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Preface: Scholar, Teacher,
Mentor, Friend: Essays in
Honour of Martha Macintyre

This volume emerges from a two-day gathering in February 2019 at the
University of Melbourne to celebrate the work of Martha Macintyre,
whose four decades of groundbreaking scholarship exemplify the
contributions that anthropologists make to grappling with the challenges
of inequality. The first day involved the presentation of tributes and
celebