that Mead confessed to friends and colleagues in
letters she was not initially enthusiastic about writing-an
article for the New York Times entitled "Not Headhunters,
Nor Appeasers, but Men" (1941). In this attack on both
Nazi storm troopers (headhunters) and United States pacif
ists (appeasers) the just cause of fighting Nazis reinforces a
social distance by the description of another people. "If
the New Guinea headhunter, a bone through his nose and a
fiendish fighting joy in his eye, and the Storm Trooper gone
to War have the same motivation-well, what about this
civilization we thought we'd built, that we still hope to
build?" (Mead, 1941). In an earlier letter to Lester Markel
of The New York Times, Mead stated clearly that she
primarily wanted to write essays that could have "positive
constructive relevance to the present international situa
tion." In other correspondence to him, she maintained to
Markel that the vernacular title of her paper could be "He
men, She-men and men." But Markel's original request
could have led her to challenge the very definitions of
"primitive" and "civilized" that Western cultures were
then using. "How, then does behavior in tribal states, such
as that you have encountered in Bali and New Guinea,
contrast with our civilization and the sort of thing that is
going on in Germany today? Have we really advanced? If
so, how? And can we hold that advance-or is this thing
we call civilization a pretty precarious affair, and is the
return to the primitive inevitable?" (Markel, 1941).

Though Mead was confronting the definition of "civili
zation" by boldly calling a Western culture primitive, her
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limitation was in inventing a description of New Guineans
without any thought to the consequences this would have
for them. Mead' s contradictory concepts about Pacific peo
ples can be seen in her simultaneous call for social change
and preservation of cultures. "The yeast of change,
brought in by former work boys, by half castes, by all of
the hundred and one subtle impacts of Western civilization,
will work among them" (1943b:196). The "work boys"
were often recruited in the colonial custom of "blackbird
ing" wherein Melanesian men were forcibly taken to work
on plantations, some never to return. Colonial management
of labor in New Guinea and how that would affect kinship
and social structure was not one of the questions Mead
covered in her work.

But in addressing those Americans who supported the
right of self-determination for the Solomon Islands people,
Mead asserted that autonomy for Pacific peoples was un
tenable. "In some quarters in America today we hear talk
of the right of self-determination of the Solomon Islands, a
suggestion which utterly ignores the absence in this entire
region of any political form capable of integrating more
than a thousand people. Ideas which have flourished in a
period of nationalism now already archaic are ludicrously
inappropriate when applied to these cultures of 300, 500,
700 members. Preparation for a degree of political maturity
in which they could act as wider groups would be a long
and tedious and exceedingly expensive process" (Mead,
1943b:193-194).

She was to make a similar assertion to renowned Afri
can-American writer James Baldwin 28 years later, after
her return to New Guinea in 1953, and the publication of
New Lives for Old in 1956, affirming that "New Guinea had
no kingdoms and no great traditions ... [and] couldn't hold
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more than five hundred people together politically" (Mead
and Baldwin, 1971:21). Thus, her original views did not
evolve over time. During wartime, Mead discussed how the
islands could even help the world to see the potential of the
field of anthropology in colonial administration. "If these
small, isolated cultures were used as training schools for
the future international civil servants . . . whose profes
sional competency must depend upon their understanding
of cultures ... [these people] would be contributing to the
world the costs of protecting them from each other and
providing them with a gradual supply of materials for
adjustment" (Mead, 1943b:195); emphasis added). In his
response to Mead's contentions in this article, Whiting
points out the missing element in Mead's concern for
"these isolated groups" -acculturation-and wonders
whether Mead would prevent the type of cultural changes
that are introduced into societies by contact with other
groups. Whiting was more preoccupied with the administra
tion of processes of change and how anthropologists "can
advise those who will be responsible for organizing the
world after the war" (Whiting, 1943:196).

In many ways, these two perspectives represent simul
taneously the distinction and unity between Yale University
and Columbia during World War II and even for scholarship
in the United States. A perusal of the Yale college newspa
pers during this period demonstrates that higher education
was totally marshalled for the "war effort," with 281 col
leges named by the government to participate (Yale Daily
News, 1942, 1943b). Graduate schools across the country
transformed their curriculum in order to become centers of
training in "international" or "overseas" administration to
prepare men to help reconstruct wartorn lands. Student
residences were used as barracks, and college credit was
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granted for work in the armed forces. Furthermore, foreign
area studies and internationally focused education emerged
within this context. "The purpose of [foreign area studies]
is to give those entering upon active service abroad a
practical knowledge of the languages, people, customs,
economic and social conditions . . . of the countries in
which it is expected the Armed Forces and civil agencies
will come into contact both during and after the war" (Yale
Daily News 1943a). As Winks (1987a) demonstrates, Yale
as an institution was critical to the formation of the Office
of Strategic Services (OSS), the forerunner to the Central
Intelligence Agency (CIA). The "OSS really formulated
area studies, which got more legitimacy after the war"
(Winks, 1987b). The development of interdisciplinary ap
proaches to gaining "cross-cultural" expertise was justified
for strategic reasons. In February 1949, Yale, Harvard, and
the universities of Pennsylvania, Oklahoma, and Washing
ton joined together to form the initial Human Relations
Area File (HRAF) (Ford, 1969). For Murdock, the HRAF
represented a "cross-cultural" indexing of many of the
cultures in the world. "After the entry of the United States
into World War II, the Cross-Cultural Survey concentrated
its efforts largely o~ areas of probable combat operations,
especially in the Pacific . . . it assembled considerable
information which proved useful to national war agencies.
In addition, from materials in its Files it published a series
of seven Strategic Bulletins of Oceania on such subjects as
meteorology, food and water supply, and the distribution
of diseases" (Murdock et aI., 1961:xiii). Murdock, as one
of the leaders in the organization of the HRAF and its
Cross-Cultural Survey, perceived anthropology's purpose
as inextricably bound to potential military application.
While giving a history of the HRAF at a meeting in 1942,
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Murdock was to relate how the Strategic Index grew out of
the Cross-Cultural Survey. "When the Second World War
began, the question arose as to how the Cross-Cultural
Survey could prove practical and useful. We determined,
therefore, that during the period of the war, we could
concentrate on those areas where material assembled by us
would be of most value. We decided to work primarily on
the Pacific Area. . . . We have not practically completed
work on the Marshall Islands and have made a good start
on other island groups .... Work is likewise being done on
Melanesia" (Murdock, 1942). Thus, social science dis
course and terminology often masked the military potential
of studies that were often labeled cross-cultural, intercul
tural, transcultural, and concerned with group or human
relations (e.g., Mead, 1959). In his memories of the period,
Yale professor Irving Rouse (1987) points out that "the
three Yale Pacific specialists were anthropologists Mur
dock, Clellan Ford, and John Whiting-all officers in the
Navy."

Yale and Columbia faculty had little regard for each
other and were really "two different tribes" (Wolf, 1987),
but both schools were involved in development of materials
for war. If Yale had the Cross-Cultural Survey and the
HRAF, Columbia developed the "national character" and
subsequently the "Culture and Personality" methodolo
gies, all of which were framed within the model of social
control of potentially hostile populations in a post-war era.
The continuing power of Freud in Mead's analysis became
an instrument in the consolidation of the Culture and Per
sonality school. It is what led Mead (1943a, 1947) to influ
ence greatly the developments in the field of psychiatry and
psychology, and to especially link the study of war psy
chology to anthropology.
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Reflecting on Mead's Freudianism, Hall and Lindzey
(1954: 171) wrote that "the Columbia University Research
in Contemporary Cultures described by Mead (1951a) is
perhaps the most ambitious present day attempt at the
interdisciplinary application of psychoanalytic theory to
cross-cultural data." The themes and orientation of this
school of thought were to persist in Mead's preoccupations
long after the war was over.

Thus, VVorldWar II had posed international problems,
which Mead thought anthropologists could help solve in the
interest of the Allied Powers. In 1940, the creation of the
National Character research program served the war effort.
Mead explained, "It was of considerable military impor
tance to know to just what extent the behavior of an U.S.
born Japanese can provide any clues whatsoever to the
behavior of a Japanese soldier, to his special strengths and
weaknesses" (Mead, 1943a:139). Her emphasis on studying
Japanese-A:merican civilians later led to research on other
U.S. immigrants. Mead's rationalization of national char
acter studies demonstrates the relationship between this
methodology and militarism. "The study of national char
acter by anthropological methods can throw much light
upon problems of immediate military importance in both
direct and psychological warfare, contribute to the estab
lishment of smoother cooperation with allied nations, and
prepare personnel for problems of relief, reconstruction
and world reorganization after the war" (Mead, 1943a:137).

Although it is in the union of psychology and anthro
pology that Mead's war effort merges with her study of
culture and war, she avoided the important struggles within
the United States during the war. For example, in spite of
apparently disagreeing with the internment of Japanese
Americans (luring World War II in the United States, she
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never took a public stand against this racist policy (Mabee,
1987). And years later, in response to Baldwin, she would
remark that Japanese-Americans "weren't interned in Ha
waii, where they were far more dangerous" (Mead and
Baldwin, 1971:56). Why Americans of Japanese descent
were "more dangerous" in Hawaii, she never said. She told
an uncustomarily adulatory Baldwin that she had no re
sponsibility for the atom bomb, for had she been asked,
she would have advised against dropping it on Japan (Mead
and Baldwin). But in her 1942 paean to war, which is
sometimes viewed as a study of "American national char
acter," she did call for bombing Japan, using the racial
epithet of the times. "We may not win the battle-that will
depend on transport and on material and numbers of men
but we can take the initiative, bomb Tokyo rather than wait
for the Jap to bomb San Francisco (Mead, 1971:160). Fol
lowing Mead into the study of National Character was Ruth
Benedict, who joined the Office of War Information in 1942.
Her research, like Mead's, would be used for psychological
warfare.

In Gregory Bateson's case, his OSS role in helping the
Allied Forces use anthropology in war psychology against
the Japanese came to trouble him. In his application for
retirement from government service, Bateson was to one
day note that the main reason for leaving the OSS was
simply that the war had ended (Bateson, 1967). In the letter
to Mead (August 28, 1949), he reflected how not only "we
worked ourselves into a dislike of the 'Japs' and Germans"
but he also mourns Mead's continuing "commitment to
'good works' and militarism." As Mabee (1987:8) notes,
"Even though both Mead and Bateson were disturbed by
the use of deceit in psychological warfare, Mead was not as
upset by it as Bateson was .... These differences between
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them were reflected in the breakup of their marriage just
after the war.' Hutchinson (1987) also remembered politi
cal arguments between the two when they visited his home
in Connect.icut during this period. The passion with which
Bateson (1946) would attempt to come to terms with his
role in the ass in light of the nuclear destruction at war's
end is perhaps best exemplified by a letter to The New York
Times, in which he ponders the "relation between the new
techniques of destructive warfare and life insurance" [for
his daughter],

The tYI>eof work that the U.S. army perceived Mead
would do comes in an OSS memorandum dated January 31,
1944, from Major Harley C. Stevens to Edgar Salinger on
Japanese propaganda, and was declassified in July, 1985.
"On the subject of 'evil omens' which could be incorpo
rated in our propaganda . . . I suggest concocting stories
. . . [about] unheard-of colors in . . . rice fields . . .
monstrosities . . . tremendous increase in . . . men and
women who have been bewitched ... anger of the gods ...
it would be well to consult any of our anthropologists, such
as Mr. Embrey [sic] or Margaret Mead" (Stevens, 1944:29).
Knowledge about peoples and their cultures in this context
could not be other than strategic. One year after the explo
sions at Hiroshima and Nagasaki, the United States exe
cuted its first nuclear test in the Marshall Islands. As Winks
points out, Murdock worked with other Yale staff to com
bine "knowledge to produce short case studies on how best
to get Polynesians to cooperate with the military on, for
example, building an airfield on an atoll" (Winks,
1987a:47). Thus, the cooperation between the social sci
ences and the military during the war made it possible for a
new kind of research to emerge afterwards.

Mead (1947) would justify this type of work and con-
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tinue "the application of anthropological techniques to
cross-national communication" after the war ended.
Mead's work in the Pacific was partly framed by her percep
tion of the region as a "laboratory . . . in the study of
cultural evolution" (Mead, 1957). Another reason was to
assist in the continuing occupation and the training of
armed forces and civil "personnel for international cross
cultural service" (Mead, 1959). Both Dillon (1980) and
Yans-McLaughlin (1986:213) suggest that the reality of the
atomic bomb greatly affected Mead's commitment within
anthropology.

The work on psychological warfare during World War
II was transferred to the cold war, focused instead on
Eastern Europe and the socialist countries. As noted be
fore, Mead's enemies during World War II were German
Nazis and United States pacifists. After the war, this focus
was modified to include pacifists and communists, with
organized labor a central component of the "pacifists." In
1957, at a meeting of the Danish subcommittee of the World
Federation for Mental Health and the Executive Board on
Mental Health Aspects of the Peaceful Uses of Atomic
Energy in Copenhagen, she revealed her total preoccupa
tion with defeating antinuclear elements at home. The
"trade unions are conducting a violent campaign against
the dangers of building an atomic reactor," she argued, and
she described this as a result of "negative" or "subterra
nean irrational propaganda" put out by "political groups,
either Pacifist or Communist . . . in the Western world
agitating against test explosions" (World Federation for
Mental Health, 1957). In addition, in describing U.S. citi
zens' fear of nuclear contamination, she cited a newspaper
article about a man who was reported to have been exposed
to radiation, calling it an example of this propaganda. In
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her presentation in Copenhagen, her lack of knowledge
about radiation exposure was undoubtedly shared by many
atomic experts at the time. "The man himself was advised
to change all his clothes and to have his family all bathe
and change their clothes, so the newspaper said. They then
got a rumor round the neighborhood that the whole family
were contaminated and the house was contaminated . . .
the family . . . could not sell the house . . . none would sit
next to the children in school . . . and there was a type of
definite hysterical response that ran throughout the com
munity. . . . I am quite certain each detail of this is wrong,
and you could say that nothing could happen to an individ
ual that would make them at least as contagious as this"
(World Federation for Mental Health, 1957). Hence, Mead's
views seemed to cast any concern about testing in the
Pacific as being against the national interests of the United
States.

Yet, Mead's public posture was as a steadfast opponent
of nuclear war. In 1960, she was instrumental "in the
American Association for the Advancement of Science in
shaping a public manifesto insisting that all scientists, in
cluding social scientists, must warn the public of dangers
that their competence as scientists enables them to see"
(Mabee, 1987:10). In a comparative study of the different
cultural characteristics pertaining to war, she wrote about
the necessity of controlling violence and preventing nuclear
war (Mead, 1968:227). But the government's orientation of
psychological warfare remained the same as during the war.

The task of psychological warfare is to present policy as
persuasively as possible to the audience for which it was
intended 'with the goal of bringing about changed behavior in
that audience. Policy may be diplomatic, economic or ideo-
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logical as well as military. The audience may be Home,
Allies, Neutrals or Enemy .... An understanding of different
cultural groups' social perceptions and organizational struc
ture should contribute insight into their vulnerability to dis
ruption. Knowledge of a group's concept of authority and
responsibility and its members' sensitivity to expression fear
and aggression are for example, vital to an understanding of
such susceptibility. (Page, 1951:1)

The Navy's Report lists scholars from universities
throughout the country who cooperated with the project,
including Mead, and explicitly mentions the HRAF.

Mead may have had second thoughts about her signifi
cant contributions to psychological warfare. A direct con
tinuum between Mead's focus on the South Pacific islands
and their use as experiments in understanding social change
had become militarized. In conceptualizing Pacific peoples
as her laboratories, Mead (1956:38) established a paradigm
for an analysis of Pacific peoples that was adopted by the
U.S. military in order to control and manipulate leadership
towards a specific and desired direction.

For example, in 1965, the "Conference on Behavioral
Science Research in New Guinea," like numerous other
conferences involving anthropological research, was sup
ported by a grant from the Army Research Office. This
particular conference focused on changes taking place in
New Guinea, which the participants felt was "greater than
any other area on the earth" (National Research Council,
1967:5). It is difficult to imagine that these conference
participants did not take this concept directly from New
Lives for Old. "They [the Titan Manus] know that I came
back because I had heard that they had changed more
remarkably and more drastically than any other of the
peoples of the Pacific" (Mead, 1956:34). Hence, as the
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conference: participants stated, "New Guinea therefore rep
resented a good laboratory for studying the processes of
social and cultural change and development" (National
Research Council, 1967:5). Among the themes suggested
for further research was the political development under
way in New Guinea. "Studies of leaders and their exercise
of leadership roles in the introduction of change" were
proposed. With reference to New Guinea it was noted,
"Such cultures tend to have a life of their own, producing
changes, but often not those changes desired by Europe
ans. " So-called cult movements were given as one example
of "undesirable" change. Conference participants agreed
that "the psychological processes involved in such cults,
the reduction of dissonance between cultural features, the
degree of felt participation and felt peer-group support, all
need study" (National Research Council, 1967:39). The
recommendation for the study of cult movements was in
reality an expression of Western desire to mold indigenous
movements that defied colonial rule. Such movements were
in fact a ttlreat to colonialism because they comprised a
unique cultural pattern for protest, not easily decoded and
therefore more difficult to control.

Mead and the Ethics Question

From a struggle against the Nazis during World War II,
Mead gradually began working with the Office of Navy
Research as a cold war intellectual. In part, what trans
forms Mead's scholarship after the war is the quandary that
affected many United States intellectuals of the period and
since: the question of the nuclear reality. Participation in
government research as a cold war scholar changed the
definition of the work she did to "applied anthropology,"
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an epiphenomenon that she would later defend, affirming
that most of the anthropologists of her era worked with the
government during World War II (Mead, 1979:431).

As Mead moved inexorably closer to the government's
positions, it is the issue of space exploration that put her
closer to the military and its objectives in the social sci
ences. A project initiated by the research center she helped
to found, the Institute for Intercultural Studies, began as a
study of "man in space" (Mead et aI., 1958). Four years
later, Mead would attend a meeting at Air Force Systems
Command that not only reflected a transformation of the
theme to "military man in space," but, as revealed in the
minutes of that meeting written by Colonel Ray Sleeper,
demonstrated a concern about affecting the ideas and be
liefs of U.S. citizens. Discussion along such lines as "how
to break the phrase space is for peaceful purposes, " "tack
ling this problem in gaining American acceptance of mili
tary mission in space," and "should we identify the '10
most-wanted men' in the Government who are blocking
adequate military space programs" predominated (Sleeper,
1962). That Mead apparently envisioned no contradiction
between militarizing space and being against nuclear war is
the conclusion reached in assessing these documents.
Moreover, she took a militarist or progovernment position
on the Peace and Disarmament Resolution that was of
concern to the American Anthropological Association at
this time. "One of the very serious misunderstanding[s]
that exists in our search for new forms of national protec
tion is the persistent mistrust with which many liberals
view all members of the military. It ill-behooves those
social scientists who are working on military problems to
aggravate this distrust in any way" (Mead, 1962).

Undoubtedly a friendship with Sleeper was an element
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in the consolidation of this direction. In the latter part of
Mead's life, she would write a related document in which it
appeared that she was indeed attempting to represent that
single planetary community. "At this conference we are
proposing that, before there is a corresponding attempt to
develop a 'law of the air,' the scientific community advises
the United Nations (and individual, powerful nation-states
and aggregations of weaker states) and attempt to arrive at
some overview of what is presently known about hazards
to the atmosphere from man-made interventions, and how
scientific knowledge coupled with intelligent action can
protect the peoples of the world" (Mead and Kellogg,
1977). But in the same written proceedings is an appendix
written by Sleeper within the cognitive constraints of the
cold war, which begins by defining air control. "In 1952, in
the Air War College at Maxwell Field near Montgomery,
Alabama, a study of 'air control' was begun .... It was a
British COJICeptwhich stated that aircraft, through the
control of the air, could affect the behavior of people on
the earth .... The study drew on research just completed
at the Harvard Research Center under Dr. Kluckhohn, a
social anthropologist of considerable renown, which had
developed a 'working' model of the Soviet air control
system" (Sleeper, 1977:125). Thus, more than one social
scientist maintained a close association with military con
cerns after the war (Wiener, 1989). Kluckhohn had in fact
been in charge of an intelligence unit in the Pacific during
World War II (O'Connell, 1989; dissertation in progress).

Moreover, during the period of nuclear testing in the
Pacific, Mead did not once demonstrate that she identified
with Pacific peoples, as some were shifted from island to
island in the wake of radiation poisoning and contamination
of their home regions.
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Mead's allegiance to military goals became explicit in
the debate in the American Anthropological Association's
(AAA) response to the war in Vietnam. In 1966, David
Aberle and Kathleen Gough introduced a resolution at the
AAA's business meeting that condemned the use of napalm
and other antipersonnel weapons by U.S. forces in that
war. The chairperson, Frederica de Laguna, ruled the res
olution out of order, "and de Laguna and Mead spoke
vigorously against introducing it, on the grounds that polit
ical resolutions did not advance the science of anthropol
ogy" and were not in the interests of anthropologists
(Gough, 1990). The chair, however, was voted out of order
when Michael Harner rose to state, "Genocide is not in the
professional interests of anthropologists," and the "reso
lution was presented, amended, and passed" (Berreman,
1981:30).

As Mead's peers sought to identify with human welfare
everywhere, they also became more sensitive to the fact
that anthropologists were the ones making the decisions for
villagers on what studies were to be made. The AAA's
statement on problems of anthropological research and
ethics (adopted in 1967 and amended in 1976) clearly af
firmed: "Anthropologists should not lend themselves to
clandestine activities .... Constraint, deception, and se
crecy have no place in science. Actions which compromise
the intellectual integrity and autonomy of research scholars
and institutions not only weaken those international under
standings essential to our discipline, but in so doing they
also threaten any contribution anthropology might make to
our society and to the general interest of human welfare"
(Professional Ethics, 1967). Yet in 1967, Mead herself
moved a resolution at the annual meeting of U.S. anthro
pologists that is germane to the call from Pacific people
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concerning a nuclear-free Pacific. "Reaffirming our 1961
resolution, we condemn the use of napalm, the torture and
killing of prisoners of war and political prisoners, and the
intentional or deliberate policies of genocide or forced
transportation of populations for the purpose of terminating
their cultural and/or genetic heritages by anyone any
where" ("reaver, 1973:44). In view of her equivocal public
stance on such issues, Mead's occasional support for them
represents an uneven commitment. The consolidation of
Mead's pro-military positions was brought to the fore in
1970, when an article questioning the ethical behavior of
anthropologists appeared in The New York Review of Books
(Wolf and Jorgensen, 1970). The commentary was stimu
lated in part by documents received from the Student
Mobilization Committee to End the War in Vietnam, which
contained information "detailing the involvement of social
scientists at a dozen universities in a counterinsurgency
program directed against revolution in Thailand" (The Stu
dent Mobilizer, 1970:1).

Eric Wolf, then chairman of the Ethics Committee of
the AAA, and Joseph Jorgensen, a member of the commit
tee, announced at one of the professional meetings that in
Thailand, "'anthropologists are being used in large pro
grams of counterinsurgency. . . . These programs comprise
efforts at the manipulation of people on a giant scale and
intertwine straightforward anthropological research with
overt and covert counterinsurgency" (Wolf and Jorgensen,
1970:26). The Executive Board of the AAA created an ad
hoc committee to evaluate the judgments made by the
Ethics Committee, and examined the surrounding contro
versy. Mead chaired this ad hoc committee and prepared a
report that minimized the importance of the documents
presented by the Student Mobilization Committee (SMC).
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The "report warned that anthropological data should be
safeguarded from use in warfare, but it exonerated civilian
anthropologists of involvement in counterinsurgency"
(Shenker, 1971:78). "The latter term-counterinsur
gency-soon became the label under which funds were
given, just as 'communication' and 'mental health' had
been previously" (Davenport et al., 1971). In the past,
Mead had openly acknowledged the possible military appli
cation of her work (Mead and Metraux, 1953:v). In retro
spect, this adds another dimension to Mead's interest in
"mental health." Mead seemed reassured by the fact that
the organizations that hired the anthropologists, the Aca
demic Advisory Council for Thailand (AACT) and the
South East Asian Development Advisory Group, were
backed by the United States Government and funded by
the United States Agency for International Development.

Mead's report therefore concluded that the anthropolo
gists had not engaged in any secret clandestine research
and denounced the members of the Ethics Committee for
unfair and unfounded accusations against their colleagues
and the two organizations which hired them. In removing
responsibility from AACT scholars, however, Mead came
under attack from the AAA membership, which voted-at
its 1971 meetings-to reject the committee's report (Klare,
1972:87; Shenker, 1971).

The SMC documents regarding AACT had indeed re
vealed that the organization was assisted by the Advanced
Research Project Agency, an agency of the U.S. Defense
Department and part of Project Agile, the Pentagon's
worldwide counterinsurgency program. Similarly, the
South East Asian Development Advisory Group, the other
organization hiring anthropologists in Thailand, was shown
to be the parent group for AACT, functioning as an append
age for AACT's counterinsurgency activities.
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Thailand was used to establish headquarters for a U.S.
Air Force base, employed not only against Vietnam but
also for U.S. intervention in Indonesia. For the powerful
Thai elite, having American military and economic support
provided the weapons to quell the growing peasant insur
gency. The U.S. policy was to create a counterinsurgent
movement by providing aid to poor villagers, and a military
force that would maintain a Thai regime compliant with
U.S. interests. "U.S. strategic policies, bolstering military
regimes, were, of course, contrary to the interests of the
majority of Thai people-including workers, farmers, stu
dents, small shopkeepers, minor officials and profession
als" (Girling, 1981). Contrasted with the impetus to protect
those people who were working with anthropologists in an
area of military contention was the propensity by some
scholars to cooperate in counterinsurgency tactics against
the Thai people they were studying. Speculating on how
this could be, Wolf and Jorgensen suggested that "The
researcher would get the chance to carry out field work
with a heady sense of engagement in a global welfare
operation, punctuated by occasional participation in an
international meeting, followed by a dry martini at the
airport bar in Bangkok or Dar es Salaam .... Many signed
their contracts, unwittingly or otherwise, in return for
fellowships, research grants, and jobs. Others more reti
cent, subcontracted'Twolf and Jorgensen, 1970:26).

In a 1987 interview with Gilliam and Foerstel, Wolf
stated that he believed that Mead had her mind made up
before she started the investigation about the issue. "She
thought we [Wolf and Jorgensen] had done the wrong thing.
She said to me that anthropologists, in taking part in the
protest of the 60s, were also doing the wrong thing. Instead
of acting as advisors to people who made decisions, we
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were out there pounding on the pavement, and that was a
stupid way to go about it." Wolf went on to surmise that
Mead's convictions, while "one-dimensional" also "must
have been part of her strength. I think she acted out of
what she thought was right. . . . I think that she thought
she knew what the score was and once she made up her
mind, that was that." In response to a question about the
possible intersection of foreign policy, anthropology, and
intelligence work, Wolf suggested that many types of eth
nographic information could serve that purpose. "This can
range all the way from general information such as the
study of the language a people speak, how they file their
teeth, or carry a burden of x pounds, to that of a more
specific nature such as where villages are located, what are
possible lines of fire, to who the village headman is, and
does he have a contact with China." And though he could
not' 'verify it absolutely," he maintained that he had' 'it on
fairly good authority that in a certain period, every proposal
submitted to the National Science Foundation had to be
submitted in 12 copies, one of which was sent to the
Intelligence Agency. " Wolf still thinks that his and Jorgen
sen's stand on ethics was not fully appreciated by fellow
colleagues. For him it was "not very easy talking about the
entire matter ... everyone involved lost a lot of friends in
the process" (Wolf, 1987).

Commenting on the same controversy, Delmos Jones
came to the conclusion that the 1960s and 1970s repre
sented a "sad period" in anthropology. "We exposed a
problem, and then it was covered up. As a member of the
Ethics Committee of the Society of Applied Anthropology,
I wanted to point out that applied scientists who work for
institutions of the state/or state institution within stratified
societies are often working on behalf of stratification. I
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helped to revise the statement on Ethics which was sent to
Mead. Her response to the document's preamble was to
send a blistering letter stating that, 'Anthropologists do not
oppress people' " (Jones, 1987).

Anthropologists have been questioning the ethical stan
dards of anthropological research since the early twentieth
century. In 1917, Franz Boas received information that
several anthropologists had engaged in espionage activities
in Mexico while conducting ethnographic research. Boas
was extremely disturbed by these revelations, and on Oc
tober 16, 1919, he wrote a letter to The Nation under the
title, "Scientists as Spies." He stated, "The point against
which I wish to enter a vigorous protest is that a number of
men who follow science as their profession, men whom I
refuse to designate any longer as scientists, have prosti
tuted science by using it as a cover for their activities as
spies" (Boas, 1919). His letter created a bitter dispute
within the AAA, eventually resulting in a vote of censure
against Boas, removing him from office. It is perhaps an
ironic reversal of history that 50 years later Mead, a devoted
student of Boas, led the attack on two members of the
ethics committee who had denounced the involvement of
anthropologists in Thailand's counterinsurgency.

The debates in this era produced numerous articles and
books covering ethics and anthropology. One of those that
intimated a connection between methodology and ethics
challengedl Margaret Mead directly. "Margaret Mead's at
tempt to apply her positivist anthropological cultural rela
tivism in the American Anthropological Association itself
to justify the application of the cultural relative formula
'one anthropologist vs. ten guerrillas' in exotic Indochina
proved unacceptable to that august body during the Thai-
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land scandal, but the function of the theoretical patterns of
Mead's cultural ideology, and that of her teachers and
students, has proved much more culturally resistant both
in the profession and among the public at large" (Frank,
1975:63). The Vietnam War, unlike World War II, forced
social scientists to take a closer look at colonialism, and its
effect on Third World cultures. Issues of poverty, injustice,
and inequality could no longer be separated from the stud
ies being conducted on Third World people. The Vietnam
War was a turning point for American foreign policy, be
cause it symbolized a demonstration of American willing
ness to counter any economic order which challenged its
international hegemony. The war in Vietnam was also a
symbol of the U.S. domestic conflict embodied in assuming
that colonial mantle. Vietnam became the great symbol of
containment, particularly against Asian communism.

The nineteenth-century philosophy of manifest destiny
embraced an identity of U.S. people as a chosen people
with the right to extend their society and institutions from
the Atlantic to the Pacific coasts. A thesis of Hayes et al.
(1987) is that after World War II the belief in manifest
destiny was extended across the Pacific and especially into
Southeast Asia.

Mead, like many anthropologists, confronted the prob
lem of ethics in anthropological research. She saw applied
anthropology as a field that "acts to change conditions in
some way, either as commentators on the social scene, as
an expert witness, or as a consultant to a government
agency, a tribal council, or a voluntary association" (Mead,
1979:437). She stated, "Ethical problems revolved around
the ways in which we reported our findings, respect and
protection for individuals, caution in reporting practices
which might bring individuals and communities into conflict
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with the laws of the superordinate colonial and colonizing
powers, and the extent to which we should engage in
struggles dictated by our knowledge of the culture and our
human concern for the peoples whom we came to know
better and differently than did other outsiders" (428).

Although Mead's statement shows sensitivity to people
under colonial rule, her major focus was on the ethical
relationships between individuals. She suggests that sub
jects be treated as collaborators, stating that "the position
of those with whom an anthropologist works then becomes
a highly important one, and one which at the present time
in congruent with the demand that students, patients, and
clients have more of a role in any activity in which they are
involved, rather than continuing their past role as passive
recipients on whose behalf power is delegated to the spe
cialist practitioner" (Mead, 1969a:371).

When Lenora Foerstel went with Margaret Mead to
Manus in 1953,permission to study in Pere or M'Bunai was
given by the colonial government. Permission by the villa
gers was not required or sought, and though the villagers
asked why the anthropologists were there, they had no
control over the nature or location of the research.

Moreover, Mead and Foerstel entered into the most
private sectors of village life, photographing birth, death,
conflict, political, and traditional events. Nothing the villa
gers did was off limits for investigation or perusal, and they
never challenged the authority of Mead or Foerstel to
question and observe them. This cannot be considered
collaboration.

Conclusion

Margaret Mead's heritage has been a mixed one. On the
one hand, her participation in U.S. culture as a Boasian
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scholar helped create a critical pathway in the struggle
against racism and sexism, and for equality. Mead's work
in Samoa led her to ask, "What is human nature?" She
returned from Samoa with a conviction that human nature
was not universal, inherent, and unalterable, but varied and
highly adaptable. She helped to discredit behavioral theo
ries based on race and biology, encouraging serious study
of the influence of culture on human behavior. Mead of
fered U.S. citizens a consistent alternative to the prevailing
biological determinism. She and her teacher/colleagues
were critical participants in the defeat of the eugenics
movement in the United States, a concept that had been an
important component of the lapse into barbarism in Ger
many in the 1930s with the extermination of six million
Jews and others deemed to be biologically unfit.

Mead maintained her reputation as a member of the
antiracist community until the end of her life. "I remember
the day 1 went to the Waldorf-Astoria Hotel to attend a
fundraising event sponsored by Andrew Young [when he
was Ambassador to the United Nations] for Morris Dees
and the people in the Southern Poverty Law Center. I
walked in and was pleased to see Margaret, at the center of
it all" (Langer, 1990).4On the other hand, Mead's inability
to link those domestic struggles to her ethnography of the
Pacific contributed to an ahistorical representation of Pa
cific peoples. Margaret Mead did not set out to leave an
academic heritage that would stereotype Pacific peoples
when she initiated her career, but it is nonetheless a tena
cious byproduct of her more popular works. Pacific stu
dents at tertiary institutions find that they have to read the
so-called classics about themselves, written by Mead and
others, in order to pass social science courses. The values
of Mead's own culture inspired the belief system she used
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when she set to describe other peoples. Those values were
constrained by the hegemonic role of the United States
within the Pacific. And neither Mead nor most of the social
scientists vvhohave assessed her work looked at the socio
economic situation of Samoa in relation to the other states
in the region,

From a Pacific viewpoint then, Mead's intellectual her
itage is an outgrowth of empire. Pacific societies are locked
in a struggle with powerful foreigners, not merely in terms
of the scholarship about them, but also over who will
control the lands and waters of the Pacific region. The
control of the Pacific was shaped by dropping the atom
bomb on Hiroshima and Nagasaki. Moreover, the Pacific
region has continually been the theater of experimentation
with nuclear weaponry in order to prepare for permanent
military and geopolitical preeminence. And, in part due to
Mead's populist anthropology, many U.S. citizens still have
a definition of "primitive" and "civilized" rooted in colo
nial ethos. 'That Mead saw Western societies as superior is
evident in the fervor with which she sought to influence
Manus people, encouraging them to copy as much of
United States society as possible. Ted Schwartz, com
mented in the film Taking Note (1979), that Mead brought
the Manus people "from the Stone Age into the present
... [actually guiding] Pere' s modernization."

Moreover, the work in "culture at a distance" and the
"Culture and Personality" school of thought worked to
reinforce the notion that the New American, the immigrant,
could be suspect, as studies about that person could be
used for psychological warfare in the country of origin.
Stocking provocatively suggests that this school of thought
became "in a sense the functional anthropological equiva
lent of 'race,' explaining the same sorts of (presumed)
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psychological uniformities in very different terms, as 'cul
ture' took over the sphere of determinism that had been
governed by 'race' " (Stocking, 1986:5).

Mead also retained her Freudian definitions of mascu
linity and femininity, which had been juxtaposed with an
imperial interpretation of "national character." "Whether
one's country is conceived as masculine, as in Germany,
or feminine, as in France and Russia; whether men are
more willing to fight to hold fast a boundary against inva
sion, or to maintain their right to sail the seas, or to uphold
some abstract value like freedom threatened somewhere
else in the world-these differences can all be shown to be
systematic and explicable" (Mead, 1951a:85).

The more Mead became involved with psychoanalytic
theory, the more removed she became from the greater
variety of information needed for studying human behavior.
For example, Mead ignored the impact of colonial history
on the people she studied. Thus, she was unable to fully
reject the role of individual biology in determining culture.
Mead saw innovation as the product of superior individuals
in response to their environment, and she concluded that
"the actual combination of particular individuals must also
be involved if the processes of cultural evolution are to be
understood" (Mead, 1964a:230). The questions that she
could have posed to the world were lost in her belief that
"contact" meant modernization. How was custom affected
by colonial rule? How were gender roles for women and
men altered by the presence of foreign military?

For Mead, progress in the Pacific meant accepting
"Westernization," regardless of how it was imposed. The
effect of nuclear testing on Pacific people was not an issue
considered by Mead or other Pacific specialists until quite
recently, even though testing in the Pacific has long been
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part of the public record. By ignoring the devastating con
sequences of continued testing, the nuclear states have
broken thf~ moral commitment declared to the world during
the Nuremberg trials after World War II, that experimenta
tion on human beings does not reflect a truly civilized
society.

Mead's deep commitment to Westernization and lais
sez-faire capitalism also influenced her uncritical support
for the Vietnam War. In opposing Mead's position on the
war, the members of the American Anthropological Asso
ciation reaffirmed their pledge to protect the survival of all
of the world's peoples and their cultures.

Although Mead gave the Western world a new sense of
culture-consciousness, her uncritical assumption that U.S.
society represented the cultural standards to which Pacific
people must aspire prevented her from functioning as a
credible ad.vocate of cultural autonomy.

NOTES

1. Hurston, like Mead and the other women students of Boas
at Columbia University, called him "Papa Franz." In connection
with this paternal sobriquet, Boas, for whatever reason, once
called Hurston a "misstep" (Hurston, 1971).For Louise Thomp
son Patterson, Hurston's colleague and associate, the unasked
question was why Boas could go to scientific organizations for
financial support for his other women proteges, yet felt it neces
sary to ask a "struggling" Carter G. Woodson (founder in the
1920sof the Association for the Study of Negro Life and History)
for resources for Hurston (Patterson, 1990).Though Boas agreed
to oversee Hurston's work, "Columbia University had no money
for Hurston" (Hemenway, 1977:89), and "Woodson in fact do
nated $1,500 for Hurston's first data-gathering trip to the South"
(Patterson, 1990).
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2. Worsley informed the editors of this volume that he first
heard this phrase from British anthropologist E. E. Evans-Prit
chard.

3. Hutchinson was a friend of Gregory Bateson and his
brother, since their childhood in England. They remained best
friends through their undergraduate days, when they both joined
the Biological Tea Club, which was founded by Joseph Omer
Cooper (see Lipset, 1980:103-5).

4. Marion Langer is Executive Director Emeritus of the
American Orthopsychiatric Association, which in 1978 awarded
Margaret Mead (who was on the board of directors) the first
annual Blanche Ittelson Award. According to Langer, "Ortho"
was primarily concerned with the ways in which the psyche
interacted with the social environment, and as such was an
interdisciplinary organization.
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SUSA1~NA OUNEI

For an Independent Kanaky

This chapter is an edited speech by Susanna Ounei,
which was delivered in Nairobi, Kenya, in July 1985at the
nongovemm.ental forum segment of the World Conference
to Review and Appraise the Achievements of the United
Nations Decade for Women: Equality, Development, and
Peace. It was presented to an audience of women with
varying levels of education from allover the world, most of
whom knew relatively little about New Caledonia and its
history.

Susanna Ounei is a founder and former president of the
women's organization within the FLNKS (Front de Liber
ation National Kanak et Socialist), the GFKEL (Groupe
des Femmes Kanaks et Exploitees en Lutte). This organi
zation recently has been affected by the theoretical con
flicts about gender in an anticolonial struggle.

The idea for GFKEL was born in prison after Ounei
was arrested and beaten in 1974for opposing the celebra
tion of the September 24, 1853, colonization of New Cale
donia. It was there that she and other women such as Dewe
Gorodey-who in 1978was the only Kanak woman to have
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received a college education after 125 years of French
colonization-began to raise the question about how to
address the issue of women's equality within the national
liberation movement.

The following statement is historical in that it repre
sented the first major outreach of a Kanak woman at an
international meeting of women, and to a primarily English
speaking audience. The importance of this critical meeting
itself was often minimized, as coverage became relegated
to style or fashion pages in Western newspapers, in part to
downplay the political, economic, and geopolitical focus of
most of the presentations.

This presentation represents the chronicle of the evolu
tion and changing values of a dominated Melanesian peo
ple, who move from fear and historically imposed feelings
of inadequacy to internalizing and operating with a pre
sumption of equality and their worth as a people. Hence,
this is also a brilliant synthesis of the history of the Kanak
struggle for independence, and for whom the ethnographic
inventions of "Melanesian" and "Polynesian" have singu
lar, day-to-day significance.

Before I start to speak, I would like to say thank you
on behalf of the Kanak people, and particularly on behalf
of the Kanak women and the FLNKS. FLNKS is a coali
tion of all the movements for independence in New Cale
donia, but especially for a true independence-the control
of the wealth in our country. We want the control of the
resources in an independent Kanaky.

The story of the resistance of the Kanak people does
not begin now. Today, when I heard from our black sisters
in Brazil and South Africa, I found the story of our country
through their words.' For example, when it is said that the
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South Pacific is a paradise, where beautiful beaches and
white sand and blue skies can be found, that is superficial.
There in the Pacific, the Kanak people, the Melanesian
people, have been dying every day since 1853. When the
French people and their government came in 1853, they
colonized our country without asking our permission, or if
they could stay in our home.

We have had many troubles since then. We suffered
massacres in 1853, and we continue to die from massacres
by the French, The colonial government claims that in 1853
we were only 75,000 people. We Kanaks say we were more
than 200,000 people at that time. But after the massacre
and the murders, the population was only 26,000. A mas
sacre touches every Kanak because most of us are related
by family.

Then we became isolated because our grandfathers and
grandmothers were really scared. And they stayed like that.
But we had several revolts and two national uprisings. In
1878, a great chief named Atai led the first insurrection.
The colonists came to him and said, "The leaves of your
taro disturb our cattle." And Atai answered, "You know
the leaves of my taro do not eat your cattle, but your cattle
eat my taro every day." There was a big fight, and they
killed Atai and several thousand Kanaks.

The problems we had then are the same as the ones we
have now. We had no weapons, just our own arms. But we
were isolated then-not like now. Now we have interna
tional contact and can go outside New Caledonia and talk
about our own issues.

In 1917, there was another insurrection-a big uprising
also, this time led by Noel. Remember that during the
World War I, the Europeans called up many of the world's
blacks to be put in the front lines. In the French language,
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we call that service de char a canon-cannon fodder-put
the blacks in front so that they are the ones killed first.
They took our people from New Caledonia and sent them
to France to protect the French land from the Germans.
Noel asked why must he go with his people to die in France
for the French land, while the French had stolen our land
at home.

So Noel refused to go to France, and they killed him.
He was beheaded and his head was sent to a museum in
France. And after doing something like that, they call us
savages and terrorists. Now the head of our chief is in
France, and we want it back.

That was the life of our grandfathers and grandmothers,
and until 1946 we did not even have the right to go outside
the reserves. Our grandparents-and parents, too-did not
have the right to leave. If they wanted to go into town, they
had to ask permission of gendarmes-the police-who had
to write on the permit giving them permission.

Our parents and grandparents began to talk about the
creation of the first movement for liberty, which was limited
to just wanting some reforms. This was in 1952, and only in
1952 did the Kanak people have the right to vote. Before
that they did not have the right to vote or go outside. After
9 0' clock at night, there was a curfew. And if Kanak people
found themselves outside of the boundaries, they were
killed just like deer or the pigs are slaughtered.

So in 1952, our parents organized a new political move
ment called the Union Caledonienne (UC), and its creation
was helped by the church. The UC was limited to reforming
colonialism, but that was alright. It was acceptable because
at that time we were only children, still needing our parents
to give us food, some clothing, and to pay for the doctor.
And so we grew up like that, hearing the story of our
grandparents and their struggle.
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When the French say they send a lot of money to New
Caledonia, in reality they send nothing. The money they
send hom(~ is coming from the wealth of our country. We
are the third largest producer in the world of nickel. Nickel
is a very important mineral in arms manufacturing. The
extraction of it has involved incredible environmental de
struction. They just rip the top off whole hillsides. The
industry is almost entirely foreign-owned and is the basis
for about 90 percent of New Caledonia's money from
export earnings. Even though the world market for nickel
is not very strong at the moment, France would not like to
lose all of "its" nickel. Some Kanaks wonder if the nickel
has something to do with French determination not to grant
independence.

Also, French undersea mining technology tells them
that we have manganese, chrome, zinc, cobalt, gold, cop
per, and iron, and that our sea is three times richer in
minerals than our land. All of these minerals are called
"strategic." That means that they are used to make weap
ons.

We also have coffee, copra, and tourism. So when they
say they send money home, that is not true. It is our
money. And when they send some money from France to
home, it is coming from our minerals, from the wealth of
our country.

But from this money that France sends home, we get
no benefit. It goes to the white settlers who live in New
Caledonia. They have the rights to it, not us. This is also
true for the Tahitians, the Wallisians, or whatever.

When they introduce a picture of New Caledonia over
seas, they always introduce the picture of New Caledonia
with beautiful beaches and a wahine-a Polynesian
woman-s-who dances the tamoure. But they never show the
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picture of the Kanak people. The Kanak people are us
the black people-who live there. That is why when we
hear the sister from South Africa, we can find our story,
too. On one side there is us-the black people-and on the
other side is the white settlers. Everything is for them. For
us, nothing. That is our life. But in spite of the obstacles,
we are beginning to rise up. One of the obstacles is the
situation of our people in the labor market.

Out of 60,000 Kanak people, only 7,000 have jobs. The
rest of the people live on reserves. We are lucky that our
sea is so rich that it gives crabs and other food, but that is
on a good, beautiful day. When it rains, we just eat our
manioc without anything. That is the life of a Kanak. When
a Kanak becomes involved in a political way, it is almost
impossible to keep a job. Scores of our people have their
baccalaureates, yet do not have a way to earn a living. The
few who do work have the worst tasks.

But when we talk about that, they call us communists
pro-Russia or pro-Cuba. That is what we are called at
home. They wrote several articles about our struggle, and
they say overseas that we are inspired by Cuba or by Libya.
But as we say, we are isolated. We do not know where
Cuba and Libya are located.

When we were young, we suffered because we were
called names by our teachers. In front of whites at school,
I was called "dirty kanak" [nigger] by our teachers. Dirty
kanak. Kanak was a pejorative word at that time. And our
grandparents and parents were ashamed as well as scared.
They were ashamed of the name of kanak. And as young
people, we grew up in that name-calling environment
kanak, kanak, kanak-kanak everywhere.

So in 1969we created the Red Scarves. We created it to
make the word kanak valuable, to make it so we do not
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have to be: ashamed of being Kanak. We have to be proud.
We do not have to deny our rights, our skin, our ethnicity.
At home, they teach us to deny our skin color. They teach
us that our ancestors came from Gaul. You know Gaul; it is
old France. So, our ancestors came from Gaul with blue
eyes and blonde hair. A big contradiction, you know. When
I was 10 years old, I, like others, began to say by heart,
"My ancestors come from Gaul, with blue eyes and blonde
hair." But that is not our story. That is the story of France.

We asked our teachers if our ancestors came from
France, with blue eyes. Well, we learned the whole history
of France, about Napoleon, Louis the Fourteenth, and the
geography of France, but nothing about our country.

So you see, I never had any real opportunity to study
because I was thrown out of many schools in my youth for
various forms of insubordination. None of the struggles
about our people are in the books we read in school. So, it
is necessary for me to write as many articles as I can in
order to tell the reality of our people, because Kanak young
people are taught that they are not worth anything. One of
the history books I remember reading said that we Kanaks
are the lowest of the black Melanesians, not like Polyne
sians, who are like whites."

So in 1969, when we created our own group, we made
our own Kanak world valuable. We are proud to be Kanak,
so we renamed ourselves with a word the French had used
to make us feel bad. But our parents got scared and said to
us, "What do you want? We worked for 75 years without
wages to build up our country, and now you have gone to
school, and you have a little bit of knowledge. Aren't we
doing alright?'

And we said, "No." We have to talk again about your
our-past, because it is not just. We are ignorant of our
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past, and the only past that we know is you; that is really
recent. Our grandparents did not have the right to go
outside after 9 PM until 1946, and our parents grew up with
that. We say that we have to make everything valuable
again. Us, our culture, and ask for the return of our land
without conditions.

Then, many of our people, like Nidoish Naesseline,
went to jail three times. He was our leader at that time. Our
people in the countryside began to think again about our
story, our own history.

The date of our colonization is 24 September 1853. So
every September 24 at home there is a big celebration to
commemorate when the French arrived to take possession
of our country. In 1974, we refused. We said, "No!" We
have to tell our people that they must stop celebrating the
death of our people. That holiday represents the blood of
our people, and we do not have to celebrate the date of our
death. For us, it is a big funeral. So on 24 September 1974
we demonstrated while the army was coming with their
guns. We were only 30 or less. We demonstrated with our
banner-our opposition to the army. And of course, you
can imagine what happened afterwards. They just beat us,
and there was blood on the road. They arrested 20 of us on
that day in 1974. And I was one of them. That was in 1974.

It was good, because lots of our people were every
where, and they witnessed that. They began to wonder and
to ask themselves why. Why? So that our people would not
feel they had to celebrate with the white settlers.

The day after, the Kanak people went to court to
demand the release of all the prisoners, and by then the
group numbered 50. They gave the prisoners a sentence of
eight days. We said, "No," we want a release of all the
prisoners now. The French refused. So the Kanaks sat, just
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like we are sitting now in this room. And that is how we
started to evolve. People were asking questions now inside
of themselves. Not just the women but also the men. They
had a debate. And they talked together, in cooperation.

We began in 1969 and 1974to ask these questions, and
we come back now to see how they have evolved, moved
forward-and in front of the army now, because there is a
curfew with increased militarization. Everywhere in our
tribal lands, they would go every day to beat our people.
This time, when they beat our people, not only the men but
also the woman fight back.

Do you know what we fight with? Only stones. But with
the stones, we have made a big destabilization in our
country, ill the countryside.

And when they see how the women fight ... oh, when
I think hovvwe have evolved together. We have progressed.
We do not fight just the white settlers, but we also fight to
change the place of women for the future. I believe that this
is an internal problem. We have to be inside to ask these
questions. We have to be inside the struggle with the men.
We do not want to make something that is separate from
them, because we live inside with them. We do not have
one world with only us, and another world for the men.
No. SO W(~ women have to raise questions together with
them.

I think our Kanak brothers have really evolved in this
way now. 'When I came back in 1974, they told me, "You
are full of theory now." Now I see their mentality is
changing, and how the people at the grassroots level ask
new questions and talk in the big congress. In the big
General Assembly of the FLNKS, when men ask questions
about the issues of women, then I think we have won a
point.
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But as for us, that is our problem, from inside. We have
to ask them questions, but they are not our enemy. They
are our brothers. As for me, I did not identify my struggle
with the white woman who had her man to kill my people.
Even if we have the same problems as white women, I
cannot identify with her. You see I know the right wing at
home also talks about the problems of women. But in these
social issues, we Kanaks have nothing. Everything is for
the white woman. They have a better situation than us,
because the French woman lives in better conditions.

Let me tell you ~hat I mean. When they killed a lot of
our people as they did this year, they killed one of our
leaders. He was Eloi Machoro. Eloi Machoro was my
brother in the struggle against colonialism and for true
independence. And what did white women do? They went
allover the town of Noumea-because the town of Noumea
is a white town-and they cried, "We won, we won,"
because they killed him. How could I identify with a woman
who does not identify with my brother? But as we say, we
are 60,000 Machoros today.

Let me tell you another example about how the French
women see Kanaks. Right here in Nairobi, I attended a
workshop on the nuclearization of the Pacific. It was being
run by the French women, and there were women from
Tahiti in the room. A woman I do not know asked the
French women what links they saw between denucleariza
tion and decolonization in the region. After they avoided
the question, I asked it again. I said that you cannot
understand the nuclearization of the Pacific without know
ing what the French government is doing in Kanaky and
Tahiti. Finally, they said they were not there to talk about
colonialism. The women at the workshop wanted to hear
someone from the Pacific talk about the problems there,
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and so I spoke. Then I asked the Tahitian sisters to speak
as well. At the end, the French women told me that I was
very arrogant and not like other women from the Pacific,
who are much nicer and gentler than me. I replied that it
was hard to be nice and kind when your people are getting
killed by the French colonial army and settlers.

And so" it was the white women with their men, and
even some of the Tahitian and Wallisian women with their
men, who helped to say, "We won" that day Machoro was
killed. We do not identify our struggle with them. If they
have a problem with their men in their homes, it is their
problem, as it is our problem when we struggle inside our
movement to say, just with our stones, "We almost won."

[Taking chalk and making a map of New Caledonia on
the blackboard] Australia is here and New Zealand there.
Right here is Noumea, the capital. We have three major
islands, including lIe Belet and lIe des Pins, and several
islands called the Loyalty Islands. Here is the capital, the
white town. Before, in 1979, for 40,000 Kanaks there were
only 374,000 hectares [2.47 acres]. Only 4,000 white farm
ers had 432,000 hectares. So they put us on the mountain.
[Pointing to the map on the blackboard,] we are here, here,
and here. This is the Kanak area. They put us on the
mountain with the mimosa-trees with prickly leaves. How
can we grovvour yams or vegetables here?

And they have most of our land for their cattle. So now,
withjust our stones, they are all in Noumea now. All 85,000
whites are in the capital. And we are growing in our
strength in many regions.We are everywhere now.

On the 7th of May, 1985, they sent a nuclear submarine
to prevent Kanak independence. Since the nuclear subma
rine arrived, a big struggle has been going on in Noumea
because they just hate us now, because we have pushed
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them away. They do not understand what we are doing in
town, because for them Noumea is a white town. We say
Noumea is Kanak land. It does not belong to Paris, and we
are going to try to stay there now.

Now there is a lot of tension because of the struggle in
Noumea. In the countryside, when we came back from our
mountain, our people said, "Before, they put us in the
mountains, and now we have come back to stay." When
they came back to take their cattle, we said that the cattle
are ours. When they killed our people, their houses burned.

Our current situation is really, really tense. But if they
kill our people, we no longer have to love them. I do not
believe in turning the other cheek. They came with the
Bible in front of them, in the hands of the Catholic mission
aries, and the army behind them. And when we woke up, it
was us with the Bible in our hand, and they had our land.

Of all the churches, only the Protestant church believes
in our struggle and helps us. But not the Catholic church,
because not many Kanaks want to go to the fathers. So the
majority of the fathers in the church are the French.

But we Kanaks who oppose participating in French
elections are in the majority. We are 80 percent and we
boycotted elections last year. Why should we vote when
the people who they think will decide the future of Kanaky
are those who have lived in New Caledonia for three years?
This includes people who have come from Algeria (called
the pieds noirs), from Tahiti, Wallis, and Futuna, wherever.
They all are offered better jobs. Maybe next month it will
be even more tense, because it is just getting worse.

We are going overseas by ourselves, to call for solidar
ity from the international community. We believe in inter
national links, in international help, because we are only
60,000. We are not millions. And we cannot do something
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clandestinely you know, because of our skins. This is the
life of our people. We want international solidarity, but I
think our people are so determined they will go to the end.
I do not think we will go back.

But France is planning to strangle our struggle by
creating a Kanak middle class that will help them. The
French have realized that their apartheid-like policies of
putting our people out of the white towns and onto reserves
is going to be a problem for them some day.

Yet they send all kinds of armies to our home villages
now. We have 11,000 mercenaries, CRS [a type of special
police force], Red Berets, parachutists-all this for 60,000
Kanak people.

Last year I went to the Philippines, and when I went
back home I thought I had missed my plane and was back
in Manila. It was the same-everywhere there is curfew,
everywhere the guns are ready to shoot.

Since they go to the reserves to beat our people, just as
I was leaving the country one of the gendarmes was killed.
It is not a crime to defend our lives. On the television, they
interviewed the mercenaries and asked them if they were
sad to lose one of their friends. They answered, "No, we
are not sad, but we just hate them." "Them" is us. I know
all of us were in front of the television, and heard how they
said that they hate us. And when they said they hate us, we
realized that we do not have to love them. We can hate
them too.

NOTES

1. The session was entitled, "The Impact of Racism and
Class Oppression on the Scholarship about Women," and was
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organized and chaired by Gilliam. Here Ounei is referring to
other participants of the panel such as Lindiwe Mabuza, currently
chief representative of the African National Congress mission to
the United States, Mamphela Ramphele, South African co-author
(with Francis Wilson) of Uprooting Poverty: The Challenge in
South Africa (New York: Norton, 1989), and Lelia Gonzalez,
Brazilian anthropologist. The sixth member of the panel was
Rose Catchings, then executive secretary of the Ministry of
Women and Children (World Division) of the United Methodist
Church, under whose auspices and travel-funding support Ounei,
Gilliam, and 70 other women from around the world were enabled
to attend this historic meeting.

2. The full quote is the following: "The natives, too, are
poles apart from the merry Polynesians. They are the lowest of
the black Melanesians, infinitely more archaic and repulsive, and
more like the negritos than the gentle tawny Polynesians, who
are almost Caucasians." Stephen H. Roberts, History of French
Colonial Policy (1870-1925), vol. 2 (London: P.S. King and Son,
1929), p. 517. An excellent critique of this historical ethnology
can be found in Nicholas Thomas, "The Force of Ethnology:
Origins and Significance of the Melanesia/Polynesia Division,"
Current Anthropology 30(1):27-42. Of particular interest is the
published response to the article by Friedrich Valjavec.
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The United States Anthropologist in
Micronesia: Toward a Counter
Hegemonic Study of Sapiens

The [trust] territory had been a sort of a government
"museum" in which only authorized persons were allowed
to make visitations and tours. Those allowed to visit were
usually anthropologists or nuclear scientists. The anthro
pologists came to study the customs and culture, the
scientists to conduct research and atomic tests.

-Carl Heine, Micronesia at the Crossroads

Having emerged from the intellectual wellsprings of the
Enlightenment, anthropology's evolution paralleled the ex
igencies of European expansionism. Referring to anthropol
ogy as "a child of Western imperialism," Kathleen Gough
has devised the classic statement for our discipline (Gough,
1968:12). So-called "applied anthropology" provided im-
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perial powers the ethnographic wherewithal to penetrate
and better colonize-the nations of the Third World.

Curiously, the historic liaison between anthropology
and empire has received only cursory attention by the
practitioners of the trade. As Talal Asad observed in his
important 1973 neoclassic Anthropology and the Colonial
Encounter in reference to the cozy relationship between
British social anthropology and the state, "there is a
strange reluctance on the part of most professional anthro
pologists to consider seriously the power structure within
which their discipline has taken shape" (Asad
1973[1985]:15).

This chapter demonstrates how anthropologists-some
naively caught up in the cold war and others more con
sciously all-too-willing collaborators-helped to lubricate
the machinery for America's immediate postwar colonial
enterprise in the remote and strategic reaches of Micronesia
in the western Pacific. Further, the essay-following a
discussion of some historical arguments about anthropol
ogy and the state-contributes to the vital discussion of
positing a decolonized and counterhegemonic anthropology
in the wake of being a largely complicit enterprise for the
stratagems of aggrandizing nations against the indigenous
peoples of the Third World.

Anthropology, Colonialism, and the State

To begin, some notable exceptions of the failure to
scrutinize social science vis-a-vis the power structure men
tioned by Asad are worthy of discussion.

Perhaps the earliest and most conspicuous articulation
of the subject emanated from none other than the "father
of American anthropology," Franz Boas. In his famous
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letter to tile Nation in 1919, Boas lamented the fact that "a
number of men who follow science as their profession . . .
have prostituted science by using it as a cover for their
activities as spies" (Boas, 1919). In his Nation letter, Boas
went on te)bemoan, "A person, however, who uses science
as a cover for political spying, who demeans himself to
pose before a foreign government as an investigator and
asks for assistance in his alleged researches in order to
carryon, 'under this cloak, his political machinations, pros
titutes science in an unpardonable way" (ibid.).

For this, Boas was hastily censured from the organiza
tion he helped establish (AAA) and was severely rebuked
for his unorthodox questioning of the darker and dirtier
secrets of the anthropological craft at work in close coop
eration with the larger imperial stratagems of the time.
However, Boas remains an unassailable voice in forecasting
the dangers associated with a complacent and compliant
social science in service to the state.

In this light, it is disturbing that Boas's most famous
disciple, Margaret Mead (an icon of American anthropology
popularly known for her compassion and understanding of
other cultures), succumbed to tacit racism vis-a-vis the
Japanese (along with Gregory Bateson, Ruth Benedict et
al.) in the Office of Strategic Services (OSS), the forerunner
of the Central Intelligence Agency (cf. Mead's role in World
War II, in Dower, 1986).

"Project Camelot" of 1964 resurrected a more contem
porary version of the debate on the often close collabora
tion between ethnographers and those pursuing perceived
national interests, In his well-known "expose;"! Irving
Horowitz laid bare the proposed plan to engage social
scientists in Latin American counterinsurgency research.

Initiated in the summer of 1964 and funded by the
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Departments of Defense and State and coordinated through
the Special Operations Research Office (SORa) of the
American University in Washington, D.C., Project Camelot
was slated to operate in Chile, Nigeria, and India. By
enlisting the support of social scientists, Camelot was cre
ated to produce "a better understanding of the processes
of social change and mechanisms for the established order
to accommodate change in an effective manner" (Kim,
1968:64-65). Project Camelot was canceled in the summer
of 1965 amidst U.S. intervention in the Dominican Republic
and in the wake of anti-American protests in Chile following
the public disclosure of the counterinsurgency program.

One "bright" spot that emerged from Project Camelot
came in the person of Johan Galtung. A Norwegian sociol
ogist, Galtung was working in Chile at the time of Camelot
and refused an invitation to participate in the project.
Among the reasons for rejecting the Camelot offer, Galtung
criticized the inherent imbalance of the project whereby
Latin American counterinsurgency would be stressed at the
exclusion of "counterintervention"-conditions where the
nations of Latin America might intervene in the affairs of
the United States (Horowitz in Weaver, 1973:140). Aside
from his major contributions in the methodology and phi
losophy of the social sciences, Galtung has since become a
renowned and respected force in the international peace
and disarmament movement.

Further debate about the role of social scientists and
the state followed the publication of a 1966 investigative
article in Ramparts magazine about the collaboration be
tween Michigan State University and the CIA for the train
ing of secret police for the Diem regime in South Vietnam
(Ramparts, April 1966). Horowitz again picked up the
gauntlet with an essay about the MSU-CIA connection
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entitled "Social Scientists Must Beware the Corruption of
CIA Involvement" (in Kim, 1968).

In an important 1971 paper by the Mexican social
scientist Rodolfo Stavenhagen (and in the midst of the
general controversy about u.s. involvement in Southeast
Asia), another salvo was fired in the anthropology and
empire debate. Speaking about "applied" social science in
the most bare-knuckled manner, Stavenhagen intoned, "I
am personally of the opinion that the difference between
social scientists who wittingly contribute to counterinsur
gency programs in Southeast Asia or Camelot-style pro
jects in Latin America and elsewhere, and the doctors who
experimented on human guinea pigs in Nazi concentration
camps is 011eof degree and not of kind. The end result is
genocide" (Stavenhagen, 1971:340).

Citing the "Declaration of Barbados" signed by eleven
concerned anthropologists, Stavenhagen advocated that
"the role of the applied social scientist in national develop
ment cannot be neutral; he cannot remain true to the ethical
principles of his science and at the same time refuse to take
a stand on the wider ideological and ethical issues of the
social processes in which he is involved as a practitioner"
(ibid.:343).

In one of the numerous responses to Stavenhagen's
1971challenge, anthropologist James Silverberg concurred
by stating, "I don't think it is paranoia to point out that
even the most innocuous-seeming item may be made to
play a part in some war scenario of the Rand Corporation
or the Institutes for Defense Analysis type-e.g., a descrip
tion of village house types is potentially useful in planning
the weapons and tactics of their destruction" (Silverberg,
1971:345).

In his discussion of colonialism and anthropology, Ab-
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del Ahmed refers to a salient passage from E. E. Evans
Pritchard concerning the colonial enterprise: "The value of
social anthropology to administration has been generally
recognized from the beginning of the century and both the
Colonial Office and colonial governments have shown an
increasing interest in anthropological teaching and re
search" (Ahmed in Asad, 1973:265). Ahmed goes on to
provide a lucid analysis of the intimate historical connec
tion between anthropology and colonialism: "The feeling
among intellectuals of ex-colonies is that though it was not
merely an aid to colonial administration, it [i.e., anthropol
ogy] played, more than any other human science, a major
role in introducing to the administration the people of the
colonies and in showing ways by which their social system
could be controlled and hence exploited" (ibid. :264).

In an interesting 1974 paper, sociologist Arthur Vidich
analyzed the ideological undertones of American anthro
pology. In what was considered a perceptive article for the
mid-1970s, Vidich lambasted the discipline for neglecting
to reflect upon its own legacy as an integral partner in the
colonial past and neocolonial present. In a searing passage
about this conspicuous lapse on the part of anthropologists,
Vidich spelled out the reasons why anthropologists have
willingly assisted in the process of alienation between an
thropological observer and primitive [sic]:

So long as anthropology could conceive of the world as a vast
laboratory for the science of man, the anthropologist himself
did not have to identify either with his own national ideolo
gies or with the processes of Western conquest and penetra
tion of the primitive and tribal world. The ideology of the
universal science served as the cornerstone for upholding
both the anthropologist's self-image as a disinterested scien-
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tist and the image of primitive and tribal society as an entity
that could be studied in terms of itself alone. (Vidich,
1974:726)

As insightful as this essay appears, Vidich curiously
failed to mention his own participation in the CIMA pro
gram (men1tioned in the next section) whereby his doctoral
thesis on political factionalism in Belau was undoubtedly
useful for the U.S. Navy during its colonial administration
of postwar Micronesia, prior to the Interior Department
taking control of the Trust Territory in 1951. Undoubtedly,
Vidich would have many second thoughts about the use of
his Belau work now.

In Stanley Diamond's trenchant 1974 work, In Search
of the Primitive, the discussion concerning anthropologists
and colonialism is characteristically broadened and deep
ened. Citing a quote from Levi-Strauss-"Anthropology
... reflects, on the epistemological level, a state of affairs
in which one part of mankind treats the other as an ob
ject't-s-Diamond argues that this reveals only half the truth
(Diamond, 1974:93). In Diamond's dialectical critique of
Levi-Strauss, "Anthropologists and their objects, the stud
ied, despite: opposing positions in the 'scientific' equation
have this much in common: if not equally, still they are
each objects of contemporary imperial civilization .... For
in order to objectify the other, one is, at the same time,
compelled to objectify the self" (ibid. :93).

Anthropology and the CIMA Program

Shortly after Pearl Harbor, "the entire facilities of Yale
University's Cross-Cultural Survey were re-directed toward
the collection and analysis" of all available data on the
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Micronesian islands (Mason, 1973:2). In 1943George Mur
dock, the director of the survey, and two of his associates
were commissioned as naval intelligence officers to create
a set of civil affairs handbooks on Micronesia to serve as
guides for the occupation forces then being trained at
Columbia University and elsewhere. These handbooks
comprised the first systematic compilation in the English
language of anthropological, economic, social, and political
data prepared on the islands, and were virtual translations
of Japanese materials previously collected (Gale, 1979:74).

In a recently published book about the role of Yale
University in the transition of the ass to the Central
Intelligence Agency, a frank account of Murdock's work
appears. In the best-selling Cloak and Gown about Yale's
close encounter with the CIA, author Robin Winks re
counts how Yale's Institute of Human Relations "abun
dantly demonstrated the value of anthropology, and to a
lesser extent of sociology, to intelligence work" (Winks,
1987:43). Winks goes on to describe how the institute
served U.S. interests in fortuitous ways:

Less than a week after Pearl Harbor, Mark May (the Insti
tute's director) announced that the Institute would accept
contract work from any government agency, and he launched
an immediate crash program to study the 'cultural and racial
characteristics' of the Japanese. George Murdock, one of the
leading anthropologists at Yale, shifted the emphasis of his
Cross-Cultural Survey to the collecting and classification of
materials on the people of the Pacific, and he began a fresh
study of Micronesia. The Institute drew up a list of anthro
pologists throughout the nation who had firsthand knowledge
of the islands and sent it to the Army and Navy departments.

In another revealing passage, Winks again discusses the
work of Murdock:
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Charles Walker, a research fellow in the social sciences at
Yale, was interested in the military uses of anthropology, and
he and Murdock elaborated on a data base that became part
of the Human Relations Area Files .... He and Murdock
also cornbined knowledge to produce short case studies on
how best to get Polynesians [sic] to cooperate with the
military in, for example, building an airfield on an atoll, to
help Americans grasp the practical implications of the com
munal ownership of property, or to remind them that when
treating a native chief they must never stand up, since this
was an insult while to remain seated showed the proper form
of respect, . . . It was wonderful, Walker thought, that Yale
could demonstrate how the research of scholars 'with a
purely scientific motive and as wholly remote from any
practical application, (could) turn out in the end to be a
strong weapon for the Navy.' (ibid. :46-47)

During the war, the navy trained over fourteen hundred
military government officers at Columbia, Princeton, and
other universities to serve in occupied areas. The students
were almost all in possession of undergraduate degrees in
the social sciences, and their instructors were usually polit
ical scientists, economists, or anthropologists. Because
many of these newly trained students were reserve officers,
they were quickly demobilized after the war, which resulted
in a shortage of trained officers for Micronesia (Gale,
1979:74).

This deficiency was corrected in April 1946 when the
first postwar class of students began training at Stanford's
School of Naval Administration (SONA). Directed by Felix
Keesing-s-one of the few American anthropologists special
izing in the Pacific Islands-the school was staffed by a
mixture of navy officers with Pacific experience and aca-
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demics. Relying heavily on role playing, the curriculum was
oriented toward localized problem solving instead of a more
generalized political or theoretical perspective. In all, 193
officers graduated from the Stanford program following the
five-month curriculum (ibid. :75).

As booty for American blood spilled during the island
hopping campaigns of the Second World War, the United
States gained control (under an unprecedented "strategic"
United Nations Trusteeship) of the twenty-one hundred
Micronesian islands formerly known as the Japanese Man
dated Islands. With the war's end and the rapid inception
of the cold war, it seems clear that the U.S. presence in the
region was based upon its location vis-a-vis the Asian
mainland rather than any serious notion of potential eco
nomic windfall: Exclusive economic zones (EEZs) with
fishing rights and potential mining of seabed minerals did
not substantially figure into the immediate postwar Ameri
can calculus.

The United States' position toward its new wards was
marked by interagency squabbling: The War Department
advocated outright annexation, while the State Department
sought a more diplomatic relationship as trustee through
the newly created United Nations.

One navy commander was reported to have suggested
killing off the populace as the simplest course to take
(Bogen 1950:166). Another course was steered by the U.S.
government, and under the aegis of the Reconstruction
Finance Corporation, the U.S. Commercial Company
(USCC) was created. Douglas Oliver, a Harvard anthropol
ogist, administered the Pacific Ocean Area branch of the
USCC, and as he stated in his introduction for the com
pleted report, "Shortly after V-J Day the U.S. Naval Com
mand in the Pacific requested the U.S.C.C. to undertake an
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economic survey of Guam and the former Japanese Man
dated Islands in order to assist the Naval Military Govern
ment in its task of administering these islands" (Oliver,
1946[1951]:v) .

Further along in his introduction, Oliver provided this
additional rationale for the economic survey, which in
cluded twenty-three specialists from various universities
and branches of the federal government: "The Survey
represents the successful pooling of the knowledge and
observations of many different kinds of specialists all work
ing on one highly complex problem. Its subject matter is
the lives and welfare of thousands of innocent victims of an
international rivalry beyond their control. Its objective in
the sobering one of attempting to prescribe a way of life
for people who have no effective voice in deciding their
own destinies" (ibid.:vi) [emphasis added].

From the navy's point of view, the USCC's economic
survey of the Micronesian islands was intended to benefit
naval administration of the islands. In a letter dated Octo
ber 1, 1945, the commander of the Marianas (i.e., the chief
naval officer in Micronesia at the time) informed the chief
of naval operations that

it is considered that the [Economic] Survey should indicate
what natural resources might be developed, how native hand
icraft could be improved, what is required to re-establish
copra or other export crops, and an analysis of the food and
other commodities which it may be necessary to import.
Further, it is believed essential that the Survey be guided by
considerations of the probable entrance into commercial
activities in the western Pacific of private U.S. business firms
in the relatively near future, and that it be designed to
facilitate the same. (National Archives, 1945)

During this period (i.e., the summer of 1946)the United
States forcibly removed (recounting Hiroshima and Naga-
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saki, and invoking biblical passages) the indigenous inhabi
tants of Bikini Atoll in the Marshall Islands for the testing
of two Nagasaki-sized atomic bombs known as "Operation
Crossroads." In stark contrast to the pledges made to the
international community under the aegis of the United
Nations Trusteeship Agreement-especially Article 6,
which specified that the United States would "protect the
health of the inhabitants" and "protect the inhabitants
against the loss of their lands and resources"-the legacy
of the nuclear tests at Bikini bespeaks the violation of the
United Nations Trusteeship Agreement and continues to
wreak havoc upon the Marshallese people.

Likewise, in 1947the United States relocated the indig
enous people of Enewetak Atoll to facilitate further nuclear
weapons experiments in the far reaches of the western
Pacific. In a "Restricted-Security Information" report
from 1954 by then staff anthropologist for the Marshall
Islands, Jack Tobin, a second evacuation of the Enewe
takese was carefully detailed for the army commander of
Joint Task Force Seven prior to the detonation of the
world's first hydrogen explosion on Enewetak in late 1952
(Tobin, 1954). The complicity of American anthropologists
during the nuclear weapons program in the Marshalls was
invariably quite useful for the military commanders and
Atomic Energy Commission as they proceeded to conduct
unofficial nuclear warfare on their Micronesian island
wards. Today, the Enewetak islanders remain a fragmented
and sociologically disrupted people.

Perhaps even more tragic is the experience of the island
peoples of Rongelap and Utirik atolls in the Marshall Is
lands. Caught in the lethal radioactive fallout of the United
States' largest and dirtiest hydrogen bomb experiment
("Bravo") on March 1, 1954, these communities suffered
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the immedliate and long-term effects of radioactive contam
ination, which necessitated their evacuation to other atolls
(Alcalay ill Worsley and Hadjor, 1987:107-21). The larger
question today concerns the great uncertainty surrounding
the total number of atolls and populations affected by the
nuclear tests. A congressionally mandated Nuclear Claims
Tribunal ill the Marshalls is currently wrestling with this
thorny enigma.

The ClMA Program

Following close on the heels of the USCC economic
survey (conducted in the summer of 1946), perhaps the
largest American anthropological undertaking ever was car
ried out. 'The navy officially requested the Coordinated
Investigation of Micronesian Anthropology (CIMA) pro
gram through the National Research Council and its Pacific
Science Board for the dual objectives of compiling basic
scientific information on the islands and to "provide data
relevant to the practical problems of administering the area
and its peoples" (Marshall and Nason, 1975:25).

Between 1947 and 1949 thirty-five anthropologists
(among forty-two scientists all together) fanned out through
the approximately one hundred inhabited islands of Micro
nesia. There were so many social scientists working within
the CIMA Program that one of the scientists ironically
jested that you could "go anywhere out in the bush on
these islands and you'll step on a Ph.D." (Ullman,
1963:81). At this time the U.S. entered into the United
Nations Trusteeship Agreement (July 1947) to administer
Micronesia under an unprecedented "strategic" trust
agreement: The other ten trusteeships created in the post-
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war period were not so designated, and therefore (unlike
the TTPI, overseen by the Security Council) were under
the aegis of the General Assembly.

The functions of the CIMA social scientists can be
categorized in the following four ways: as information
collectors; as trainers and educators of military government
officers; as field investigators; and as administrators and
political actors. The forty-two social scientists from twenty
three universities and museums took part in what anthro
pologist Leonard Mason referred to as "a massive ethno
graphic salvage program" (Mason, 1973:2). The CIMA
"salvage program" was primarily funded by the Navy, with
some additional financial support from the Wenner-Gren
Foundation (Useem, 1947:3).

According to Navy historian Dorothy Richards,
CIMA's mandate was to "determine precise trends in the
local development of governments and to recognize, if
possible, incipient conflicts and socially disruptive patterns
for correction" (Richard, 1957:390). George Murdock, as
the director of the CIMA Program, described it as "a model
for the collaboration of lay scientists and government agen
cies. . . . The expedition is certainly the largest, and
probably the best equipped, in the history of anthropology"
(Murdock quoted in Richard, 1957:582).

Notwithstanding the immediate postwar euphoria, it is
troubling that anthropologists-given their sociocultural
training and supposed sensitivity about indigenous peo
ples-did not raise more of an objection concerning their
role in aiding the colonial project in Micronesia.

The Navy went to great lengths to provide assistance
and transportation to the field teams of anthropologists
(and other social scientists) and was keenly interested in
learning about the peoples under its colonial administra-
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tiona Anthropologist Ward Goodenough articulated the
rather intimate relationship between the Navy and the
CIMA researchers:

Important for the orientation of our study was the Navy's
sponsorship of the research and the interest it expressed in
using the results to develop an informed administration in
Micronesia, While it was made clear from the outset that
participating ethnographers were free to study whatever as
pects of Micronesian culture interested them, the prospect
that our reports would be used as an aid in solving adminis
trative problems induced considerations which might other
wise have been neglected. In the study of property organiza
tion, for example, it required that a report on land tenure so
formulate the principles of native property law that an admin
istrator would be equipped to assess claims and settle dis
putes in whatever form they might arise, and do this in such
a way that the natives would feel that justice had been done
in accordance with their principles (Goodenough 1951:10)
[emphasis added].

In this regard, an incisive essay titled "Eurocentrism in
the Social Sciences" hammers forcefully on this tidy col
laboration: "During the heyday of imperialism, the scholar
was useful not only in constructing a conceptual framework
within which colonial ideology could be defended and ex
tended, but in helping to select problems for investigation
which high.lighted the beneficial effects of colonial rule"
(Joseph et al., 1990:3).

Broadly speaking, the CIMA Program focused upon
kinship, traditional political organization, cognitive mea
surements, economic exchange patterns, and general eth
nography. 'The working agreement between the Navy and
the cooperating universities and individual researchers
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mandated that the Navy was to "define overall policy
regarding publishing of written articles of any nature, based
on research done under this program," and that it reserved
the right to define "matters affecting national defense or
general national interests, which may not be published or
written about" (Richards, 1957:1269).

Many of the CIMA anthropologists eventually were
hired as staff anthropologists for several Micronesian dis
tricts, or else became de facto advisors for administration
officials. In the words of Felix Keesing, "the many scat
tered island settings offer something approaching a series
of laboratory experiments in human affairs" (Keesing,
1950:3).

Indeed, as the Embree quote beginning this section
suggests, American anthropologists seemed all too willing
to serve as cultural "travel guides" and decoders for the
Navy in the former Japanese Mandated Islands.

Anthropologist Thomas Gladwin characterized the mis
sion of the anthropologist in administration as being to "fill
the functional gaps left in their culture by the effect of the
previous administrations and our own." In the view of
Gladwin, this was a task that should be carried out
"whether our presence is disruptive or not" (Gladwin,
1950:23).

Anthropologist John Useem was even more candid in
his assessment of U.S. ambitions in Micronesia, and wrote
that there was a general consensus among the anthropolo
gists working in the trust territory that the islands were "to
be permanent American possessions" (Useem, 1945:1).
This sentiment was shared by then-chairman of the Senate
Interior and Insular Affairs Committee, Hugh Butler, fol
lowing his visit to the islands in the early 1950s: "It should
be noted that our primary title to the islands rests on force
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of arms, and that the United Nations Trusteeship Agree
ment [signed in 1947] represents little more than a fait
accompli. I believe that it should be made categorically
clear to all concerned that the United States Government
must for security reasons retain absolute control of this
entire area forever, or for as far as we can see into the
distant future" (Butler, 1953:2-3).

In an unpublished 1972 paper, Gladwin later wrote an
interesting (and workable) analysis supporting Micronesian
socialism and self-reliance. By citing the socialist experi
ments underway in China, Cuba, and Tanzania-and warn
ing of the problems associated with capitalism (especially
the inevitable dependency relationship with the United
States)-Gladwin advocated a similar economic and politi
cal path for the island people of Micronesia. In criticizing a
capitalist' approach for Micronesia, whereby individual gain
would destructively supersede the collective enterprise in
herent in Micronesian societies, Gladwin wrote that "the
conclusion has emerged that self-reliance is not only possi
ble for Micronesia, but if it is diligently pursued with careful
attention to the prior experience of other Third World
countries, it will most certainly provide Micronesia with a
better quality of life for its people than will capitalist
development as a poor client state of a foreign power"
(Gladwin, 1972:44).

Unbeknownst to Gladwin, the economic future of Mi
cronesia had already been predetermined by strategic poli
cymakers in Washington during the previous decade. Under
a Freedom of Information Act (FOIA) request, perhaps the
most critical (and revealing) policy statement for Microne
sia has emerged. Known as National Security Action Mem
orandum 145 (NSAM 145) and signed by President Ken
nedy on April 18, 1962, NSAM 145 clarified the United
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States' position by stating that "it is in the interest of the
United States that the Trust Territory be given a real option
at the appropriate time to move into a new and lasting
relationship to the United States within our political frame
work. This then should be our goal" (NSAM 145:1).

To implement the newly stated policy toward Microne
sia, President Kennedy sent his friend and Harvard econo
mist Anthony Solomon on a fact-finding mission to Micro
nesia during the summer of 1963. In what has since become
known as the "Solomon Report," the author referred to
his set of recommendations as "an integrated master plan"
that would "make Micronesia a United States Territory"
(Solomon Report, 1963:S-5).

An especially odious section of the Solomon Report,
most of which remains classified to the present day, called
for a capital investment program just prior to the plebi
scite(s) (The U.S. subsequently succeeded in carving up
the trust territory into four separate entities-see Me
Henry, 1975) to determine a post-United Nations trustee
ship relationship with the United States. Stating the key
objective of the "United States' need to retain permanent
control of Micronesia for security reasons," the report
baldly claimed that "the importance of those funds in
influencing a favorable plebiscite result is obvious"
(ibid.: 11).

Using the classic formula for obtaining possession of a
colonial territory by a metropolitan power, the Solomon
Report delineated the following prescription for foisting
economic dependency upon the Micronesian people: "It is
the [Solomon] Mission's conclusion that those programs
and the spending involved will not set off a self-sustaining
development process of any significance in the area. It is
important, therefore, that advantage be taken of the psy-
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chological impact of the capital investment program before
some measure of disappointment is felt" (ibid.:42).

When one compares the lucrative economic potential
of developing Micronesia's obvious economic resource of
tuna and other commercial fish (evidenced by the vast
numbers of foreign fishing vessels in one of the most fertile
fishing grounds in the world)-as suggested in Oliver's 1946
United States Economic Survey-with the realpolitik strat
egy of creating economic dependency in the trust territory,
one sees the blatant imperial design incorporated into four
decades of "U.S.rule in Micronesia. That today more than
90 percent of Micronesia's economy derives from annual
U.S. cash infusions bespeaks the grand success of NSAM
145 and the recommendations contained in the 1963 Solo
mon Report.

In addition to having created a neocolonial dependency
relationship with Micronesia, U.S. rule also brought one of
the world's highest suicide rates to the newly created island
entities of Micronesia. Caught between two conflicting
worlds, Micronesian male youths are particularly vulnera
ble to the stresses inherent in the collision of cultures
(Hezel 1989). The Marshall Islands also now have the
world's highest prevalence rate for type II (adult-onset)
diabetes-27 percent-following the radical postwar shift
to a Western diet. With an explosive birth rate and massive
socioeconomic challenges confronting the Marshallese,
their future remains dangerously precarious.

Leaving no stone unturned, the United States-as the
administering authority-has taken every conceivable ad
vantage of its Micronesian wards under a United Nations
trusteeship, a trusteeship designed to foster economic self
sufficiency and eventual independence for the island people
of Micronesia.
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The great success of NSAM 145 and its companion
blueprint, The Solomon Report, may be measured by the
United States securing military rights in strategic islands
just off the Asian mainland for one hundred years under a
covenant with the newly created Commonwealth of the
Northern Mariana Islands adjacent to Guam, itself a stra
tegic colony since 1898.

The United States will likewise have military options
(e.g., airfields to accommodate nuclear-laden warplanes,
port facilities for nuclear warships, an amphibious base, a
guerrilla warfare base for training counterinsurgency units,
and a possible forward naval base for the Trident subma
rine) in Belau for half a century if the Compact of Free
Association is eventually pushed through: The seventh
compact plebiscite in February 1990 resulted in the lowest
compact support yet.

Under separate Compacts of Free Association, the
United States will maintain defense authority over the
Federated States of Micronesia (The FSM consists of Pohn
pei, Kosrae, Chuuk [formerly Truk] and Yap) for fifteen
years (commencing in 1986), as well as in the Marshall
Islands. The extremely important two-billion-dollar Penta
gon missile testing facility and the ultrasophisticated Altair
radar array at Kwajalein Atoll (in the Marshall Islands) will
remain under U.S. control for at least thirty years, with an
option to renew the lease agreement.

Adding the proverbial icing to the cake, the United
States-under the Compacts of Free Association-has lit
erally closed off the entire area of Micronesia (i.e., three
million square miles of oceanic territory, an area the size
of the continental U.S.) to all outside third parties under
the "strategic denial" clause of the compacts. Indeed, the
entire northern Pacific, stretching from the U.S. mainland
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to the Hawaiian Islands and westward through Micronesia
to the Philippines and East Asia, is under American con
trol.

That American anthropologists who have worked in
Micronesia have been so relatively uncritical and acquies
cent while the U.S. government has methodically milita
rized this vast territory during the past forty-five years is
disturbing at best, and damnable at worst.

Conclusion

We have the trust and the United States has the territory.
-Senator Ataji Balos, Marshall Islands

Following sixty-six announced atomic and hydrogen
bomb explosions at Bikini and Enewetak between 1946and
1958, several entire Marshallese communities remain alien
ated and sociologically dislocated. The people of Bikini
known throughout the Pacific as the "nuclear nomads,"
have yet to permanently resettle on their ancestral atoll.
Likewise, the people of Enewetak remain fragmented and
divided as a community.

The most recent atoll community to join the ranks of
the nuclear nomads are the Rongelap islanders. Because of
ongoing health problems believed to be associated with
their past exposure to radioactive fallout and current expo
sures from a contaminated environment, the people of
Rongelap-with the assistance of the Greenpeace ship
Rainbow ll'arrior-evacuated their home islands in May
1985. Having "temporarily" resettled on Mejatto Island in
the Kwajalein Atoll complex, the Rongelap islanders are
seeking congressional funding for an independent and non-
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governmental radiological assessment of their ancestral
atoll to determine if permanent habitation is feasible.

With an uncertain prognosis for the full extent and
breadth of radiation-related damage to the health and envi
ronment of the Marshallese people, the U.S. Supreme
Court ruled in mid-1989 to uphold a lower court decision to
terminate all pending (and future) lawsuits by Marshallese
plaintiffs in U.S. courts. Totaling more than six billion
dollars, these lawsuits for health injury and property dam
age have now become null and void, leaving the people of
the Marshall Islands without any judicial redress for claims
against the United States for its nuclear weapons program.

Meanwhile, the United States-having uprooted the
indigenous population of Kwajalein Island-continues to
use Kwajalein Atoll in the Marshall Islands as an important
Pentagon laboratory for key components of SDI (" Star
Wars") research, as well as for perfecting missile warhead
accuracy and antisatellite (ASAT) technology. Indeed, the
"strategic" Trust Territory of the Pacific Islands has
served-and will continue to serve-U.S. military interests
well into the twenty-first century.

Moreover, as a contingency plan for the possible loss
of the prime military bases in the Philippines, the United
States has devised a "fallback arc" of islands consisting of
Guam, Saipan, Tinian, Rota, and extending south to Belau.

With the world's first antinuclear constitution in 1979,
the tiny island nation of Belau (population 15,000) in the
western portion of Micronesia has withstood immense pres
sure by the United States to overturn its unprecedented
and controversial constitution. Having become an interna
tional cause celebre, the United States has forced the
Belauan electorate to cast ten ballots in as many years in
the attempt to overturn the antinuclear provision of the
constitution.
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Violence has broken out in Belau over the constitution,
and the first two elected presidents have died by violent
means. Following the murder of the father of two prominent
antinuclear Belauan activists (attorney Roman Bedor and
his educator-sister Bernie Keldermans) and the firebombing
of the house of a leading female elder in September 1987,
an international grass-roots network campaigned before the
United Nations and congressional and Reagan administra
tion officials to change its policy toward Belau to quell the
increasing outbreaks of violence in that troubled island
territory.

During a 1988 American Anthropological Association
(AAA) session on the Pacific, discussant and San Francisco
State University anthropologist Luis Kemnitzer-an avid
supporter of the grass-roots Nuclear-Free and Independent
Pacific (NlfIP) movement-recounted how he attempted to
solicit support for Belau's antinuclear constitution. Kem
nitzer told the AAA session that when he requested support
from a renowned anthropologist who has worked exten
sively in Micronesia, he was told that his involvement
would constitute "intervention" in the internal affairs of
the tiny Pacific nation!

Distressingly, there has been a conspicuous silence on
the part of most American anthropologists concerning the
horrific and disastrous consequences of U.S. imperial pol
icy in Micronesia." This silence contrasts sharply with
those atomic scientists who, even before the atomic bomb
was dropped on Hiroshima, lobbied against its use in Japan.
In what has come to be known as the "Franck Report,"
several American atomic scientists suggested a demon
stration blast over an uninhabited area of the Pacific instead
of over a civilian population in Japan (Blackett,
1948[1949]: 114-16). Unfortunately, precious little debate
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has come from the American anthropological community
over U.S. hegemonic policies in Micronesia.

Although the CIMA program of the late 1940s may
seem far removed from the contemporary world, the close
collaboration between anthropologists and the state contin
ues to the present day. According to a disturbing report
from a New Zealand investigative periodical, the United
States Information Agency (USIA)-the de facto propa
ganda arm of the U.S. government-has entered into con
tractual agreement with several American (et al.) anthro
pologists for the production of numerous country reports
on several targeted Pacific island nations (Wellington Pacific
Report 1989:1).

These reports are intended to assist the USIA for the
dissemination of its "information" activities where they
best support U.S. interests. One of these reports, "Issues
and Interest Groups in the Pacific Islands," is intended to
"analyze the major issues relevant to United States policy"
in the Pacific and "focuses on the major interest groups in
these countries" and their views on the problems discussed
(ibid.:1). Likewise, a resident American anthropologist,
Thomas Keene, is currently under contract with the U.S.
Army at Kwajalein to enhance community relations be
tween SDI personnel and the nearby ten-thousand Mar
shallese on Ebeye, known regionally as the "slum of the
Pacific." Following numerous "Operation Homecoming"
occupation protests at the missile complex, anthropology
currently serves the Pentagon in helping to extinguish indig
enous protest while the missiles continue to hurl into the
strategic lagoon from Vandenberg Air Base in California.

That the Pacific anthropologists under contract with the
USIA and the army have agreed to provide pertinent infor
mation about current Pacific island political trends should
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make us question the ethics of our discipline. Most assur
edly, if the USIA seeks information from Pacific anthropol
ogists, we must assume that the information collected will
be used to undermine and co-opt the burgeoning NFIP
movement, which is perceived as anathema to U.S. inter
ests. Indeed, in the words of former U.S. ambassador to
Fiji (and Cl'lrrent ambassador to the Marshall Islands) Wil
liam Bodde, Jr., "The most potentially disruptive develop
ment for United States relations with the South Pacific is
the growing antinuclear movement in the region. A nuclear
free zone would be unacceptable to the U.S. given our
strategic needs, and I am convinced that the U.S. must do
everything possible to counter this movement" (Wellington
Confidential, 1987:1).

Moreover, the fifteen member nations of the South
Pacific Forum-a regional trade and political association
have consistently called for an end to French nuclear test
ing at Moruroa and Fangataufa atolls near Tahiti. The forum
nations also have advocated independence for France's
other Pacific colony, New Caledonia, in an attempt to head
off an impending and bloody civil war.

The South Pacific Nuclear Free Zone Treaty (SPNFZT),
known regionally as the Treaty of Rarotonga, was devised
by the forum nations to denuclearize the Pacific region.
That the United States, France, and Great Britain have
refused to sign the protocols of the treaty (the Soviet Union
and China have signed) has further alienated those nations
in the eyes of most Pacific peoples.

In pursuit of its' 'maritime strategy," the United States
stands by its policy of projecting naval power to the Asian
mainland, and thus would feel constrained by entering into
the protocols of the Treaty of Rarotonga (cf. American
Lake by Hayes et al. for a fuller discussion of U.S. policy
in the Pacific).
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That anthropologists are conducting research on cur
rent indigenous attitudes concerning independence and nu
clear related policies in the region for the USIA (including
personality profiles of key island leaders) should cause
some degree of alarm within anthropological circles. As
Gramsci noted earlier in the century, "certain categories of
intellectuals (in the direct service of the State ... ) are still
too closely tied to the old dominant classes" (Gramsci,
1983[1933]:245).

With increasing violence in Fiji under its postcoup
military regime, a bloody civil war threatening to break out
in France's colony of New Caledonia, continued French
nuclear testing near Tahiti, ongoing genocide by the Indo
nesian army in West Papua and East Timor, and instability
in Belau over its antinuclear constitution, anthropologists
must debate their role in this very troubled oceanic region.

This chapter has reviewed some of the salient elements
of the larger discussion concerning the relationship be
tween anthropology and how it has been used to further the
national interests of metropolitan powers, and in particular
those of the United States. The point of this exercise is not
to "witch hunt" anthropologists who work at the behest of
the government. Rather, my purpose is to inquire whether
those anthropologists (e.g., those currently under contract
with the USIA) are merely naive supplicants in a competi
tive job market, or instead are conscious and ideology
driven academics ("defense intellectuals") who willingly
provide useful ethnographic data to the Defense and State
Departments and who wish to bolster U.S. interests
abroad. In either case-naive supplicant or defense intel
lectual-we should debate the issues in a more open and
honest way than has previously been the case.

Indeed, where "ethnographic research" fades into "in-
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telligence gathering" is obviously a subject worthy of great
debate among the anthropological community (see Alcalay,
1988for a further discussion of this debate).

The issue of "anthropological advocacy" has been re
kindled in an exchange appearing in the June 1990issue of
Current Anthropology (Hastrup and Elsass, 1990).But even
in this discussion about the role of anthropologists operat
ing in the real world, one is struck by a glaring naivete
concerning the potential (and probable) uses of ethno
graphic data for the furtherance of imperial objectives by
metropolitan powers against the Third World.

The issue of anthropological collaboration with the
state has been historically marginalized to the periphery of
academic inquiry (aside from some of the notable excep
tions mentioned), and it is hoped that a renewed round of
debate to further flesh out this very important topic will be
forthcoming within our discipline and beyond. Infusing our
discipline 'with a renewed sense of humanism and justice
should be our aim.

If we are to move our discipline beyond merely being
"a child of Western imperialism," it is incumbent upon all
of us to question not only the subject matter of our investi
gations, bur also the potential (and likely) uses of our
research by metropolitan powers intent on maintaining a
hegemonic stranglehold on the developing nations.

NOTES

The author wishes to thank Professor Glenn Peterson of the
Anthropology Department of Baruch College (CUNY) for his
encouragement and sharing of an earlier paper on the CIMA
program.

1. As Weaver points out, Horowitz's criticism of Project
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Camelot was mixed: On the one hand Horowitz decried the
elimination of the project by the government as a threat to
academic freedom; on the other hand, Horowitz raised the objec
tion of governmentally sponsored research projects that were
motivated by political and military interests (Weaver 1973:138).

2. Some notable exceptions to this anthropological silence
consist of the diligent advocacy by anthropologists William Al
exander (Upsala College, N.J.) on the Marshall Islands, Catherine
Lutz (SUNY-Binghamton) on Chuuk, Glenn Peterson (Baruch
College, CUNY) on Pohnpei, and Robert Solenberger on Saipan.
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8
SIMIONE DURUTALO

Anthropology and Authoritarianism
in the Pacific Islands

While people in the West dream of a Pacific Island
vacation, the idea foremost in the minds of many islanders,
especially the young and ethnically persecuted groups such
as the Indo-Fijians, is how to get away from these same
islands. They simple see no future in their countries. Most
island nations cannot support their own populations and
are kept afloat "on a sea of foreign aid." Today, the major
export of Polynesia is people. As a result, between 10 and
50 percent of Pacific Island populations live in Australia
and New Zealand, and thousands more have migrated to
the United States and Canada. Many arc reluctant to leave
their homelands, but have either been pushed out-fleeing
a brutal military dictatorship as in Fiji-or face grim pros
pects if they remain in the islands. Unemployment is well
over 20 percent and is even higher among women and
persecuted ethnic groups (Sutherland, 1987:113). Most Pa
cific Island states have followed the lead taken by the Fijian
military dictatorship's cut of public programs and have laid
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off teachers, doctors, nurses, and technicians by the thou
sands.

The root of this widespread economic crisis can be
traced to the transnational-based development model pur
sued by these island regimes in the last decade or so, with
its overdependence on foreign capital and easy borrowing.
The results of such an economy are only now coming home
to roost.

The islands' ruling classes can no longer continue to
persist in their claim that the Pacific islands are an excep
tion to the general Third World experience of being
swamped in a tidal wave of debt and inflation or being under
the thumb of one "village tyrant" or another installed by
an IMF-inspired military coup. The economic and political
crises evident in the rapid militarization of island societies;
the dramatic rise in unemployment, crime, and landlessness
associated with urbanization; the decline and deterioration
in agriculture (both subsistence and commercial); the regu
lar resort to repression to depoliticize their population; and
massive violations of the human rights of its people have
brought Pacific Islanders to the realization that they are an
integral part of the world capitalist economy and thus share
the same problems with Third World societies everywhere.
These problems take on a more acute form in the Pacific
Islands due to their remoteness from the metropolitan
center of the modem world economy, which aggravates the
already formidable problem associated with limited land
area and small population.

These concerns have more often been shunted aside,
overlooked, or dismissed as the preoccupations of aberrant
elements and "troublemakers" within the normally "ex
otic" and "happy" native island communities. The persist
ence of the myth of the "happy native" snoozing under
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swaying palrn trees in an island paradise "full of sun, sand,
and sex" despite present realities is linked to the cult of the
"noble savage" (Howe, 1977; Said, 1978; Rokotuivuna,
1973; Babadzan, 1988). This image of the noble savage
began as part of an attempt by eighteenth-century Europe
ans to project another as a vehicle for mental escape from
the monotonous physical drudgery and alienation of their
bourgeois existence. In Coming of Age in Samoa, Margaret
Mead (1928) revived and popularized this image of the
South Seas as the "last unknown" of idyllic primitive
societies where people had no work to do or obligations to
meet and food could be had for the asking.

The tourist transnationals and nuclear-imperialist pow
ers have profited from these myths of "floating South Seas
paradises, " which have become so pervasive and institu
tionalized that the theoretical practice of studying these
island societies cannot escape being engulfed by them. The
concept of the Pacific Way (and its subsidiary the Melane
sian Way) represents the most articulate expression of this
sense of Pacific exceptionalism, which claims that the Pa
cific Islands are unique societies that have to be studied on
their own terms and will therefore need a totally new
methodology to understand them. The ideologues of the
Pacific Way assert that although social classes may exist in
other parts of the world, they are nonexistent in the Pacific
Islands and any discussion of surplus extraction and ex
ploitation in such societies, then and now, is but a futile
academic exercise (Crocombe and Tupouniua, 1975; Vus
oniwailala, 1978;Narokobi, 1980:x, 171).This emphasis on
a traditionalism and exceptionalism can be traced to the
early twentieth-century works of leading western anthro
pologists such as Malinowski, Firth, and Mead who have
held the greatest responsibility in perpetuating a static and
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functionalist view of Pacific Island societies that does not
fit contemporary realities (Malinowski, 1922; Firth, 1963;
Mead, 1928, 1935, 1939). This was done through the elimi
nation of innovation in their descriptions of traditional
island economic and sociopolitical systems.

Through such academic sleight of hand, anthropologists
have encouraged others to conceive of immutable patterns
of culture and of tribal-kinship alignments that have not
changed for generations. This type of anthropology tends
to degenerate into colonial apologia by playing down the
"West in all its guises," leaving behind an allegedly "pris
tine primitivity, coolly observed by the anthropologist
hero." This denial of Western imperialism results in "a
bizarre contrast between unspoiled aborigines on the one
hand, and hymn-singing mission children on the other."
Anthropology will only be able to unravel this paradox if it
begins "to abandon its obsessive concern with the 'primi
tive' and concern itself more with the study of change or
becoming modern" (Mintz, 1985:xxvii). Within the context
of the Pacific Islands, Mintz's admonition means that it is
time to put a stop to the use of these islands as an ethno
graphic zoo, an anthropological laboratory where trainee
Western anthropologists go to "win their academic spurs"
while Pacific Islanders are reduced to the role of ethno
graphic commodities to be studied and written about with
out their making any input into the exercise.

Anthropological studies carried out "on us, between
us, and without us," laid the intellectual foundation for
colonial and imperialist practices that pervade the Pacific
today (Jimenez, 1983:71). This "objectification" of Pacific
Island people has allowed imperialist powers such as
France, the United States, and Britain to maintain colonies
in the Pacific that doubled as testing grounds for their
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nuclear bombs and sophisticated delivery vehicles. To con
tribute to the struggle for a nuclear-free and independent
Pacific, anthropology has to move away from peddling
"Otherness" and sterile debates about human nature, and
strive towards an understanding of its own process in order
to reconstitute itself as a liberating, intellectual practice.
This requires that it be global, because the relation that lies
at the foundation of the ethnographic enterprise is a hierar
chical relation to the Other, not just the fact of Otherness,
but specifically the hierarchical relation characteristic of
the world economy implying the necessary silence of the
Other, of whom the anthropologist speaks.

What all this means is that anthropologists will, in their
intellectual practice, have to integrate reciprocity in their
outlook in relation to their studied subjects. They will have
to be prepared to view their discipline from the point of
view of others, from the point of view of other possible
anthropologies. This puts the discipline in a dilemma. Is a
disengaged, detached, disinterested (in the critical sense of
the word), neutral anthropology possible? Within the con
temporary reality of a heavily nuclearized and militarized
Pacific, the answer is clearly in the negative. The Pacific
practitioners of historical social science urgently need a
shift towards what Wallerstein (1977:3) calls "a wider and
fresh vocabulary' to help them "rethink received social
science" with its historically limited categories. The tran
sition of the:Pacific Islands from colonies to "independent"
states (Le., from primitive tribes to new nations) implies
that the hegemonic European-North American social sci
ence can no longer ghettoize its analysis into segmented
"ethnological" or "Oceanic" studies. Furthermore, the
activities of nuclear imperialist powers in the region clearly
call for island intellectuals to take cognizance of separable
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cases, moving through and beyond them and transforming
them as they proceed. To do otherwise is to risk being
ahistorical by falling into the trap of examining ideas and
institutions in isolation from their economic and social
mainsprings. The production of historical and anthropolog
ical knowledge is a political question. Knowledge is not
only a product of contemporary social reality, and in some
sense a reflection of it, but also contributes to the molding
of that social reality. A dialectical relationship exists be
tween the two processes of reflection on the one hand, and
intervention on the other. Significantly different forms of
historical and anthropological knowledge are produced on
the basis of different methodologies. Methodology is also
then a political question. Only when Island intellectuals
confront the legacy of anthropologists like Mead with their
"Garden of Eden" view of Pacific island innocence and
optimism will the process of social liberation of these Island
societies be advanced. The study of imperialism-particu
larly nuclear imperialism-is a good place to begin.

Nuclear War as Living Reality

To most Pacific Islanders, nuclear war is not something
abstract, but has been part of their experience since 1945
with the bombing of Hiroshima and Nagasaki, followed by
the u.S. atmospheric atomic and hydrogen bomb testing
program in the Marshall Islands from 1946 to 1958. Then
came the British nuclear tests at Christmas Island and in
the Australian outback, the French testing program at Mo
ruroa and Fangataufa since 1966, more U.S. testing at
Johnston Atoll in the 1960s, ICBM test flights, antisatellite
and "Star Wars" weapons tests fired from Vandenburg Air
Force base in California and landing thousands of miles
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away at the Kwajelein Missile Range in the Marshall Is
lands. Thus, apart from the population of the two Japanese
cities destroyed by the U.S. nuclear bombs in 1945, the
island people (including the Aborigines) have been the vast
majority of the people to experience the direct and negative
impact of nluclear weapons on their lives.

In the nuclear history of the Pacific, colonies and bomb
tests go together. The United States, Great Britain, and
France all chose Pacific island colonies as places best suited
for the biggest mushroom cloud and the most fallout. Co
lonial control enabled the western imperial powers to use
the Pacific as a nuclear garbage can and nuclear weapon
and missile testing range using island people as nuclear
guinea pigs on which to test the effects of various levels of
radiation. The sad truth is that the Anglo-American and
French imperial states have used the islands as their nuclear
playground largely because the islands have no choice.

If the people of the Marshall Islands had not been under the
political control of a foreign power in the 1940s and 1950s,
atomic testing would probably not have taken place there; if
Kiribati had been among the first rather than the last British
colonies to gain independence, Christmas Island would have
been spared the British H-bomb; if French Polynesia had not
been a colony in the 1960s, there is no doubt that France
would have had to explode its weapons elsewhere; an inde
pendent New Caledonia of the kind wanted by most of the
Kanak population would follow the example of Vanuatu and
keep nuclear vessels out of its ports, just as an independent
Belau would not compromise its nuclear free constitution.
(Firth, 1986:215)

The colonial status of much of the Pacific islands gives the
imperial powers a free hand to use the region to perfect
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their weapons of mass destruction and annihilation that
forms the central coercive core in their global strategy of
intimidating the socialist bloc (minus China) and to
strengthen their continued domination of the Third World.
Solidarity and courage are only a part of the resources we
need to bring about a nuclear-free and independent Pacific
in the fight to end the peril that threatens to engulf and
destroy us. These must be complemented by the correct
analysis of what lies at the root of our nuclear malady in
order to help us fashion the best and least costly way to
combat it. This calls for a debate in one of the most
neglected areas of scholarship: how the nuclear-military
buildup in the Pacific is interlinked and interwoven with the
exploitation and oppression associated with capitalist and
imperialist penetration. Most liberal scholarship in the West
is uncomfortable with terms like "capitalism" (the Free
World), "imperialism" (interdependence) and "exploita
tion" (comparative advantage). Yet for Pacific island people
and those allover the Third World, these are realities, and
one cannot understand the dynamics of Pacific island soci
eties and what makes them tick without first understanding
the nature of their penetration by imperialism and capital
ism.

This differing perception explains the frustration of
some Third World activists with the myopic vision of the
Western peace movement and its failure to grasp the indis
soluble link between the maintenance of imperialism and
the preparation for nuclear war. Instead, the Western peace
and disarmament movement displays an "ahistorical,
techno-centric, nuko-centric, ethno-centric and phobo-cen
tric view of the world" (Ahmad, 1985:37-46) that apes
those of their adversaries, the defense intellectuals who
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have made the modern national security state the temple of
their devotion. The result is a distorted view based on the
ethnocentric and pseudoscientific construct of this' 'priest
hood of action intellectuals," which tends to see the adver
sary as implacably hostile and imputing to him a view of
politics as a zero-sum game, promoting a very limited
understanding of U.S.-Soviet relations (Gough and Gar
dezi, 1986). The theorizing by these defense intellectuals
has effectively depoliticized war and militarized politics,
leading to an excessive abstraction of warfare and strategy.
Defense intellectuals have fostered illusions of control over
war and ill-founded claims of rationality by decision mak
ers. Furthermore, by holding that nuclear issues are so
esoteric that only specialists can cope, the intellectuals
have tended to discourage public discussion (Kolkewicz,
1987:190). 'These defense intellectuals assume that war in
the nuclear context is merely the "continuation of manage
ment by other means," reducing the complexities of inter
national politics to a matter of means-ends techniques.
Overabstraction, scientism, numerology, and technical jar
gon are all part of the legacy of this professionalism (Kol
kewicz, 1987:190). In sum, the Western peace and disar
mament movement and their opponents, the defense
intellectuals, tend to underestimate what Galtung has
termed structural violence: the vertical dimension of war
and peace. To Galtung, these are two sides of the same
coin, where the former evokes images of economic factors,
the latter of freedom being crushed. Any theory of libera
tion from structural violence presupposes an understanding
of the dominance system against which the liberation is
directed, particularly the species called imperialism in the
general genus of dominance and power relationships.
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The Nasty Side of Paradise: Caribbeanizution of the
Pacific Islands and Low-Intensity Warfare

The militarization of U.S. foreign policy in the Third
World and the Pacific islands in particular has increased
with particular rapidity in the last eight years. This policy
emphasis is expressed in the dramatic rise in U.S. security
assistance funds in its overall foreign aid budget. Foreign
security assistance now claims 66 percent ($8.5 billion) of
the total U.S. foreign aid program, as compared to only
50.7 percent ($5.7 billion) in 1979-the highest level
reached under the Carter administration. The overall U.S.
foreign aid budget increased by 52 percent from 1980 to
1985, and by 26 percent from 1980to 1987,but that increase
has gone almost totally to military and security programs.
Despite the Gramm-Rudman cuts, security assistance, in
cluding military programs and the Economic Support Fund
(ESF), has risen from $4.4 billion in 1980 to $8.5 billion in
1987. It is instructive that over the same period, U.S.
bilateral and multilateral development assistance declined
from $5.2 billion to $4.4 billion (Sewell and Contec,
1987:1015-1036). This increase in the military (hardware
and technical assistance) component of U.S. foreign aid is
an attempt to shore up the country's role as the chief
military policeman of the world capitalist economy. It also
reflects a major new U.S. obsession with low-intensity
warfare (LIW). This reflects the concern of an influential
current of thinking in the U.S. ruling power bloc, which has
been arguing that the rest of this century is not likely to
witness an all-out, "face-to-face" superpower nuclear and
military confrontation, but rather will be a period of
"greater power projection," one in which the United States
will tend toward "aggressive preservation" of what it con
siders to be its "vital interests" abroad (Ilke, 1986:63-70;



ANTHROPOLOGY AND AUTHORITARIANISM 215

Weinberger, 1986:42; Shultz, 1986:15-17). A U.S. Army
training and command report anticipates that the period up
to the year 2000 will be full of small conflicts: "wars of
oppression and liberation, wars fueled from within or as
proxies of larger powers," conflicts below the level of war
but "with the power to topple nations or cripple govern
ments (Miles, 1986). Low-intensity warfare is not just a
scaled-down version of conventional war but can more
accurately be described as revolutionary and counterrevo
lutionary warfare. The term "low intensity" is misleading,
as it descri1besthe level of violence strictly from a military
viewpoint, when in fact it involves "political, economic and
psychological warfare, with the military being a distant
fourth in many cases." It is total warfare at the grassroots
level (Miles, 1986:76; NACLA, 1986).

Fiji and Papua New Guinea have been earmarked by
the United States (and France) as key regional states
around which the policy of "strategic denial" and therefore
low-intensity warfare is to be focused. The amount of U.S.
AID money to the region has increased from $2.4 million in
1977 to $9 million in 1987 (Mediansky, 1987:277). Under the
U.S. Military Assistance Programme (MAP) and IMET
(International Military Education and Training Program),
the Fijian, Papua New Guinean, and Tongan militaries are
being prepared for their role in internal defense, that is,
how to wage war efficiently on their own people to facilitate
a more intensified process of capitalist accumulation. For
this purpose the Fijian military received $300,000 in 1986
while the rest of the Pacific islands received a mere
$275,000. Fiji's allocation was justified on grounds of "in
ternal defense"; Papua New Guinea's because of its "size,
strategic Iocation and resources"; Tonga was a "reliable
friend" an<I hailed for its hospitable welcome of U.S.
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nuclear warships when other countries were reluctant to do
so; and the Solomons was favored because of "its size and
pro-Western foreign policy" (Wolfowitz, 1985:67-70). Non
aligned Vanuatu was a notable exclusion from these recipi
ents of U.S. largess. Former Prime Minister Mara of Fiji
had been the first Pacific island leader to be given the red
carpet welcome at the White House (in November 1984) for
his strong support of the Israeli bombing of the Iraqi
nuclear reactor in 1981, the U.S. invasion of Grenada in
1983, its troop contribution to the U.S.-sponsored Sinai
Multinational Observer Force, and denouncing New Zea
land's Lange and his increasingly muted criticism of French
nuclear imperialism in the South Pacific. Even the CIA
linked Foundation for the Peoples of the South Pacific
declared Mara to be its 1984 Pacific Man of the Year.

The particular slant of LIW arises from U.S. recogni
tion that the greatest danger to its Third World client
regimes comes from within and not from an external threat
from other nations. Thus, the main aim of the Economic
Support Fund (ESF) is to stop a client's state economy
from collapsing and to maintain the minimum level of
political and economic stability without the use of force.
Indeed, two thirds of the ESF is provided through direct
cash payments or the Commodity Import Program (CIP),
which can render balance of payments support to debt
ridden underdeveloped countries or those facing balance of
payments problems. In CIP or cash transfer form, the ESF
frees up domestic resources for the army to purchase
military hardware or services. The "Freedom of Maneu
ver" given by ESF funds allowed the Fijian military to
circumvent the constraint presented by Fiji's financial pa
ralysis after the May 14 (1987) coup. It allowed the Fijian
colonels to increase the size of their force from 2,500 to
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6,500 with increased salaries while other government per
sonnel were forced to take a cut. They drew most of their
new recru.its from the ranks of the little-educated, young,
unemployed indigenous Fijians who formed the main bat
tering ram of the 'racist Taukei (Fiji for the indigenous
Fijians) movement. The ESF monies also allowed the for
mer Alliance Prime Minister Mara to lead the Fijian colo
nels on a global military shopping spree, for new arms
intended chiefly for counterinsurgency and low-intensity
warfare. Among their purchases have been sophisticated
telephone monitoring equipment, patrol boats, and military
helicopter gunships from the Indonesian Aircraft Industries
(IBTN) (Callick, 1987).The ESF has been quite an efficient
mechanisrn in transforming Fiji from a relatively pluralistic
civilian democracy into a highly militarized island society
with its associated characteristics such as increased level
of armaments, military authoritarianism, the increasing re
sort to force, and a militarized culture.

Regional Destabilization

The Israeli presence in the South Pacific is represented
in the influx of Israeli experts on LIW tactics (innocuously
called "rural development advisers") into post-coup Fiji
and the sale of its Arava military aircraft to Papua New
Guinea (Hunter, 1989). These developments represent an
escalation of low-intensity warfare that will now become an
increasingly normal feature of Fijian and Pacific island life
(News Grid, 1991). The Israeli-South Pacific connection
follows a familiar pattern found in global troublespots like
Central America, Sri Lanka, and the Philippines, where
one finds Israeli officers advising governments that are
fighting their own people using counterinsurgency and low-
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intensity warfare methods. Like its Latin American and Sri
Lankan counterparts, the Fijian military class are una
bashed admirers of the invincible Israeli war machine.

The investigations into the Iran-contra arms deal by the
joint committee of the U.S. Congress clearly revealed the
use of Israel as a proxy to advance U.S. interests in the
Third World when the mother country cannot perform this
function due to diplomatic or public relation reasons. Re
cently, an Israeli author and others have carefully docu
mented the charge that Israel systematically supports re
pressive regimes in their battles against their own peoples,
often at the behest of the United States (Beit-Hallahmi,
1987; Hunter, 1987; Multinational Monitor, 1987). The
spreading South Pacific tentacles of the Israeli intelligence
and military machinery means that this small, (Middle
Eastern) white-settler nation's interests now gird the globe
from Managua (helping the contras) to Manila, from Suva
to South Africa. Together with Taiwan and other pariah
regimes with which it collaborates and has a high degree of
intimacy, Israel realizes that conflict has now become inter
nationalized and is very worried about the radicalization of
the Third World. It is therefore unlikely that the Fijian
military coup will be the last to be seen in the South Pacific.
This is underscored by the introduction of U.S. Special
Forces to conduct joint-training and wargame exercises
with the Papua New Guinean military in the wake of the
Fijian coup. Thus, a reverse domino theory, in which one
island nation after another falls into the lap of a home
grown military dictator indoctrinated by U.S. Special
Forces ideology, seems to be the likely future for the Pacific
islands.

The Christian fundamentalist Fijian military strongman,
Brigadier Rabuka, has (like his one-time Guatemalan coun-
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terpart, General Rios Montt) claimed that his coup "was
divinely ordained and sanctioned" and therefore will brook
no opposition or criticism to its strong procapitalist poli
cies. The claim that his regime has a monopoly on divine
blessing also represents a thinly veiled attempt to try and
nullify the populist appeal of Fiji's overthrown civilian
coalition government. All this is part of the Fijian military
state's hegemonic mission to create an ideology of order
that seeks to legitimate its recourse to repression to main
tain order .. In today's Fiji, the free expression of opinion
that fails to conform to the prevailing nuances of the state's
ideology of order is no longer an expression of legitimate
political difference; it has become a criminal offense. The
"militarization of politics" and "criminalization of dis
sent" becomes the order of the day. Brigadier Rabuka has
now introduced an Internal Security Decree that allows him
to put somebody away in prison for twenty-five years
without parole. The Fijian strongman wants to base his new
apartheid constitution on that of Malaysia with its draco
nian Internal Security Act. He also wants to imitate Malay
a's bankrupt New Economic Policy (NEP) by which the
indigenous Malayan aristocracy wants to transform itself
into a new, indigenous-based capitalist class. Singapore's
passive trade unions serve for Rabuka as an example for
labor in Fiji, and he sees a parallel between the entrenched
Indonesian army and future role of the military in Fiji
(Witcher, 1987:1).

The destabilization and overthrow of the Fijian labor
coalition government is only the latest example of a low
intensity warfare that is being launched against small Pacific
Island microstates and movements that dare to assert their
sovereignty and right to self-determination. These develop
ments are the direct result of the United States (and France)
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raising their profile by formulating "strategic denial" as the
linchpin of the Western alliance's posture in the Pacific.
Strategic denial ensures the protection of what Chomsky
calls "the Fifth Freedom," understood to mean "the free
dom to rob, to exploit" and dominate, to undertake a
course of action to ensure that existing privilege is pro
tected and advanced. The Fifth Freedom is the main tool
used to "protect and advance existing privilege" from a
government that threatens its destabilization (Chomsky,
1985:47).

Destabilization is a comprehensive concept and refers to all
kinds of effort on the part of a powerful actor, short of open
invasion, to weaken and eliminate another actor that for
economic and political reasons is unacceptable, even if not
constituting a direct security threat. Not a Vietnam-type
approach, which involves full-scale bombing and warfare,
destabilization seeks to destroy the government from within,
to render a country ungovernable. It is implosion. To appear
legitimate, sabotage is done by nationals of the target country
or from neighbouring countries, not by the army of the
destabilizer. (Thompson, 1988:22)

The main targets are governments that want to experi
ment in social reform and social transformation, like Bavad
ra's Fijian government. The main goal of destabilization is
to destroy any attempt by the new government to take
control of the economy. To maintain the market and pro
duction relations under the old patterns of dominance, the
regional power has to show Fijian nationals that the new
system cannot work. Social and economic transformations
are threatening examples in the region, which consists of
colonial New Caledonia and the feudal aristocracies of
Tonga and Western Samoa. The Fijian labor coalition gov-
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ernment of Prime Minister Bavadra made it clear that the
workers (tamata cakacaka) and peasants (lewe-ni-vanua)
would now receive the fruits of their labor as workers and
peasants emerged to assert their rights. The ILO (Interna
tional Labor Organization) conventions governing the basic
rights of workers and their working conditions that had
been abrogated by the aristocratic Alliance Party were to
be brought back into force and debate and criticisms of
work conditions were encouraged. For the first time the
people of Fiji had the first nonracial government and one
that really cared for their conditions. The main priority of
the Fijian labor coalition was to provide their citizens with
services to improve the quality of life. It was boldly moving
along this line in its first few weeks in government until
destabilization escalated u.s. hegemony demands that
economies remain open to investment, maximizing private
production with "free" competition and "free" trade.

The economic factor is important but must not be
overstated. To the Reagan administration, maintaining ide
ological hegemony was equally or even more important.
Though not a threat to the national security of the United
States, Fiji under a labor coalition government was a seri
ous threat to the ideological hegemony of the United States
and France in the region. Therefore, its lessons, its example
had to be "neutralized." Destabilization begins with a
propaganda campaign, for it determines the success of the
whole policy, Nationals of both the target and perpetrating
countries must be convinced of the necessity to reverse the
policies of the new government (Thompson, 1988). System
atic denigration of the Bavadra government was aimed to
convince Western audiences and Pacific island people that
such a Fijian government was an "enemy," and tagging
this government as Indian-dominated and Libyan- (or So-
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viet-) influenced goes a long way to achieving that goal.
The first offensive, therefore, is literally a war of words.
The language must relate however tenuously to events so
disinformation campaigns are conducted. Arms shipments
are "discovered" in Australia, while Indo-Fijian sugar cane
fields and shops are reported by "the authorities" to be
littered with Czech-made AK-47s. Propaganda directed
inside the target country is well organized and financed.
Probably the most successful campaign, because it takes
advantage of the mistakes the Fijian Labor Party made in
joining with an Indo-Fijian dominated party, was the accu
sation that the Bavadra government was Indian-dominated.

The propaganda campaigns in the 1980s had reached
new levels of international coordination and sophistication.
Right-wing groups organized to roll back communism have
existed since the 1950s, but they had gained importance
with the resurgence of conservative governments in the
1980s. All of them disseminated their views through the
media, but some had become right-wing think tanks, pro
viding analysis directly to governments. For example, the
Heritage Foundation's Asian Studies Center put out a num
ber of policy briefing papers that formed the basis of the
Reagan administration's policy for the Pacific islands. The
Honolulu-based Pacific Islands Developments Program
(PIDP) prepared a South Pacific briefing paper for the U.S.
State Department and financed a consultancy team led by
a former Australian colonial official that recommended the
return of the colonial Fijian Native Administration with its
harsh penalties to the Fijian villages. In Europe, the Hans
Seidel Foundation of the conservative Christian Demo
cratic Union in Germany footed the bill for the training of
turaga-ni-koro (village headman) crucial to the successful
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control of the Fijian village population in their proper
position of docile political submissiveness. Former Fijian
British Army veterans are to run this revitalized native
colonial administration, The Taiwan-based World Anti
Communist League (WACL) has held several meetings in
Fiji and Tonga and can boast that the membership of its
South Pacific branches include a bulk of the influential
political and business leaders of the region. World Vision,
the CIA-connected, Bible-translating organization, has its
tentacles allover the Pacific and one of its Fijian officers is
the loudest mouth and most intransigent of the Taukei
(landowner) movement that was created to destabilize and
finally overthrow the Bavadra government. Then there is
the Pacific Democratic Union (PDU), an association of
right-wing parties in the Asia-Pacific region that includes
the U.S. Republican Party and the Australian National
Liberal Parties. Australia's former Liberal prime minister,
Malcolm Fraser, was attending a PDU meeting at a luxury
hotel in Fiji chaired by Fiji's former Alliance prime minis
ter, Mara, on the very day of the Fijian military takeover.
Mara has disavowed any involvement in the Fijian coup and
his attendance at the PDU meeting gives him a degree of
"plausible deniability.' The proliferation of these organi
zations worldwide and into the Pacific Islands goes beyond
legal lobbying or international networking. With funds for
counterrevolutionaries threatened in the elected parlia
ments, these organizations represent the "privatization of
roll back." A second important reason for the organization
is that as private entities, they are not subjected to as much
public scrutiny as government administration (Thompson,
1988).
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The Logic of Strategic Denial vs. the Logic of
Liberation

The increasing contention of the superpowers and the
ANZUS policy of strategic denial means that the Pacific is to
be maintained as "a closed ocean in an open world" that
will continue to be used as a testing ground for nuclear
weapons and delivery vehicles and as a dumping ground for
nuclear waste, where the escalating militarization of the
region parallels the arming of client states with no regard
for the safety and livelihood of the people living there. The
flickering light of democratization is now being put out
beginning with Fiji, the most servile U.S. client state in the
region. The callous attitude of imperialist powers toward
the use of Pacific islanders as nuclear guinea pigs and
toward their destiny was summarized by former U.S. Sec
retary of State Henry Kissinger, commenting on the danger
posed to the people of Micronesia by missiles being test
fired from Vandenburg Air Force Base in California to the
Kwajalein Atoll test range in the Marshall Islands: "There
are only 90,000 of them out there. Who gives a damn?"
(Hickel, 1971:208).

From a Pacific island perspective the underlying logic
of "strategic denial" can be summed up as follows: To be
exploited by their ANZUS masters through pro-Western
leaders like the King of Tonga or the Fijian military dicta
tors Mara and Rabuka is better than allowing in the Soviets
(or Cubans or Libyans). The islanders are being offered a
choice between "the devil and the deep blue sea"; there is
no recognition of their potential for autonomous develop
ment and decision making-' 'if you are not with us you
must be with them"-and thus become proper targets for
destabilization. The paternalism and racism inherent in
such warped logic is too obvious to need comment. When



ANTHROPOLOGY AND AUTHORITARIANISM 225

Vanuatu leaders urged their fellow islanders to keep the
Pacific an "open ocean in an open world" by reducing their
excessive pro-Western alignment and allowing socialist
states (apart from China access to the region as a counter
balance, the Western response was immediate and hostile.
The attack on this call by Vanuatu to "diversify depen
dence" was spearheaded by the defense intellectuals, one
of them pontificating on the "naive and mischievous soph
istry" of such a foreign policy position (Herr, 1984:185).
Hence, the fuss kicked up by the U.S., Australian, and
New Zealand governments over Kiribati's decision to sign
a competitive fishing agreement with the Soviets (Neemia,
1986). A Vanuatu foreign affairs official laid this argument
to rest when he observed that if Australia and New Zealand
are concerned about "Libyan terrorism" spreading to the
Pacific, then they had better double-check to identify who
was responsible for the state-sponsored terrorism already
in the region. The carnage in New Caledonia, the genocide
in West Papua and East Timor, and the blowing-up of a
Greenpeace protest ship in New Zealand's Auckland Har
bour had nothing to do with Libya but a lot to do with
Western powers, who are the self-proclaimed protectors of
Pacific island people (Sawyer, 1986).

The strategic-denial doctrine is buttressed by a forward
based offensive military strategy constituting the Pacific
ring of thermonuclear fire, which comprises strategic/nu
clear and conventional weapons as well as logistical, envi
ronrnental/biological, covert, advisory, coast guard, and
sea-lift capabilities. The system is highly interconnected
and stretches from Hawaii to Guam, Japan, and South
Korea; from Hawaii to Australia and Antarctica; and from
the Philippines to Diego Garcia and the Persian Gulf (Hayes
et al., 1986; Arkin and Fieldhouse, 1985). It seems highly
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ironic that the pinnacle of technological achievement, the
most interdependent and developed system unifying the
Asia-Pacific region, is a military one, designed not to coor
dinate the logistics and production for human development
but to repress human potential and, in the worst case,
wreak nuclear devastation on the region in one final act of
fear and domination.

The Task of the Pacific Island Intellectual

What does this intensification of economic super-ex
ploitation, militarization, and forward/offensive strategy
mean for the practice of the Pacific island intellectual? We
must begin by asserting that the Pacific islands are part and
parcel of the underdeveloped Third World, which is inte
grated into the world capitalist economy. As such, Pacific
island societies are no exception to the general rule that the
prevailing social scientific ideology and history always are
constructed with an eye to the interests of the ruling class.
These ideologies and histories must conceal the exercise of
power (and the enjoyment of privileges and wealth) by the
islands' aristocratic/' 'big man" /capitalist class, projecting
its interests as universal interests, making it seem natural
that representatives of this class should determine socioec
onomic policy in the general interests. The aim here is to
blur and conceal social division in order to provide, like the
Pacific Way ideology, a condition of false unity among
potentially conflicting groups, principally wage labor and
capital, followed by chiefs/tonwais ("big man") and com
moners, landlords and tenants, and different ethnic groups.
Bourgeois and aristocratic ideology in this case function to
render social power as self-evident, as beyond question and
therefore outside history (Chomsky, 1978).
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One of the basic tasks of the Pacific island intellectuals
is therefore to discover their historically defined role not
only as social critics, but even more so as cartographers
involved in mapping out the structure and mechanism sus
taining domination. This will entail a struggle against the
long and well-established position adopted by most Pacific
intellectuals in both the colonial and neocolonial phase of
our history, in which they functioned as upholders of
authorized world views-as mere bootblacks and propa
gandists for whomever happened to be in power. To accom
plish this task of challenging or reorienting the dominant
colonial an,:lneocolonial consciousness (Constantino, 1978;
Sivandan, Jl977),we need committed intellectuals who are
not going to join the uncritical chorus singing high praises
to Yakaitaukei (Fijian Way of Life), Fakatonga (Tongan
Way), Fa'o.Samoa (Samoan Way), and the Melanesian Way
without being aware of the contradictions these idealized
and romanticized ways of life have with the realities govern
ing the socioeconomic conditions in the capitalist-oriented
and dominated societies of the South Pacific (Durutalo,
1983).

This is a time of widespread socioeconomic and politi
cal turmoil in the islands, and there is a real danger that
conditions will push most Pacific island intellectuals into a
kind of "realism." They may begin to feel that they must
be realistic because in the present situation, attention to
what ought to be done rather than what is done will, in
Machiavelli's words, bring ruin rather than preservation.
Such a realism, by its narrow focus, biases the reflection of
issues to be studied in favor of an interpretation of reality
based on fear and hate, upon the limitations of possibilities,
emphasizing what cannot be done. The difficulty with this
Machiavellian type of realism is not that it rejects the easy
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optimism of an utopian dream world, nor that it focuses on
what is, but that it unnecessarily constricts the focus. In
Lynd's wonderful prose, the shortsightedness of this real
ism is that

it does not take what is in its full dimensions, which includes
what can be. Realism which excludes the as-yet unrealized
possibilities of the future inherent in the present, realism
which excludes the larger, enduring purposes of [human
beings], is less than full realism. Full realism includes [peo
ple's] dreams. Dreams need not be illusions. If utopianism
which ignores what is brings ruin, it is also true that realism
which denies dreams of what may be will not bring preserva
tion. Where there are no dreams, people perish. (Lynd,
1952:24)

This is why it is crucial that Pacific island intellectuals, no
matter how great the danger or how exigent the immediate
situation in which they find themselves, should not abdicate
to others, particularly to the counter-intellectuals, the
scope and nature of intellectual inquiry (Constantino, 1978;
Sivandan, 1977). When intellectuals resign their traditional
position of independent thought to support unquestioningly
the "national interest," they are accepting issues that are
defined by others and thereby become mere instruments of
national policy. Is it not precisely the obligation of the
intellectual to extend the realism of the immediate, to
constantly reexamine events to restore historical depth and
range, to avoid the use of activity as an anodyne?

An intellectual's activity does not have to become a
total prisoner of its historical situation. This demands a
realism that refuses to stop with issues as given, but that
insists on examination of the complex phenomena sub
sumed under stereotypes. But the reliance on stereotypes,
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which blocks intellectual inquiry at the start, is precisely
the method that military and political realism, with the
increasing support of the counter-intellectuals, currently
employs. In this, there is a tendency to use wider and
looser categories with less and less precise meaning, and to
use less and less critically such terms as "democracy,"
"communism," "peace," "aggression," "freedom,"
"ethnicity, " and "tradition," as if they were the end of the
analysis and have become self-explanatory instead of what
they should be for the intellectual: the impetus to continue
investigation of what is happening in the Pacific islands and
to search for fresh ways of approaching present problems.

A time of crisis such as now, with economic and politi
cal turmoil sweeping the shores of the Pacific, need not be
a time of paralysis or defense. In such a period, the busi
ness of the intellectual is to attempt to discover what new
forms of new values are coming into being, to try to
distinguish the valid from the specious, and to bring those
charged with hope to fulfillment. In such "times of trouble"
we need intellectuals who will hazard all they have in order
to discern 110tonly the limitations but also the possibilities
in the present, to widen the area of choice and to help bring
about a productive and constructive future. Such exercise
of the function of the intellectual is never more important
than when it demands the greatest courage.
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JOH~r D. WAlKO

Tugata: Culture, Identity, and
Commitment

In Binandere a tugata is the introduction of a speech
while the person stands in his arapa,' In his tugata a
speaker establishes himself, his identity, and his social
position in the clan, and gives a brief outline of his subject.
He would lbe embarrassed if someone introduced him: in
the village a man speaks for himself, staying put on his
arapa and, having attracted attention by rattling his spatula
against his lime gourd and clearing his throat, he says: "I
am a grandson of so and so, my father is x of the y clan and
I live at z village. No one but me is about to talk." In this
way the speaker introduces himself through his grandpar
ents, from whom his knowledge is derived, and through his
parents and relatives who are his mentors.? The tugata is
important in. two ways. The audience must know from the
beginning tile identity of the speaker and the sources of his
information because without that they will turn their backs
on him, a certain sign that they think he knows little about
his topic. He has failed to establish his authority over his
subject and his right to a hearing.
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My tugata, for the purpose of this paper, is twofold. It
includes first, my village roots and my Binandere identity.
And then, because my lifetime and my work span both
village and nation-including my long-established Binan
dere identity as well as a newly emerging Papua New
Guinea identity-my tugata as a western-trained, national
academic figure also is presented.

Arapa: Village Roots and Binandere Identity

Here, then, is my tugata. I am a grandson of Tariam
bari; my father is Dademo and the clan members descended
from Danato, the ancestor of Ugousopo clan. I was the
third person born at Tabara in a family of five children,
three boys and two girls. This was the fifth time the Bosida
clan had called their village Tabara, but after a huge flood
destroyed it my father and mother moved to Boide. At this
place, there was a cluster of five houses. Three were
mando, women's houses belonging to the two wives of my
uncle, Dumbu, and one for my mother; two were oro,
men's houses, one for Dumbu and his sons and the other
belonged to us. An arapa, a kind of wide street, was in
between the mando and the oro. We were a community of
5 adults and 12 children.

The Binandere, to which I belong, see themselves as
located within a family and among a small group with whom
they have built strong bonds. In turn, a Binandere views
others on the basis of their kin associations and the alli
ances they might have fashioned in the past through war
and trade, or today through business or politics. Much
Binandere behavior is determined by obligations and enmi
ties within a close network of people. All are judged on
how they fulfilled their obligations to others. This aspect of
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my Binandlere identity has been carried over into my ac
tions and reactions to national academic and political
events and decisions.

Binandere are also very conscious of their location by
place, for the Binandere have looked out on the world from
a house anld a village that they see as surrounded by three
concentric circles: rorobu (gardening land), taote (breeding
forest), and toian (hunting ground) (see Waiko, J.D.,
1985:12-17). My own roots are anchored at the arapa of
Boide hamllet, where I grew up and to which I have made
conscious and constant reference in later life.

The sign-ificanceof the arapa is that this physical space
holds all people who reside on it as a single entity. Its
members enter into a kind of contractual obligation with
one another, which requires that, if and when one of them
is affected by something else, then another member is
expected to act in response to or as a consequence of it.
For instance, in a tai pamo duduno, or a clash, the arapa is
zealously guarded so that no outsider enters it. Should any
outsider set foot on it, then that act provokes angry reaction
from the residents of this section of the village. In times of
conflict, everyone must attempt to stay put in their arapa,
even if challenged by their opponent. Another example is
that if a member of the arapa residence dies, all the other
members must go into mourning. A man of another oro be
(clan) hunts for a wild pig, kills it, ties its front and hind
legs, put a stick through them, carries the corpse to the
village, and hangs it on the side of the house belonging to
the next of kin of the dead person. This act requires that
when the mortuary feast is held the hunter is given a whole
domesticated pig or the best part of the one slaughtered for
the final ceremony in honor of the deceased.

The arapa could be the area between the mando (wom-
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en's house) and the oro (men's house), both of which face
each other, or just the front space of a house in a particular
section of the village. Thus the physical charter of a com
munity contains the idea that one belongs to a fixed place
or arapa. From there one is linked in a web of networks of
relationships that underlie rights and obligations within the
confines of the arapa. Although the area is bare ground
usually swept by women, the arapa is a highly respected
place. This sense of honor is expressed in the killing of a
pig whenever an adult falls in an arapa as a result of
slippery ground. On a rainy day, everyone grips the ground
tightly with their toes to avoid falling. Even if the fall is an
accident, the owners of the arapa make absolutely certain
that relatives of the fallen do not accuse them of having set
up a snare to trap intruders with evil intent from entering
other people's arapa. The pig killing is a declaration that
the owner is innocent and that the fall is in fact an accident.

The center of the arapa in the village is marked by ni
sisi, the fireplace in front of and underneath each house
within the rows of mando and oro. For the women, their ni
sisi is for the fire to cook lumps of vegetables (taro, banana,
potatoes, pumpkin, greens) with pieces of meat and fish in
large clay pots of conical shape, whose sizes range from 20
cubic meters to 5 cubic millimeters. It is also a place where
women gather for gossip. I cherish my mother's arapa with
fondness. She cried out in a beautiful and poetic singing,
which was a vivid description of happiness, sadness, or
pain to express whatever mood moved her emotions.

In the morning or in the evening, the women shift their
fire under the eaves of the roof or aewa, the ash place
inside the mando. For men, the ni sisi is a hall without
walls where both formal and informal meetings take place.
Social interaction among male members of the nuclear
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family occur here everyday at early dawn and at dusk,
except when it rains and the fire burns underneath the
house. No big cooking is done here, although male children
may reheat the leftover food from the previous night. They
may also bake bananas or sago to eat for breakfast, without
depending too much on their sisters and mother to provide
it daily, particularly during lean times. This is also a place
of informal learning as the male elders teach codes of
behavior, family history, legends, and other traditions.
Almost every day this knowledge is told and repeated. By
the time children reach the age of initiation in older times
or become teenagers nowadays, they must have heard these
various testimonies a thousand times. Thus, from about the
age of two, it was my duty to learn to make fire at the ni
sisi and every afternoon I collected twigs to feed it con
stantly. Among my daily chores was to light the fire, place
woven mats of coconut leaf around it, and stake a lance
with an arrow end upwards, for the senior elders to lean
against when they came to take their seats to transmit
knowledge. My responsibilities also included collecting
bunches of nuts from betel trees about 200 feet in height,
and picking sticks of pepper or mustard leaves to be placed
near the fire place for evening chewing. If these duties were
performed every day without complaint, the child was
regarded as undergoing a proper upbringing according to
the custom of the clan. Elders pour wisdom and power
through the words they speak at the ni sisi, so that obedient
children tend to grow up learning to be wise and to have
power of the knowledge. Binandere earn their way to
knowledge. Having done so myself over many years, I
question whether knowledge gained by outsiders over
weeks or months or even a year or two can ever accurately
reflect Papua New Guinean reality.
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The arapa is also a formal gathering place where impor
tant meetings occur. Men come together to discuss issues
of general concern and of warfare, in particular. Formal
feasts and major ceremonies are conducted in this area,
where the sponsors are received, entertained, and fed, and
from which the distribution of pig meat and vegetables is
done. In times of disputes or conflicts, the parties stay put
on their own arapa and speeches are delivered from them;
decisions are handed down here after the big men have
made their public statements. In some ways it is possible
to think of national institutions such as national and provin
cial parliaments, chambers of local government councils,
or even the National Research Institute and the University
of Papua New Guinea as national arapa.

Formal negotiation about marriage and bride price also
occur on the arapa, as well as the exchange of bride wealth.
Late in the evenings, two elders might meet there to discuss
sorcery. Nowadays, village committees and councillors use
the arapa to discuss community matters and business con
cerns. My own Australian National University doctoral
dissertation was presented at such an arapa.

During the hondo, a final feast to honor a recently
deceased relative, the guru dance took place at night when
men gathered at the arapa of the family holding the feasts
(Waiko 1985:19-22). The young men beat the euku drums
and blew the conch shell, joining in the chorus of songs
while the elders dramatized and recited them as the men
moved to and fro within the arapa. The sounds of the
instruments to the rhythm of the guru echoed the singing
of birds, frogs, insects, and the crowing of cocks at dawn
and dusk. All these were a natural orchestration of music
and drama in the theater of the arapa.
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Tatoro da Badari: Growing Up Under the Armpit

The power, authority, and indeed the effectiveness of
the right to belong to an arapa are articulated most point
edly when members of a household or clan discuss matters
to do with payback, for the charter rights and obligations
of an arapa member are often brought out in time of war
and peace. Only as a member of the arapa entity can you
act in a conflict, engage in a hostile killing action, or
propose a peaceful resolution if your family or any member
of your group is affected. Because direct personal respon
sibility must be involved, it is not acceptable for one
member of an arapa to take action on serious matters on
behalf of another, for that may lead to grave consequences.
Personal action and the rationale for hostility is justified
when a member of your group is hurt and thus individual
rights are violated. That very act affects you personally,
and also your rights to be a member of the same entity, be
it household or clan. The charter for individual action is
that the hostile act toward another person also affects you.
In terms of vengeance, complaint can exist only if there is
a personal loss, including loss of a close relatives, land, or
valuable items. For instance, in warfare or through sorcery,
the killing of a woman of marriageable age requires revenge.
In addition to the loss of that person, a member of the
household or clan also loses the right of access to a share
of the bridewealth. This arouses such emotion that the urge
or impulse is felt to initiate action to exact vengeance or
equivalent loss. Yet the use of violence is strictly con
trolled. it is a group-sanctioned right, not an individual
right, and applies only against another person who has
done wrong or harm to someone who is personally close.
The victim of revenge is not necessarily a person who is
disliked. The arapa provided the forum for both private
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conversation and the public debate to arrive at a consensus
with which the majority of people present feel comfortable.
A decision reached collectively is capable of holding to
gether those present, at least temporarily until the decision
is implemented. If those present do not hold together, then
the decision, at least, contains (or comprises) the basis for
any further debate. Thus consensus is a kind of an obada,
a lid that is imposed on further talk either by agreeing or,
in many cases, by apparently accepting the implementation
of a decision by most members present during a particular
discussion.

The right to be an integral part of the arapa entitled
household members to benefit from the fruits of one anoth
er's labor, whether in sharing garden produce, a big catch
of fish, rendering service, or raising a pig for another close
kin. Each member is regarded as a resource person and is
expected to contribute something towards the well-being of
the arapa as a corporate entity, whether economic or
emotional. Everyone relies upon each other as a source of
material and moral support in good times and bad. As such,
the household as a unit is a capital resource when any kin
undergoes a lean period. Whenever an arapa member is in
need of a valuable item such as a pig that is not easily
available, then other members provide it. That is the art of
arapa interdependence embedded in the charter. Simply
put, every member regards the other as ujiwo, a capital
resource from which assistance of any kind comes forth at
good and bad times through the obligation of kinship.

The underlying principle that embodies the ideal value
of the concept of arapa is goodness. Although Leo Hannett
used the concept of "tribe" in a loose manner, he nonethe
less described this value well. "It is manifested in that
personal humane concern for other, that sense of oneness,
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and that feeling of brotherhood which flows in the blood of
every member of the tribe. Why must such good qualities
be thrown away? Isn't the world today yearning with an
guish for just such qualities? I would rather be a tribalist,
feeling at one with, and being loved by, many than be an
individualist who is more likely to be shipwrecked with the
inhumane disease of loneliness" (Hannett, 1978:99).

In the absence of the state, the ethical system of the
Binandere emphasized the importance of reciprocity among
people. The cultivation of sympathy and cooperation must
begin in the: family, as defined by arapa, and then extend
by degrees into the larger areas of the village, clan, and
tribe.

Just as reciprocity and a mutual sense of belonging
exists among members of the arapa in the temporal world,
so its boundaries extend to include the dead kin in the
spiritual universe. At dawn and at dusk, the fire is lit in the
ni sisi or the hearth of the arapa. At the same time, fire is
also made under the oro and mando, all of whose floors are
raised from the ground. It is believed that, while the family
gather around for warmth and other social reasons, close
relatives among the dead also come to the fire in the place
beneath the houses where the Binandere used to bury their
dead in the old days. The living and dead share the fire.
Binandere feel that if the fire is not lit under their own
house, then dead kin are insulted and will go to the arapa
where there is one.

If the farnily members of an arapa have not had a good
taro harvest or been unsuccessful at hunting, this is because
dead kin have turned their backs on them. For it is close
relatives among the dead who are a capital resource to
provide and protect the growing taro and other vegetables
in the food gardens, as well as to make wild animals easily
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available to hunters in the nearby forest for a quick kill. In
fact, whenever an arapa member has a good harvest, some
vegetables are cooked with fish or animal meat in a clay pot
and offered to the dead kin. When a huge wild pig is killed
and distributed, some of the best pieces are cooked and
offered on small sticks as thanksgiving to the dead by
tucking them into the sago roof inside the house. I recall
vivid sights. Often, as I lay on the black palm floor with my
face upwards, I could see where fat from the pig meat had
oiled the roof. The constant smoke from the fireplace
turned the thatched leaves black. so that glowing rays of
fire from underneath the house shone or glistened against
the roof.

Thus, the arapa is the starting point of both the living
and the dead. What the arapa at Boide knew to be true of
myself, I have imposed on the rest of the temporal and
spiritual world that is important to me. Often I thought of
the spirits of the dead, the animals, even the rocks and
plants as living within a complex set of family and other
relationships, all sharing the hearth of an arapa with the
living kin. It was warm and comforting to grow up feeling
that I was cared for and protected by the closely knit family
of both present and past-to remember my father's house
hold was the sponsor of feasts and that clan members often
supported us by providing food and other services. The
nurture received as a child and my upbringing from such a
background has remained as a strong, constant pull toward
my arapa of Boide hamlet.

Wider Identity: Provincial, National, International
Tugata

Briefly, I must now turn away from my village roots to
give more details about myself. I do this so that my per-
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spective is known, so that people may gauge how I know
some of the things that I write about.

I remained a child of the village until I was about 12
years old. The formal initiation ceremonies that marked the
transformation of the young Binandere from youth to man
hood had been discontinued by the time I was growing up,
and also I did not have the chance to perform some of the
tasks that the Binandere see as being measures of adult
hood. I never cut, chopped, and collected sago on my own
but always helped my father, and I have never hunted and
killed a pig on my own. These were the activities and
distinctions of an older youth. A couple more years in the
village would have enabled me to accomplish those tasks of
the adults. By the time I was 10years old I must have heard
the legends, accounts of warfare, and other stories a thou
sand times. I had absorbed much of the oral tradition and
other customs and my clan history before I entered a formal
system of western education.

One evening I made a fire in front of the oro and my
mother came and placed her tero, a mat woven from
coconut palm, and sat on it. She told me of a decision that
she and my father had made, and her words were like fish
bones in my throat; I was to go to school at Tabara.' I felt
uneasy because this was the beginning of leaving my par
ents' protection. There were some members of my clan at
Tabara, and Kove, my uncle, was the evangelist in charge
of the school; but nothing could drive out my feeling of
insecurity about going to school. Apart from stories that
the evangelist teachers were beating some pupils, my main
worry was that my going to school would break the life I
had grown accustomed to in the village.

In the evening the fire was lit in front of the oro as
usual, but instead of the adults telling legends and other
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stories my brother told me what would be expected of me
when I started school. He taught me how to drill so my first
words of English were, "fall in," "right dress," "left
tum," "right tum," "about tum," "stand at ease," "at
tention," and "quick march." "Do not try to understand
the meaning of these words," he said. "But you must learn
to make the right movement as the teacher calls them. " He
gave me a couple of lessons on the river beach where he
acted like a teacher and I as the pupil. Thus began my
"parrot memorizing" instead of learning through experi
ence and examples from the parents.

The day came when I was to go to school. Traveling to
and from school, lessons in Binandere, playing in the
breaks, and working in the teachers' gardens became the
routine in and out of school for the rest of 1955.

After school we returned to Boide. Sometimes we
helped our parents in the garden. If it was the trapping
season we set traps to catch birds and animals. We checked
the shares early in the morning before going to school. In
the evening we lit fires both in front and underneath the oro
and the elders taught us traditions and customs. In other
words I began to acquire kiawa (white) skills and kiawa
knowledge to graft on to the continuing education from my
society. (The Binandere do use a literal term for white man,
parara embo; but the common term, kiawa, comes from
the word for the first type of steel axes introduced to the
Binandere, an axe with a fluted blade. The foreigners were
the kiawa embo, the steel axe men.)

The Tabara village mission school was the first in a
succession of institutions which were to take me further
and further away from my father's oro. In 1956 I entered
the Anglican Mission primary school at Manau, and shared
with other boarders a life ordered by the ringing of bells.
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From Manau I went to Martyrs' Memorial secondary
school on the Buna-Kokoda road in Orokaiva territory. I
was moving to the edge of the lands that a Tabara man
could know through his knowledge of clan migrations and
alliances. My last year of secondary school, at Madang,
took me well beyond the world known to the older Binan
dere. In 1967I went to the University of Papua New Guinea
and in 1973I completed the M.A. in African history, at the
School of Oriental and African Studies of London Univer
sity.

It was while I was a student at the University of Papua
New Guinea (UPNG) that I encountered Margaret Mead.
My reaction to her helped to inform my subsequent educa
tion, particularly my doctoral dissertation, and my activity
as director of the Institute of Applied Social and Economic
Research (now the National Research Institute), which
among other tasks responded to requests by foreigners to
do research in this country.

Although the thrust of Mead's confrontation at the
University of Papua New Guinea with the grandchildren of
the people she studied in Manus remains emotionally pow
erful for me, others-particularly Leo Hannett and Elijah
Titus-will have to speak to the specifics of their charge
that she had inaccurately depicted their culture, and her
dismissive response. As one who had grown up learning
the words of the elders and being steeped in Binandere
tradition and knowledge, I was offended that people my
own age from Manus, people with similar knowledge of
their own traditions, were dismissed because of their age.
Mead told them in strong terms that this outsider's knowl
edge was more valid. Elders said it was more valid.

I determined at that time to explore the issue of validity
of historical knowledge and to include my own people, the
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Binandere, in any study I produced through Western ways
of knowing and from the base of my second arapa.

In 1977I was awarded an Australian National University
scholarship to do a doctoral dissertation in Canberra, Aus
tralia. I proposed to write the required thesis in my mother
tongue first and then translate it into English. The head of
the History Department refused it on the grounds that I
would not be able to finish the study within three years.
With strong support from my supervisor, I insisted that I
had a moral obligation to write the thesis in the vernacular
even if there was no precedent.

One of the obvious questions was, "Who is going to
examine the work in the vernacular?" My simple answer
was, "That is not my problem!" And I demanded that the
thesis be submitted in two languages. A compromise was
reached in which literate historians would examine the
study in English and Binandere oral historians would assess
the material in my language. This appeared to be an easy
way out. Accordingly, I produced 270 pages of the study in
Binandere and translated most of it into English with 478
pages. Thus, the Binandere version formed the integral part
of the "text" while its English translation was the "appen
dix" consistent with literate academic traditions.

The reason behind the compromise was that after the
completion of the study, three copies would be sent to
literate historians who were familiar with the subject matter
for an examination. Their assessment would be translated
into Binandere to be passed on to the Binandere elders who
were also knowledgeable on their history.

It was relatively easy for the thesis examination in
English. For the Binandere elders, however, the process of
their assessment was difficult as they did not know how to
read the written word. As a result, the "text" was to be



CULTURE, IDENTITY, COMMITMENT 247

read and prerecorded on a tape recorder and given to three
persons who would be proficient in Binandere. These per
sons were to be given the copy of the tape with the thesis
and two recording devices. Each person would carry the
machines to the three separate villages of the Binandere
assessors. The aim was that the carrier of the machine
would play the contents of the prerecorded tape and at the
same time tum the second machine on in order to record
any comments from the elder upon hearing the thesis from
the other tape. The instant remarks and the final assessment
on the study were to be transcribed, translated, and dis
patched to the examiners of the English version of the
thesis. If there were any disagreement(s) about whether to
pass or fail the candidate these would have to be cleared
when the literate and oral historians met together.

The examiners of the English translation may have read
the thesis under the neon light, perhaps in an air condi
tioned roonl or while sitting on a comfortable couch in a
lounge with a glass of whisky, or while sitting on a chair
placed next to an ebony table. In contrast, the Binandere
elders passed their verdict in a different environment. They
were to listen to and examine the thesis in a customary
setting, where each family-grandparents, mother, father
and children-i-would sit around a fire in the front or arapa
of their house, while the selected elder would sit on a
woven coconut mat, lean against a staked lance with an
arrow end upwards. The listening and recording were to go
on until late at night and when the fire was moved under
the raised-floor house, the family entered the house to
sleep. In the early dawn the fire was again taken out to the
arapa. Before going to the garden the elder would listen
and discuss the study. Thus, the examination of the thesis
would have been the customary art of telling and learning
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by listening to Be Jijimo: A History According to the
Traditions of the Binandere People.

The examination of the English translation was straight
forward. The registrar of the University dispatched the
copies of the thesis. By comparison, the process of the
assessment by the Binandere was cumbersome and unprec
edented. For the examiners nominated by the university,
the overall cost was less than for their counterparts in the
Binandere community who were isolated by physical dis
tance and by the complicated process. One Australian
examiner kindly gave a small amount of money towards
securing the assessment from the elders.

The process of examination by oral historians was
short-circuited when Graceford Genene, a perceptive and
critical historian and elder of the Buiekane clan, Uaudari
village, met his untimely death in November 1983. Accord
ing to Binandere custom it is taboo to proceed with any
project at such a time. As a mark of respect the other two
Binandere examiners, Gerald Boigo of Manau village and
Japhet Jigede of Bovers village, did not proceed to assess
the thesis. Instead a great feast was held during which the
text of the Binandere version was presented to the com
munity. I had invited my supervisor, Dr. H. Nelson, to
witness the ceremony on behalf of the Australian National
University. The celebration, which was filmed, was re
leased under the title Man Without Pigs.

I sat for the oral examination for the assessors of the
English translation in February 1983 and I graduated from
the university three months later. Some elders have heard
the draft of the Binandere text and they made perceptive
but critical comments on their history. It is expected that
the Binandere text, Be Jijimo, is to be published in its own
right in the vernacular.
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This autobiographical aside should help place my life
within two cultural contexts. Among the Binandere, I am
old enough to have known people who grew to manhood in
the days before the arrival of the kiawa.

Now, :ifI were speaking before my own people and I
had established my identity, I would declare strongly, in a
voice and style conveying a confidence I might not feel: it
is I who is going to present the history of the Binandere
community, The people sitting around might see my skin
glistening with perspiration and my stomach muscles quiv
ering, but I would have to continue in a firm voice.

The writing of Binandere history from immediately
before the arrival of the kiawa through the period of contact
and into the colonial times, presents special difficulties.
These are not simply problems of methodology, but also of
historiography. The kiawa has his own culture with its own
chronological system.' And of course the Binandere has his
own way of viewing time and sequences of events. His
perspective is guided by his own system of values and
interests. That system influences his actions and helps him
give meaning to an event when he looks back on it. Since
contact, each of the two cultures-the Binandere and the
kiawa-have embedded their separate histories in their
distinctive cultures, each having its sequential account and
interpretation. The kiawa have looked at their own docu
ments and have written, and that writing has in tum become
something to be consulted by those working in the literary
tradition. At the same time the Binandere have taken their
memories of the events of contact and expressed them
within the constantly changing repertoire of their own oral
tradition.

Those who made the first written reports-the govern
ment officers, missionaries, the adventurers-inevitably in-
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terpreted what they saw in the light of their own beliefs.
The historians take those prejudices and consider them
within another set of values, sometimes correcting and
sometimes adding to the distortions of the first observers.
Frantz Fanon put it well when he said, "The history which
he (the colonizer) writes is not the history of the country
which he plunders, but the history of his own nation in
regard to all that she skims off, all that she violates and
starves" (see Zahar, 1974:37). Even where the kiawa have
tried to read the documents to see what was happening to
the colonized, and have talked to the villagers, they have
still found it difficult to cross from one culture to another.
The kiawa have looked at the villagers with the cultural
techniques of the kiawa and they have presented their
findings about the villagers within the kiawa's cultural
forms. The kiawa have always taken a lot and given little in
return. Mead, during the aforementioned confrontation
with Manus students at the university, agreed that she had,
indeed, received both status and money as a result of her
work in Papua New Guinea. Her justification was couched
in terms of the broadening of kiawa knowledge. I believe
that kiawa researchers continue in this tradition vis-a-vis
Papua New Guinea. This makes it necessary to have a
policy for foreign research that forces more accountability
toward Papua New Guinea people. This belief formed an
important part of my former role as director of the Papua
New Guinea Institute of Social and Economic Research,
and as current professor in the History Department at the
university.

Leaving economic, political, and social deprivation
aside, I want to illustrate cultural theft with accounts of the
removal of artifacts from Papua New Guinea. Sir William
MacGregor, the first lieutenant-governor of British New
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Guinea (later Papua), collected 11,476 objects between 4
September 1888 and 1 September 1898. The artifacts were
dispatched to the Queensland Museum in Brisbane where
some of them were transferred to the Australian Museum
in Sydney, the National Museum of Victoria, and others
were sent to the British Museum in London. Today the
Queensland Museum retains 8,825 artifacts, which the lieu
tenant-governor removed during the decade of his rule in
Papua. 5

These artifacts have now become an integral part of
both the aesthetic and scholarly tradition of the foreign
culture. Kiawa observe, describe, and write about the
artifacts ill their scholarly journals. The publications inform
western audiences and contribute to foreign aesthetic tra
ditions. By now, the artifacts may even be completely
forgotten by the descendants of the people from whom they
were taken in the first place. When the descendants of the
people who once made the artifacts see them in a foreign
display they feel that they have been the victims of cultural
theft: their past was taken and is still being consumed by
others. Sometimes they are humiliated by the sight of
objects that were once specific and revered now being
identified by the careless labels of the foreigners. The
carefully guarded clan design becomes just something from
the" South Seas" or "Melanesia. " The removal of artifacts
is but a small part of the complex concept and practice of
cultural theft,

In the same manner the nonmaterial culture has been
taken away from the people. When foreigners write history,
for example, they of course write in a language unknown to
the people who came into contact with the kiawa. Even in
the last dlecade hundreds of foreign scholars have con
ducted research among the various communities in Papua
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New Guinea, but most if not all of the finished products
have appeared in print in the languages of the foreigners
and not in the vernacular. 6 Lately some foreign scholars
have collaborated with members of the local community,
but even then the writing usually appears in print in a
foreign language. Perhaps the foreigners seek to rid them
selves of their guilt. Within anthropology, for example,
there has been a scholarly dialogue with fellow members of
their discipline only, as they aim to illuminate each other's
understanding of society. They see this effort as essential
to making contributions to knowledge among western scho
lars: they do not aim to illuminate the world and the
knowledge of those people whom they have studied. Ste
phen Feuchtwang takes this point further.

Literacy has been one of the main criteria of social classifi
cation in Anthropology and what is central to its study:
preliterate peoples. It has another side in the development of
anthropological theory besides defining its subject matter,
and that is the lack of challenge by its subjects unable to read
the finished work. Surely this lack of challenge has encour
aged notions of immutable and unconscious structures and
left unraised in social anthropology the question and the
theory of the state of consciousness and the internal transfor
mation of society and social production of its own knowledge.
(Feuchtwang 1973:79)

Yet notice that Feuchtwang here is still talking about the
state of anthropology in terms of western scholarship. He
seems to say no more than that the lack of challenge by
colonized cultures themselves leads outsiders to lie to
themselves and others. Indeed, not until I read Charles
Valentine's descriptions of so-called "cargo cult" did I
come to accept that the field of anthropology might provide
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an intellectual example for Papua New Guineans (Valentine
1963, 1965, 1968, 1979).My concern is also with the contri
bution that the various disciplines can make to the cultures
of the peoples studied.

The distance kept between the anthropologist and the
colonized people is based on, inter alia, the inequality of
intellectual tools; this corresponds to the distance between
the colonized and the colonizer in the economic field
something that is again based on an inequality of technol
ogy. This gap is even widened by the members of the
colonized community when they use foreign documents as
their authority. They adopt and adapt to the models and
methods an.d even the language of the colonizing kiawa.
Even if the colonized scholar attacks the colonizer's work
he does it in the latter's language, depriving the people
the subjects of the studies-of an opportunity to engage in
the debate. That is to say, the colonized literate members
do not begin the dialogue between the colonized elite and
the subject peoples: the knowledge they obtain does not
filter through to the common majority and thereby engage
them in an enriching of their cultures.

It seems that if people wish to recover their lost heri
tage, they lTIUStlearn the language and follow the scholarly
rules of the foreigners. But in doing so they enter the
foreigners' cultural tradition. They are alienated from their
own tradition and it is difficult for them to transfer anything
back to their own people. If the person who has acquired a
western language and knowledge of the methods of western
scholarship writes about his people, then he extends the
boundaries of the foreign culture. Ironically, the black
scholar who points to gaps in the works of foreign writers
and offers alternative explanations is adding a richness to
the foreign culture. Still nothing is being returned to the
people who are the subjects of the scholarship.
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The black scholar's inability to communicate with the
people of the culture in which he was born is obviously
partly a result of the language that he now uses and the
more general alienation that has followed from his many
years in foreign educational institutions. But the black
scholar also becomes trapped in the enclave of the foreign
colleges and universities. He has built his reputation within
the enclave, and he believes that he has obligations to see
that the ways of the enclave continue. Thus, he is accepted
by the intellectual community of the foreign community but
not necessarily by his own people.

I try to avoid cultural theft in the following way. I
present part of the thesis in my mother tongue, the language
of the community of which I am active member. I take this
stand because I want my work to become immediately open
to criticism by those best equipped to judge it, and so
initiate a dialogue between the educated elite and the villa
gers. I am convinced that if my work is presented in the
vernacular, then it will contribute to the vulnerable but
persistent oral forum that is capable of criticism in its own
way but does not withstand the hazards of changes in the
human memory over a long time. I hope that the dialogue
between the villagers and the foreign-trained scholars will
gain a momentum of its own with both cultural traditions
emerging the richer. The oral culture certainly has the
flexibility to absorb and exploit new content and new forms.

Even had I wanted to I would have found it very difficult
to present my thesis entirely in English. I had set myself
the task of writing about the Binandere intellectual tradi
tion. I tried to say how the Binandere perceived their world,
how this perception has changed over time, and how the
Binandere now look back into their own past. The Binan
dere culture has been oral or displayed: it has been spoken
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or sung or acted or danced. It also has been a culture
without the divisions that westerners have been able to
impose on their cultures. The Binandere do not separate
the religious from the secular, or the social from the politi
cal, or even the past from the present. Actions are all at the
same time customary, meeting immediate practical needs,
religious, social, and political. Words used by the Binan
dere carry inferences and associations that cut through
orderly boundaries between sections of knowledge. The
words that express Binandere values assume that the listen
ers already share those values. The Binandere vocabulary
is not used to define Binandere values: the values are
embedded within the language. As others have found, the
problems of translation are immense (see, for example,
Beekman altld Callow 1974). Something is always lost. At
best it is just a flavor, an additional association that a word
may carry, and at worst the very essence of an idea com
pletely evades all attempts to trap it within an English
vocabulary. I have therefore written in Binandere for three
reasons: so that the people who are the subject of this study
may know what I have had to say about them, so that there
may be an exchange between those Binandere who have
been educated within the western tradition and those who
have sustained the old culture, and so that I can make
accurate and evocative statements about what the Binan
dere believf~ and value.

If I havle succeeded I will have made a contribution to
two cultures, I will have taken from and given to both
cultures. My work is meant to present "a corrective ap
proach to JEurocentric documentary history and perhaps
even helping the people to come to terms with social change
and the disruption of traditional life" (The University This
Week, 1983).
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Before I end my tugata I must once again rattle the
bone spatula against the lime gourd to attract attention to
another problem. I am conscious of my role as a participant
in a community, and as an observer of it. My informants
are also aware of my two functions. The old people know
what I am doing when I sit with them, my tape recorder
and microphone obvious on the woven mat. As I prepare
to ask them for the sort of evidence that western scholar
ship expects they may speak of my grandfather, refer to
incidents in my childhood, and ask me about recent politi
cal events. They know that I share much oral culture with
them; they need not explain allusions or point out the
obvious. Generally they are willing to shift the conversation
to the sort of detail that I require from them. They want
their history preserved and they want it to be full and
accurate. But some knowledge gives prestige; to share it
with others is to devalue it or risk it being used irresponsi
bly. Also the members of some clans might see me as the
representative of rivals; and they are therefore reluctant to
be completely frank with me. Such occasions are rare
although there is knowledge of some practical value that
old men are reluctant to give away easily.

An outsider would not necessarily find the old people
any more ready to reveal their knowledge; the outsider is
just as likely to be perceived as unworthy or as an enemy
agent. On balance, I trust that my education in two cultures
has given me advantages that are not available to foreigners
dependent on limited time in the field. Very few outsiders
have gained the degree of familiarity with a Melanesian
language to allow them to penetrate the metaphors and the
words charged with sentiment because of their association
with past events.

My systematic attempt to record Binandere culture
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began in 1966 even before I went to the university. I
continued this work in my B.A. honors thesis. But in spite
of my familiarity with Binandere culture I have still had to
do the same sort of fieldwork that would be expected of a
foreign scholar. I have had to travel to other villages,
quietly ask around to find the names of the men and women
considered to be the custodians of clan histories, and then
sit down 'with them, and record their narratives. When
possible I have taken advantage of events such as feasts
and land dlisputes to record claim and counterclaim about
the past. After the excitement of the moment has declined
I have returned to the central actors to check whether
words used to belittle or flatter can be substantiated. At the
end of my fieldwork in 1979, I had over 100 hours of tapes
of songs, legends, clan histories, and reminiscences requir
ing indexing, cross-checking, and translating. In addition I
had notebooks I had used in conjunction with the tapes.
Sometimes I was able to play back tapes to informants and
allow them to make amendments and additions to their
testimony. Even so, a massive amount of oral recording
and cross-checking not immediately required for the writing
of this thesis remains to be done. Having completed tran
scribing arid translating the relevant material I have written
the history in the vernacular, the part I present in the
language. Earlier drafts were read to a few selected elders
to get criticism and some feedback from the knowledgeable
oral historians. In this way I could check some of the
accounts based on the kiawa records and contrast these
with those of the surviving oral sources.

Most of the old people who knew the pre-Christian
community are now dead or dying. Slowly but steadily
some Binandere are regarding me as a worthy custodian of
their traditions. Just as a father transmits his knowledge to
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his trusted son so that he in turn can preserve the family's
special learning, I find myself in the position of being the
carrier of Binandere traditions. Already the old and the
young alike are demanding from me oral traditions dealing
with customary land rights.

My work as a collector of the people's history has been
changing my role within the community. At times I have
been expected to give my knowledge as though I were a
disinterested outsider. I just answer questions, and others
use the information as they think fit. But in some cases I
have gone further: I have stated my beliefs and joined the
action. I feel that I have to make up my own mind over
issues that concern the Binandere, and sometimes this
forces me into conflict with either village or national au
thorities. This can lead to a hectic confusion of scholarly,
personal, and communal roles.

While doing fieldwork in June 1978, for example, I
planted a large area of garden and built a fence around it.
In early November when the taro was growing, several pigs
belonging to a "big man" from Taire, the next village,
broke down the fence and destroyed the taro. I mended the
fence only to have it broken again. I got a spear and killed
one pig. I reported the case to a village komiti, a represen
tative of the Tamata local government council. He carried
the dead pig to its owner. I heard that a lot of young men
brandished their steel axes in the air, threatening to cut me
up because I had killed the pig.

Other pigs kept uprooting the garden. My warning to
the big man had been ignored. So I speared another pig in
mid-December. This time I sent word for the big man and
his young men to come to the garden, cut me up and carry
away their pig. Some of my own young men and I remained
in the garden, but no one turned up except the big man's
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wife. She said that the pig was earmarked for another man
from Tubi village, and we carried the pig there.

On New Year's Day 1979, both national and provincial
politicians called a meeting to discuss a proposal from a
transnational corporation to buy timber rights. It was
scheduled to take place in Taire village and in front of the
arapa of the house of the big man whose pigs I had been
killing. Tamata council president Clive Youde was in the
chair and the politicians explained the benefits that would
flow to the village people from the investment. Some lead
ers opposed the politicians, while others supported the
proposal. I spoke last, pointing out the weakness of the
politicians' case and the advantages and disadvantages of
the investment. On balance I strongly opposed selling the
timber.

The big man whose pigs I had killed has a lot of land
and forest. He said that he wanted nothing from the politi
cians and the companies. He refused to agree to sell the
timber rights from his land, and other land owners followed
his example. The politicians, with their uniformed police
escort, left the village in disgust on the next day. Their
belief that the big man would use the occasion to oppose
and shame me had proved false.

I do not think that I could sit and watch large corpora
tions exploit Binandere resources any more than I could
watch the pigs uproot my garden. Nor could I sit aside and
just observe the villagers mount their opposition against the
authorities who regard them as naive and irrational, or even
label them as cargo cultists. In this sort of situation I have
to declare where I stand (see also Waiko, 1981b:33-41).

I therefore end my tugata by admitting to what may
appear to be contradictions. I am both observer and partic
ipant; and I am a custodian of tradition while I take part in
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events that will change the Binandere. But these are really
the different obligations that flow from being both a student
of western social sciences and a member of the Binandere
community. They are not contradictions to invalidate con
clusions that I might present either to a villager or a kiawa
scholar. An anonymous kiawa observer has this to say
about my study:

Waiko has provided keen insightful analysis into a people's
past and into the cultural values that have helped shape that
past. While some might characterize as too narrow an in
depth look at one small group of people among the many in
Papua New Guinea, I find particular merit in Waiko's ability
to show the depth, complexity and richness of Binandere
culture and history. His work should serve as a thoughtful
caution to those obsessed with the "bigger picture." In many
ways, the eventual publication of this work certainly will
enrich the field of Pacific Studies. Those scholars committed
to the use of cultural analysis as a necessary prerequisite to
understanding the complex dynamics involved in culture
contact and culture change will applaud Waiko's approach.
The author's exhaustive consideration of Binandere oral art
forms bear directly upon the larger issues surrounding the
use of oral traditions in the writing of history. Through his
extensive examination of Binandere culture, Waiko shows
quite convincingly the chasms of cultural misunderstanding
that can separate peoples from very different worlds. Being
presently involved in writing the history of another Pacific
Islands people, I learned a great deal from my review of the
Waiko thesis."

What is, then, the characteristic difference between
documents and oral traditions as bases for history? It is
not, I believe, that the document is "possibly true" while
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the oral narratives are "not true." The difference is, I
suggest, that written and oral sources are embedded in
different cultural traditions. They are meant to be judged
by quite different traditional standards in literate and oral
cultures. The problem arises when literate historians try to
fit oral testimony into the method, model, and the time
scale that accommodates history based on documentary
sources. The reverse is also true in a situation where oral
narrators attempt to adopt the written word into the com
plex ethos that caters to history derived from oral tradi
tions. Yet the similarity of the approaches is striking, and a
good historical methodology is equally important for both.
More often than not, the undisclosed ideological motives
inherent ill the Western historiography tend to be carried
over to the writings of the anthropologists and the histori
ans.

Eric Schwimmer (1969), for example, said, "the Oro
kaiva are neither devoted or accurate historians. " He made
an attempt to reconstruct a community's experiences of a
disastrous event that occurred about a decade before 1966,
when the anthropologist conducted his study. However, his
view totally contradicts my own findings about the Oro
kaiva: that they are devoted and actually very accurate
historians. One possible explanation, other than sheer an
thropological prejudice against oral history, might be that
the central fact of Sumbiripa cult belief was the 1956
eruption of Mount Sumbiripa (Lamington). Schwimmer's
informants, who were predominantly missionary-influ
enced, may have denied knowledge in order to deny belief
in the cullt. Thus, the choice of one informant of one
persuasion can make inaccessible an entire area of oral
tradition. In the same way, a literate historian reading
documentary sources on colonial contact in Papua New
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Guinea, which contain kiawa biases and distortion of his
torical facts, can only have access to one area of knowl
edge; but it also may be, in this instance, that the oral
traditions are changing in kind.

Nevertheless, a good historical method is required for
the study and writing of oral history. My own work among
the Binandere is a small beginning to develop methods to
analyze Melanesian material in the same way that other
scholars have attempted in the analyses of European
(Thompson 1982), African (Miller 1980; Vansina 1969), and
Polynesian history (Sorrenson 1979; Mercer 1979).

NOTES

1. Throughout this chapter, words are in the masculine gen
der for simplicity, but discussion is meant to include women and
men (except for descriptions specific to men or women).

2. It is a standard practice among the Binandere to introduce
oneself through the grandparents. It is assumed that the latter are
more likely to be known than the parents or the grandchildren.

3. My parents did not see any value in all their children going
to school. But they tolerated Gaiari and Mendode, my elder sister
and brother, acquiring the kiawa's knowledge. They insisted that
their three other children including myself should grow up in the
village and learn the traditions and customs of the clan. This
arrangement was disrupted about 1955 when a kiap (colonial
district officer) by the name of Mr. Johnson visited Boide. He
declared that the collection of houses was too small to be a village
on its own, and that the residents must move to join the bigger
village. Both my father and Dumbu, his clan brother, refused to
obey the order. As a result the kiap jailed them for disobedience.
I have written this traumatic experience in a dramatic form.

4. There are innumerable works that deal with the question
of time and chronology. I found it useful to read S. Toulmin and
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J. Goodfield, The Discovery of Time (New York: Penguin Books,
1965). Although the book is Eurocentric, it shows how contem
porary Western historiography is just one aspect of the sense of
processes of change through time.

5. I spent a week in the Queensland Museum in Brisbane, in
April 1978 when I carried out the research. I am grateful to Dr.
Michael Quinell who assisted me with the location and identifi
cation of the artifacts. There is now an agreement between this
institution and the National Museum of Papua New Guinea to
return about 4,000 to 5,000 items over the next four years. I also
conducted some research in the Australian Museum in Sydney in
August 1977. I am thankful to Dr. J. Specht and his staff for their
kind cooperation, I have filed for the museum "My Preliminary
Impression Regarding Various Items from the Oro Province,
P.N.G. held in the Museum."

6. Leaving aside other social and natural sciences research
ers, Morauta says nearly one hundred anthropologists alone
entered Papua New Guinea in 1977 to carry out research. But I
do not know how many have written in the vernacular of the
community in which they conducted research (see L. Morauta,
"Indigenous Anthropology in Papua New Guinea," Current An
thropology 20 (3), 1979, p. 561).

7. The:quotation is from an anonymous reader who reviewed
a revised version of my Ph.D. thesis. I submitted the revision for
consideration and publication by the University of Hawaii Press
in 1986. The press declined to publish it.
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10Papua New Guinea and the
Geopolitics of Knowledge
Production

On December 2, 1986, the United Nations voted on
whether to reinscribe the South Pacific island country of
New Caledonia on the United Nations list of non-self
governing territories. The vote was 89 for reinscription, 24
against, with 34 nations (including the United States) ab
staining. Tile occasion signified acknowledgement by the
international community that New Caledonia was indeed a
dependent territory, and not part and parcel of the Republic
of France. The preparation for this vote also signalled the
heightened international visibility of South Pacific
nations-and for the purposes of this chapter, Papua New
Guinea-in their thrust to gain recognition for a major
diplomatic initiative surrounding a nuclear-free and inde
pendent Pacific. Moreover, the campaign prepared the ter
rain for Pacific nations to actively link environment, devel
opment, nuclear disarmament, and decolonization.

To understand the significance of this effort, one has to



268 ANGELA GILLIAM

juxtapose this historic achievement against the heritage of
Pacific ethnography, the lens through which much of the
world views the region. If the image of Pacific diplomats
jars the reader, it may be because it does not correspond to
the ethnographic descriptions popularized by Margaret
Mead and other anthropologists. Speaking about the Pacific
region in general, Papua New Guinea's ambassador and
permanent representative to the United Nations, Renagi R.
Lohia, maintains that "the literature and the pool of infor
mation about the people and their way of life has impris
oned them in the anthropologist's ... 'primitive paradise'
... created as the exotica that the 'civilized' world must
enjoy ... [making] it difficult for them to be ... liberated
from this intellectual colonialism [and] domination" (Lo
hia, 1989).1 United States anthropologists have a special
responsibility as both the inheritors and practitioners of the
legacy left by the early social scientists in the Pacific. They
are also nationals of the country that is a principal actor in
the geopolitics of the region.

For many Pacific leaders and intellectuals, a nuclear
free and sustainable ocean is part and parcel of the domain
of academic inquiry. It is within this context that Pacific
peoples are in a battle to redefine themselves in relation to
the rest of the world. In the struggle between the represen
tatives of powerful nations who perceive of the Pacific as a
nuclear testing ground and those who are increasingly
concerned about the damage to their genetic heritage and
environment, scholarship is a fundamental component of
the contest.

Pacific scholarship has by and large remained un
changed and explicit in the past 60 years of research,
incorporating the descriptions of Pacific peoples as "primi
tives. " Anthropologists could not only aid Pacific peoples
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to appreciate the ethnographer's enthusiasm for polities in
which kinship is central to social organization, but also
come to sb.are the Pacific vision of the region as home to
modern nation-states. In order to assume this double role,
the legacy of exotification must be recognized.

Hierarchical Exotification as Methodology

That anthropologists have been the primary channels
through which nation-states in the Pacific communicate
with societies outside the region contributes to a situation
in which tile geopolitical concerns of Pacific peoples are
usually not analyzed within the field of anthropology. Ca
reer legitimacy and economic status is based on how "dif
ferent" or "primitive" are the objects of research in one's
area of expertise from people in metropolitan, Western
societies. Anthropology has sometimes posed the notion
that "contact" and progress forward from the Stone Age
has been as a result of interaction with Europeans. And,
ethnographic data has traditionally represented capital for
both the Western researcher and his/her government (Pan
dian, 1985:90).

In addition, status in the profession is enhanced by
having established an expertise in a location that is distant.
Central to exotification is the implied possibility of danger
in the field. Exotification also focuses on difference and
conflict within the communities to be studied.

Hierarchical exotification has been particularly burden
some for the Melanesian peoples of Papua New Guinea, the
Solomon Islands, New Caledonia-Kanaky, and Vanuatu,
and is distinct from what one Samoan journalist has called
the heritage of "happy-go-loving, simple, untroubled South
Sea waifs and nymphs' that engulfed Polynesians (Lelaulu,
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1986). For Melanesians, anthropology has represented a
veritable crisis. Indeed, the "Melanesia-Polynesia divi
sion" invites a reexamination of the analyses of hierarchy
in Pacific societies (Thomas, 1989).

The principle of conflict becomes the primary prism
through which social scientists have gauged the cultural
particularities of Papua New Guinean Melanesians espe
cially. It was the late Ralph Karepa (1983), a Papua New
Guinea diplomat from Erave in the Southern Highlands,
who suggested the interrelationship between professional
standing as an anthropologist and the emphasis on conflict
in Papua New Guinea cultures. He maintained that though
traditional interclan and intertribal conflicts in the High
lands were basically elements of struggles for regional
influence, they had been exaggerated by Western scholars.
Hau'ofa, a Tongan social scientist, warned that fellow an
thropologists had insufficiently redressed "the distorted
image of Melanesians .... We have neglected to portray
them as rounded human beings who love as well as hate,
who laugh joyously as well as quarrel, who are peaceful as
well as warlike, and who are generous and kindly as well as
mean and calculating. . . . It is these ignored qualities of
the people which have enabled us to enter unsolicited and
live among them .... Have the models, for example that of
conflict, which we have taken to the field, blinded us to
these?" (Hau'ofa; 1975:287).

Much of the hierarchical exotification of the peoples of
Papua New Guinea has rested in their enclosure within a
"sex, savages, and spears" subtext. These three categories
are often linked in ethnographic research and serve to
reinforce each other. Thus, sexual behavior and values are
seen to be an integral part of the overall struggle for
resource and kinship exchange, which in turn are inextri-
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cably linked to the presumed primary causes for conflict in
Melanesian cultures (e.g., Feil, 1984; Godelier, 1982;
Knauft, 1985; Koch, 1974). According to some analyses,
conflicts become formalized in clan warfare, which remains
the organizing ethos of Highlands Melanesian cultures
(Hallpike, 1977; Meggitt, 1977). Thus, many later scholars
have continued the preoccupations of Mead (1928, 1930,
and 1935)and Malinowski (1927, 1929),using a functionalist
discussion, of sexuality or warfare that overlooks the
broader Pacific world and the interlocking relationships
with the mLorepowerful countries of the region. For many
anthropologists, the study of violence and conflict is nec
essary if it is to be eliminated. But the historically popular
themes of pacification, headhunting, and cannibalism are
viewed as external to the colonial wars of domination and
the concornitant appropriation of labor. They also are re
moved from the effects of participation in the two World
Wars and they ignore contemporary nuclear threats. Some
recent work has epistemologically challenged perceptions
of Melanesian societies. Buck asserts that "a set of filters
which force the user to see a wide variety of phenomena, ' ,
identically including Melanesians' resistance to colonial
ism, contributes to a "cargo-cult discourse," and creates
"cargo cults" as objects of analysis (Buck, 1989). Others
have attempted to move beyond Western assumptions
about conflict and assess the deeper cultural meanings of
"straightening out" or "disentangling" interpersonal di
lemmas in Pacific societies (Watson-Gegeo and White,
1990). Rodman and Cooper (1983:15), albeit using conven
tional conflict discourse, nonetheless point out that "indig
enous fighting was suppressed as a result of Melanesians'
awareness that Europeans' coercive and military power was
far greater than their own."
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Contemporary Conflict and Cultural Evolution

Pacific ethnography has been characterized by analyses
that imply a cognitive context of a cultural evolutionary
scale. On this scale, some Pacific peoples offer a key to
understanding the distant, European past. Paul Mercier
(1966:54) has critiqued this model and warns against the
labeling of certain cultures as representing "contemporary
ancestors" of Europeans. Undergirding this frame of refer
ence is that of a modern civilization witnessing the struggles
of "ancient" peoples who have remained presumably little
touched by time or the travails of colonialism. This results
in a hierarchy in which that which is modern resides in the
more "recent" society. Thus, modernity is measured by
new and continual transformation in the direction of West
ernization and progressively more material accumulation.
Stocking elucidates the power of this construct. "In sharp
contrast to the evolutionary period, when the characteristic
posture of anthropologists toward surviving primitive peo
ples was one of progressivist assimilationism, a romantic
preservationism with strong undertones of 'Noble Sav
agery' became the attitudinal norm of sociocultural anthro
pology. Despite a questioning of relativism in the aftermath
of World War II and despite the involvement in the postwar
period, this romantic tendency to view the societies they
study as outside the historical processes of modem civili
zation has continued strong until the present" (Stocking,
1987:289).

By framing Pacific societies as being outside history, it
is thus possible to engage the subject of warfare in a way
that avoids any mention of contemporary geopolitical con
cerns of Pacific peoples. Hierarchical exotification becomes
in and of itself a part of warfare, and is frequently used by
nonanthropologists. A classic example of an attempt to use
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this discoulrse can be found in one of the 1954 Atomic
Energy Commission (AEC) propaganda films that was in
corporated into Half-Life (1986), Dennis O'Rourke's inci
sive examination of the long-term genetic effects of nuclear
testing on Marshall Islanders. The narrator in the AEC film
explains a trip to Chicago by seven Marshallese for radia
tion testing. "These are fishing people, savages by our
standards .... John [the mayor of Rongelap] ... a happy,
amenable savage . . . goes first. A savage governs his life
by ritual and he understands this because he thinks of the
Iron Room [a radiation detector for human beings] as a new
ritual. . . . Sitting alone inside the room-outside a strange
kind of priest in a long, white coat-a long lonely wait
inside. . . . It was all very interesting and worth talking
about. When the Ritual of the Iron Room was over for
John, it began for the others ... as each finished, he was
... given apples and other good things to eat ... and would
. . . return to Rongelap . . . in the middle of the Pacific
Ocean where hardly anybody lives (Half-Life, 1986).

If a people are continually portrayed as backward, how
can their anti-nuclear war position be grounded in the
twentieth century? More than anything, their views about
the future are dismissed as irrelevant, unimportant, and
unsophisticated. They are the stuff of National Geographic
magazine covers-i-quaint, timeless, and incapable of mod
ern political discourse. The contemporary impact of the
nuclear and military accumulation on Pacific societies re
ceives little attention. The intellectual inquiry of Melane
sian societies has helped to establish a popularly held view
that the more localized the process of conflict is, the more
likely it is that the culture in question represents peoples
who are backward- "primitive" or "savage." These in
traregional conflicts in the "ethnographic present" have
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been deemed dangerous and therefore worthy of study,
especially those that involved traditional weapons such as
spears. On the other hand, the society that is technologi
cally capable of killing hundreds or thousands in warfare is
often deemed to be a more advanced culture than the
former type. Theories of cultural evolution and its direc
tionality are partly grounded in the capacity to produce
death.

In the international arena, such a "killability ratio" has
become the basis for the hierarchy of military decision
making. This is suggested by the operations in international
organizations such as the United Nations, where authority
in international conflict and dispute resolution is often
rooted in just such technological capacity. Indeed, it has
been the implied position of many of the nuclear states that
countries that do not have the capacity to build nuclear
weapons have no right to a say in the decision-making
process about their disposition or elimination. Within the
United Nations, the "balance of terror" has also meant
controlling Third World access to any technology with
military potential. The United Nations has been under siege
by those who would neutralize the power of the body to
challenge nuclear states. "The United Nations is being
dismantled politically through efforts of the Western alli
ance to exclude the international organization from partici
pation in global decision-making, especially conflict reso
lution" (Singham and Hune, 1986).

In discussing whether or not anthropology affected the
way Pacific diplomats functioned at the United Nations,
Harvey Feldman (1986), former U.S. ambassador to Papua
New Guinea and subsequently to the United Nations, co
gently suggested that this question had two aspects. One
was the perception that the world had of Papua New
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Guinea, anldthe other was the degree to which anthropolog
ical images affected the way Papua New Guineans per
ceived of themselves. That anthropology and self-image
could reinforce each other is elucidated by the power of the
still-current belief that contact with Europeans is the cata
lyst in Pacific cultures for leaving the "Stone Age." Such a
construct contributes to a situation in which the intellectual
input and interpretations from Papua New Guineans them
selves about their society are not acknowledged.

Without the principle of reciprocity and mutual indebt
edness between researcher and informant, the unequal
exchange between them inevitably will lead to exotification
and invention in the descriptions of other peoples. A verti
cal relationship between observer and observed is condi
tioned by the question of state power within the field
situation and often consolidates hierarchy.

Geopolitics of the Pacific

The cultural images of Papua New Guinea have served
subtle geopolitical functions. On the evening of September
10, 1986, the Australian Foreign Minister, Bill Hayden,
confronted an astute audience at the University of Papua
New Guinea in which he received criticism about the fact
that much of Papua New Guinea's budget goes toward
paying the salaries of Australian "experts" in Papua New
Guinea. For example, Utula Samana, then premier of Mo
robe Province, challenged Hayden on this occasion with a
question that reflected the region's concerns about Austral
ia's authentic geopolitical identity. Australia's "aid to PNG
is a clear indication of [its] strategic interests. What about
the dumping of nuclear wastes? What about your selling
uranium to France? Are you part of Europe or of the
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Pacific?"? That same night, on the Australian Broadcasting
Corporation's evening news (also transmitted to Papua New
Guinea) came the statement that "due to pressure from the
United Nations, Australia brought Papua New Guinea to
independence before it was ready. " The visual background
for this commentary was of Papua New Guineans in tradi
tional dancing and dress, and others holding bows and
arrows.

Like Australia, New Zealand has manifested ambiva
lence with regard to its role in the Pacific. Pressure on New
Zealand has come from the U.S. government regarding that
country's refusal to allow nuclear-powered ships to make
port calls. The awareness that both New Zealand and
Australia are just as "downwind" from nuclear fallout as
other South Pacific Forum states appeared at one time to
strengthen the South Pacific Forum's resolve to forge a
joint nuclear policy. But the strength of the anti-nuclear
movements in both of these countries is offset by a cultural
and racial identification with Europe and the political objec
tives of the United States.

It was the Melanesia Alliance also known as the Spear
head Group, comprised of Vanuatu, Papua New Guinea,
and the Solomon Islands, that encouraged the South Pacific
Forum nations to adopt a unified position for the indepen
dence of New Caledonia. Initial leadership on this issue
came primarily from Vanuatu, and Permanent Representa
tive Robert van Lierop paved the way for the New Caledon
ian Kanaks to make their presence felt at the Nonaligned
Meeting in Harare, Zimbabwe, in September 1986.

South Pacific nations also attempted to form trade
agreements based on the principles of self-reliance and
nonalignment. In 1985, after Kiribati signed a fishing agree
ment with the Soviet Union, policy analysts in the United
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States began to "redefine" the Pacific region. For example,
on the sam.e day that the Kiribati president, leremia Tabai,
was delivering a lecture at the University of Papua New
Guinea on the development issues of small, poor countries,
the New York Times (Haberman, 1986) featured an article
entitled "Challenge in the Pacific: Moscow's Growing Na
val Strength." Using the anti-Soviet analysis then popular,
the article mentioned the Soviet fishing agreement with
Kiribati. As Lohia (1986a) noted, "only when perceptions
of us change us from 'natives' into 'communist natives' are
we taken seriously as human beings by Westerners." Even
the international objective for a nuclear-free and indepen
dent Pacific that South Pacific countries have been promot
ing was often considered no more than evidence of "Soviet
influence. ' ,

Papua New Guinea's participation at the United Nations
has met with diverse perceptions. It was acclaimed by
Girma Abebe (1986), Secretary of the United Nations Trus
teeship Council, who witnessed Papua New Guinea's emer
gence as al[1independent nation. "In ten years since joining
the United Nations in 1975, Papua New Guinea (1) became
vice chair of the Fourth Committee in 1983; (2) chair of the
Fourth Committee in 1984; (3) Vice-President of the Gen
eral Assembly twice in ten years during the 34th and 36th
sessions; and (4) hosted the first regional meeting of the
Decolonization Committee in Papua New Guinea in 1985."
In the view of a junior diplomat from Jamaica, when Papua
New Guinea chaired the Fourth Committee, the supra-bloc
diplomacy of Ambassador Renagi R. Lohia, the Permanent
Representative of Papua New Guinea to the United
Nations, was an example for younger diplomats to emulate
(Wolfe, 1986). Jose Ramos-Horta, then permanent observer
to the United Nations for the Revolutionary Front of Inde-
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pendent East Timor (Fretilin), on the other hand, was
censorious. Papua New Guinea had been the "laughing
stock of the United Nations because it was seen as an
appendage of Australia in its voting patterns, voting with
Australia, New Zealand or the United States even on issues
that were very minor" (Ramos-Horta 1986a).

If that was the perception of Papua New Guinea before
1983, it was modified when Renagi Lohia was appointed to
the position of ambassador and permanent representative
to the United Nations from Papua New Guinea in 1983. His
tenure at the United Nations was marked by controversy,
and was to propel Papua New Guinea into a visibility it had
not previously had, and perhaps for which it was not totally
prepared. If certain Western representatives maintained
that Ambassador Lohia had "exceeded his brief," there
were other diplomats who would agree that Papua New
Guinea's statement during the decolonization debate in
1985gave new vigor to the subject itself. It was during this
debate that Papua New Guinea raised the issue of New
Caledonia's independence. France, represented by Ambas
sador Claude de Kemoularia, interrupted noisily whenever
the words "New Caledonia" were introduced. Francis Sae
mala (1986), then ambassador and Permanent Representa
tive of Solomon Islands commented, "With all due respect,
I thought [the French ambassador's behavior during the
debate] was undiplomatic in some respects and childish in
others." According to Ambassador Saemala, the decoloni
zation debate was especially significant for Pacific people.
"For the first time since joining the UN, Solomon Islands
extracted a reply from France [on the question of New
Caledonia] .... It is quite an achievement for us in the
Pacific that one of our own chaired the Decolonization
Committee" (Saemala, 1986).
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Lelei Lelaulu (1986), UN journalist from Samoa and
executive director of the Pacific Islands Association, also
considered Ambassador Renagi R. Lohia's contribution to
be pivotal. Lohia "was a man of action, intellect ... [with]
considerable talent, and therefore a thorn in the side of
France." When the Papua New Guinea Foreign Ministry
effected a reorganization of personnel at the United
Nations, Lohia returned to Papua New Guinea amid spec
ulation that France and its allies had exerted pressure to
have him recalled.

Nonetheless, Papua New Guinea's geopolitical con
cerns had been given added impetus by the Melanesia
Alliance's determination to aid New Caledonia's indepen
dence from France. The unity among island nation-states
produced a singular decision at the South Pacific Forum
Meeting in August 1986to reinscribe New Caledonia as one
of the non-self-governing territories through the United
Nations Committee on Decolonization. In the words of the
late Jean Marie Tjibaou (1986), the assassinated leader of
the New Caledonian indigenous (Kanak) independence
movement (Front de Liberation Nationale Kanak et Social
iste (FLN~~S), "Papua New Guinea is the 'elder brother'
of the Melanesian nations and must take the issue of Kanak
independence as far as possible." And in a renewed com
mitment to this issue, Papua New Guinea returned Renagi
Lohia to the United Nations as special advisor on the
subject of New Caledonia of the PNG delegation to the
1986session of the General Assembly.

The Reinscription Campaign and the Emerging Image
of Pacific Nations

The ca:mpaign for reinscription of New Caledonia on
the United Nation's list of non-self-governing territories



280 ANGELA GILLIAM

and the question of independence for that country must be
posed within the wider context of the attempt to achieve a
nuclear-free and independent Pacific. Pacific nations are
convinced that France's ability to test nuclear weapons in
Pacific waters is based on the colonial status of both New
Caledonia and Tahiti. Repeating the admonition of Vanuatu
leader Barak Sope to those attending the Nuclear-Free and
Independent Pacific Conference hosted by Vanuatu in 1983,
Firth notes that "the Pacific Islands will not be nuclear-free
until they are truly independent .... The nuclear history of
the Pacific arises from its lack of independence" (Firth,
1987:136). The French government has publicly declared
its intention not to join any agreement between the Soviet
Union and the United States to restrict nuclear weapons
and to continue testing in the Pacific. France may also wish
to maintain control over New Caledonia because of its
mineral wealth. New Caledonia is the third largest supplier
of nickel in the world, and has deposits of cobalt and
manganese, all strategic or high-technology minerals.

The campaign for reinscription of New Caledonia also
confronted directly the origin of the United Nations as a
place where large countries, or those closely allied with
powerful interests, could control the issues. In the last 25
years, the principle that all nations are equal irrespective of
size or wealth, has progressively gained acceptance.

Ambassador Lohia of Papua New Guinea had been
selected by the South Pacific Forum representatives at the
United Nations to supervise formal enlistment of sponsor
ing nations for the resolution. The list of sponsors for the
resolution on reinscription was an impressive coalition of
East-West and North-South countries. In 1986 these in
cluded Zimbabwe (Chair of the Non-Aligned Movement),
Zambia (Chair of the Council for Namibia), Ghana (Chair
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of the Fourth Committee), all seven South Pacific Forum
nations, aIld all Association of Southeast Asian Nations
(ASEAN) members except one.

The basis on which Forum countries were calling for
reinscription was concretely defined within specifications
relating to United Nations Charter obligations regarding the
granting of independence to colonial peoples. Second, as
the administering power presumably "preparing" a non
self-governing country for independence, France had not
transmitted information since 1947about New Caledonia as
required by Article 73E of the United Nations charter.
Third, Resolution 15/14 of 1960 explicated the principles
under which the General Assembly could define the con
cept of a non-self-governing territory. Forum nations had
already gained support from the Commonwealth nations in
1985 and from the Non-Aligned Movement in September
1986.

Tjibaou (1986) had insisted that the very future of the
Kanak was invested in the vote. "Reinscription must hap
pen this year because next year there is a referendum in
New Caledonia on independence. If this referendum occurs
within the context of reinscription, we have a chance for
decolonization. If it does not, it could be another ten years
before we have the opportunity to bring the issue up
again."

Through planned, strategic immigration, great numbers
of people--including military personnel-had traveled to
New Caledonia and would be eligible to vote in the refer
endum. Legu Vagi (1986:7), the then Papua New Guinea
Minister for Foreign Affairs noted that France's military
build-up in the Pacific is "of such proportions that the
French military presence in New Caledonia is approxi
mately twice as large as the entire armed forces of all
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Forum island countries combined." Without United
Nations involvement, a referendum could be projected as
an election by a multiracial society to remain a part of
France, 20,000 kilometers away.

December 2, 1986, was to prove historic for several
reasons. In their statements, two former administering ter
ritories, or colonizers-Australia and New Zealand-pre
sented themselves as members of the Pacific, first and
foremost. In addition, a group of small, nation-states at
tempted to lobby on the basis of principle as opposed to
economic power. France's reported application of eco
nomic pressures was referred to in formal statements, such
as that by Robin Mauala (1986:5), the diplomat representing
Samoa. "We are a region of small states ... we cannot
threaten, cajole or bully . . . we cannot promise economic
or political advantage in return for support in this case."

In mentioning the relationship between regional solidar
ity and decolonization, the permanent representative of
Vanuatu, Ambassador Robert Van Lierop (1986), appeared
to appeal to anticipated "no" votes by African, Arab, and
Latin American states, respectively. "For us in the Pacific,
New Caledonia is our Namibia, New Caledonia is our
Palestine, New Caledonia is our Malvinas [Falkland Is
lands]. "

The importance of the diplomatic campaign of 1986was
matched only by the difficulty of maintaining the critical
support for the same principles of decolonization the sub
sequent years.

It was surmised that France used trade agreements and
other economic power to control more than one vote of
small, developing countries in 1987. On December 4, 1987,
the General Assembly voted again on the question of New
Caledonia. The vote on Resolution No. 42/79 was 70 in
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favor, 29 against, with 47 abstentions. A contentious issue
was the appropriate interpretation of the referendum in
New Caledonia on September 13 of that year. The French
governmeJlt had insisted that "the people of New Caledonia
... [had] elected to remain a territory of France" (Blanc,
1987).3Speaking as chairman of the South Pacific Forum,
Western Samoa Prime Minister Kolone maintained that
"we in the Forum cannot accept that interpretation" [be
cause] "over 80 percent of Kanaks stayed away from the
polls" (Kolone, 1987:14).

Emerging with new force in the 1987 debates was the
notion that there were four aspects to self-determination:
(1) integration into an independent country, (2) self-govern
ment leading to independence, (3) free association, and (4)
independence. The reformulated definition retreated from
sovereignty, and presupposed that self-determination could
exist without a nation's control over its foreign or military
policies. Some diplomats argued that the phrase "self
determination and independence" was tantamount to "pre
determining the outcome of self-determination." Others
denounced the "fallacious credo that self-determination
can only Olean independence."

As Galtung (1989) decries, "almost all territories re
maining under some form of colonial rule are found in the
[South] Pacific [and are used] . . . especially for nuclear
testing or as potential nuclear battlefields." Most of those
territories are controlled by either France or the United
States, both of which have refused to sign the Treaty of
Rarotonga, which calls for a nuclear-free and independent
Pacific. It is the national desire to protect strategic denial,
the policy' of restricted international contacts for island
nation-states, that has kept the United States from signing
the Law of the Sea Treaty or the protocols of the Treaty of
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Rarotonga. Moreover, strategic denial has been applied to
trade and development issues regarding protection of na
tional fisheries from American purse seines in both the
Solomon Islands and Papua New Guinea (see Kengalu,
1988). The United States maintains that the island nations
must hold a policy of "non-discriminatory access by U.S.
fishermen to the region's exclusive economic zones" (Dor
rance, 1980:33). The Treaty of Rarotonga took effect on
December 11, 1986, within days of the 1986 vote on rein
scription for New Caledonia. It represented a challenge by
South Pacific Forum nations to the nuclear states, and was
an explicit attempt to redefine the terms of the debate about
disarmament.

That France "has refused to allow a medical survey by
foreign doctors to investigate the recorded increases in the
incidence of brain tumors, leukemia, and thyroid cancer"
(Apin, 1989) in its Pacific colonies replicates its refusal to
permit UN monitoring of compliance as administering
power of a nonself-governing territory. Nuclear testing
"has kept Polynesia under colonial rule long after French
colonies in Africa gained independence .... Paris controls
not only foreign affairs and defense, but also the police,
justice, immigration, information, communications, foreign
commerce, international air and sea traffic, currency, re
search, and higher education" (Danielsson, 1990:30-31).

On November 22, 1988, and December 11, 1989, the
General Assembly adopted resolutions on the question of
New Caledonia without a vote, which appeared to reflect a
weakened momentum by Pacific nations. The Matignon
Accords had been signed by Tjibaou in 1988, but rather
than signal conflict-free movement towards independence,
that agreement was cloaked in the memory of the massacre
of 19 Kanaks by French forces in May 1988 and was a
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portent of continuing tragedy. The Accords were inter
preted by some as primarily colonial reforms meant to
maintain France's continued presence in the South Pacific
(Winslow, 1990). The assassination on May 4, 1989, of the
two highest leaders of the Kanak independence move
ment-e-Jean-Marie Tjibaou and Yeiwene Yeiwene-by an
other mem.ber of the same organization was overwhelming
in its effects on South Pacific Forum initiatives. In addition,
military rulers in Fiji had abandoned the nuclear-free posi
tion of the deposed and now late Dr. Timoci Bavadra in
1987. The principle of self-determination in the Pacific has
coalesced with unresolved conflicts regarding ethnicity and
cultural identity throughout the Pacific, including Papua
New Guinea, That the Papua New Guinea government had
allied itself with ethnic Fijians on the basis of ethnic or
Melanesian solidarity rather than on the principles it sup
ported in the United Nations affected the antinuclear ele
ments throughout the Pacific.

Another challenge to the Papua New Guinea govern
ment is how to transfer the ecological concepts of "sustain
able development" that it has helped South Pacific Forum
nations to project at the United Nations to domestic issues
such as those surrounding the Bougainville copper mine.

If the attempts by Pacific governments to reconstitute
their nations within the context of sovereignty are further
manipulated, it could fragment South Pacific Forum resolve
around regional issues. Contrary to the Forum position, the
Micronesian territory of the Marshall Islands has "ac
cepted a scheme for an American waste disposal company
to ship millions of tons of . . . waste to be used as landfill
to enlarge, the chain of ... atolls [for] millions of dollars"
(Tok Blong SPPF 1989). There are several "waste traders"
who "have targeted such obscure places as the Marshall
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Islands, Western Samoa, Kiribati, Tonga and Tuvalu as
possible places to profitably dispose of refuse that Ameri
cans don't want" and who "disguise waste-importation
schemes as development projects" (Brown, 1990:8-12). It
was due to regional concern around just such ecological
issues that heads of government consolidated at the 21st
South Pacific Forum in Vila, Vanuatu, from July 31 to
August 1, 1990. Indeed, these same leaders met with U.S.
President George Bush in Hawaii on October 27, 1990, to
address these concerns, especially the transportation of
chemical weapons from Germany for disposal on Johnston
Atoll.

The United States-Pacific Island Nations Summit dem
onstrated somewhat contradictorily both the invisibility of
Pacific nations and evidence that Papua New Guinea had
indeed wrenched itself "away from the quaint natives im
age" as Lohia had hoped (Lohia, 1986b). Preliminary re
marks in the text by President Bush used two concepts that
had been advanced by Lohia in previous lectures (see
Lohia, 1989). "In the words of Ambassador Lohia of Papua
New Guinea, we see an Aquatic Continent ... reaching out
from our West Coast to American Samoa and our other
islandjurisdictions, the United States is a co-equal member
with you in the Pacific's 'extended family' " (Bush, 1990).
News reports in Hawaii were essentially the only extensive
coverage in the United States on the summit and attributed
the concepts of "aquatic continent" and "extended fami
lyhood" to President Bush (The Sunday Star-Bulletin &
Advertiser, 1990:B3). Yet, the five-hour meeting continued
the subtle battle over the concepts of sovereignty, self
determination, and independence that are the purview of
the United Nations. South Pacific leaders were concerned
that sending the chemical weapons from West Germany to
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Johnston Atoll was a component of overall disarmament
agreements between East and West, without consultation
with governments in the Pacific. Others pondered whether
it was in fact deployment of them (Wills, 1990). Moreover,
equal status and title of "president" were accorded to
leaders of both Micronesia and the Marshall Islands, as
though they were fully sovereign states.' President Bush
thus placed. the Pacific heads of state on the same footing
as U.S. regional representatives and their countries as
states or territories, hence transforming the context of the
relationship between sovereignty and independence. This
was heightened by the fact that Hawaii Governor John
Waihee was not invited and "Peter Tali Coleman, governor
of American Samoa . . . [represented] Hawaii, Guam and
the Northern Marianas" (Honolulu Star Bulletin, 1990:A4).
Because Australia and New Zealand were not party to the
meeting, Father Lini, then prime minister of Vanuatu, sent
his regrets and did not attend.

Some in the Pacific maintain that Australia and New
Zealand government policies increasingly suggest a shift in
their geopolitical identities, and point to the insistence in
1989 by both countries to introduce a weakened resolution
calling for a nuclear-free Pacific at the United Nations. This
diplomatic initiative was made without consulting other
Forum countries, which prefer that the nuclear states sign
a protocol. Furthermore, an inaugural Asia Pacific Eco
nomic Cooperation meeting in Australia in November 1989
signalled further erosion of the South Pacific Forum solidar
ity because only Australia, New Zealand, and ASEAN
countries 'were invited. These new partnerships contrast
with other Pacific nations' participation in the Non-Aligned
Movement, where interests often coalesce with those of
other Third World nations, especially in their common
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effort for a total nuclear test ban (New York Times,
1989:AI7).

Controlling the Image: The Quest to Redefine
Anthropology

When South Pacific diplomats are asked how they view
the potential contribution of anthropology to their coun
tries, the answers are instructive. What Tjibaou had to say
definitively compared the Kanak experience to the struggle
against apartheid, describing anthropology in New Caledo
nia and likening what happens in New Caledonia to what
was experienced in Zimbabwe prior to its independence.
"Anthropology in New Caledonia has taken on the sharp
edge of the division in that society within the context of a
struggle for independence by the indigenous population.
There are anthropologists who scientifically corroborate
the Kanak claims to the land. Likewise, there are those
who attempt to erase the Kanak past in the islands in order
to eliminate the roots of legitimacy" (Tjibaou, 1986).

Tjibaou (1986) also charged anthropology with a unique
responsibility to take the words and experience of domi
nated peoples to the international media, since people in
the Pacific have little access to it.

It is Ambassador Saemala (1986) who demonstrates
how the real struggle between Pacific peoples and anthro
pology is not only in the definition of development, but also
regarding the budgetary decisions and implementation of
development planning. In fact, he believes that at the
United Nations few function with the backdrop of preju
dices grounded in what he labels "the false image of pure
culture." Where this is a problem is in bilateral aid meet
ings during the presentation of development projects.
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[For] New Zealand, Australia, Japan, the United States, and
the United Kingdom, the anthropological presentation seems
to have had effect. They say to us "develop your agriculture
before manufacturing' ... they will do research in London
or Washington before deciding on an aid package. Then the
decisions about aid policy do become influenced by errone
ous analyses. When we go to a donor with a long-term,
education or boat-building project, they say, "go slowly ...
your people's simple way of life should not be disturbed."
Their perception of development for us is based on mission
aries, district officers, and anthropologists' descriptions of us
as "simple." Because of what they think is best for us, they
end up setting our priorities, and our list of priorities changes.
(Saemala, 1986; emphasis added)

Ambassador Saemala lamented that it is in the major
media that the stereotyping becomes widespread and pro
jects the view that "we are so backward." Framing the
analysis of a front page article on the conflict surrounding
the colonial legacy in Papua New Guinea of mining in
Bougainville, was the use of the classic vocabulary and
discourse of both hierarchical exotification and Melane
sians as contemporary ancestors: "tribes," "jungle,"
"largely uncharted and unknown until World War II,"
"most of tIle 3.7 million people live as their ancestors did,"
"jungle hamlets,' "Highland warriors in feathers and mud
now use shotguns as well as spears in traditional tribal
fights," "militants have done ritual killings," "bow and
arrow," and "traditional peace ceremony" (Los Angeles
Times, 1989).

The fact that Pacific peoples do not fully control the
conceptual contexts with which their societies engage the
world community must be viewed within the wider context
of the "geopolitics of information." As Anthony Smith
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(1980:27) noted, "To be imprisoned inside the misinterpre
tation and misunderstanding of others can be a withering
form of incarceration." His perceptive judgment replicates
Ambassador Lohia's statement at the beginning of this
chapter. This struggle over who controls information is not
unique to the Pacific and is shared by many who have
confronted pressure as they attempt to redefine develop
ment, reconstitute the expertise, and remake science to fit
their people's requirements. As such, scholarship is a fun
damental aspect of information. As one Fijian scholar
notes, "knowledge and information scarcity are related to
a crucial lack of capacity to deal with many issues ... [and
can] lead to devastating decisions [regarding] sea-bed min
ing, protection of the ocean ecosystem, conservation of
living marine resources, and telematics" (Anthony,
1988:xv).

Ramos Horta (1986b:84) intimates that a new social
science-especially for Papua New Guinea-is irrevocably
tied to government policy. "In view of PNG's vulnerable
position [vis-A-vis Indonesia] ... its only defense is a
visible international posture, diversification of its interna
tional relations, and some serious mobilization." Part of
this visibility would be reinforced by modifying the invisi
bility brought about by foreign social science.

Thus, the Papua New Guinea government and anthro
pologists alike must recognize that scholarship and infor
mation are strategic. The reproduction of data that presents
Melanesians as having entered the twentieth century as a
result of "contact" with Europeans affords those who
disagree with a nuclear-free and independent Pacific the
opportunity to dismiss their geopolitical concerns. It also
influences multilateral relations within international organ
izations, even as cognitive constraint by Pacific peoples
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themselves. Moreover, transference of talismanic anticom
munism to the nuclear-free and independent Pacific move
ment will add complexity to diplomacy. In this regard,
Robie cites one former U.S. ambassador to Fiji, who con
cluded that the "most potentially disruptive movement for
U.S. relations with the South Pacific is the growing anti
nuclear movement in the region .... The U.S. Government
must do everything possible to counter this movement"
(Robie, 1989:20). Thus, the conflict in the Pacific of most
importance: does not embody usage of varying types of
spears. Ahistorical analyses of regional conflict, weaponry,
and so-called tribal fighting are divorced from the contem
porary reality of genetic alteration of Pacific peoples and of
the living organisms that sustain them. As Lucas and Vatin
(1975) demonstrate, a "scientific" description as savages
(l' ensauvagementt of those who espouse independence
from metropolitan control of their lands is a form of "mili
tary ethnography. "

And, as Papua New Guinean and other Pacific scholars
redefine the categories of appropriate academic inquiry,
they will aid those Western scholars whose commitment to
equality is often entrapped within intellectual reference
points that reinforce hierarchy. 5 Anthropologists would do
well to begin to conceptualize Pacific peoples in the global
context within which they would see themselves. Ambas
sador Lohia (1986a) puts the issue in a long-range perspec
tive. "World War II was created outside but fought on our
island. It destroyed a lot of our land, crops and people ....
Anthropologists and missionaries came to our country and
said that our regional disputes were 'clan warfare', that we
should put down our bows and arrows, which we did. And
... we isllanders are being drawn into one hell of a 'clan
fight' in the Pacific by the so-called civilized world .... The
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question is, what can we from the Pacific do to get everyone
to live like truly civilized, human beings?"
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1. These words by Ambassador Lohia were part of his key
note address, "Search for Genuine Security in the Aquatic Con
tinent of the Pacific," at the conference entitled, The Pacific
Community: A Common Security Agenda for the Nineties, but
were not excerpted for publication (see Lohia, 1989). The com
plete address can be obtained by contacting the Institute for
Global Security Studies, 225 North 70th Street, Seattle, Wash.
98103.

2. This question was raised by Utula Samana from the audi
ence on the occasion of Bill Hayden's speech at the University of
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Papua New Guinea in Port Moresby, during the 1986 Waigani
Seminar, The Ethics of Development, at which I was in atten
dance.

3. On two occasions, while representing the International
Women's Anthropology Conference (a nongovernmental organi
zation with consultative status at the U.N. Economic and Social
Council), I presented petitions on behalf of New Caledonia. On
October 16, 1987, France used the right of reply in the Fourth
Committee to respond to me, insisting that "the French of
Melanesian origin are free French citizens" (Document no.
A/C.4/42/SR.14) (see Gilliam, 1990).

4. The Compact of Free Association defines the relationship
between both the Federated States of Micronesia (FSM) and the
Republic of the Marshall Islands with the United States. This
complex treaty stipulates that certain features of domestic, for
eign, and defense policy are to be constructed partly by the
United States, and represents an intermediate position between
colonial and independent status. Within the United Nations, the
Security Council terminated the trusteeship agreement in 1986,
thereby precluding the United Nations Trusteeship Council from
ever listing those two countries as non-self-governing territories.
Both FSM and the Marshall Islands became full members of the
South Pacific Forum in 1987 and have established "bilateral"
agreements with many nation-states.

5. In 1982, I raised a related question as discussant for the
symposium entitled "The Relevance of Melanesia for Anthropol
ogy and the Relevance of Anthropology for Melanesia" at the
Northeastern Anthropological Association's meeting. On that
occasion, it was pondered whether one day, Papua New Gui
neans, like some Africans, might say that there is only room for
sociology in Papua New Guinea, because the latter investigates
social and cultural processes in modern society. Annette Wiener
(1976), who has investigated the issue of gender in the Trobriand
Islands, in her defense of anthropology appealed to Kubulan
Los-then ambassador from Papua New Guinea-who was in the
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audience, to take a position on the relevance of anthropology for
Melanesia. He declined.
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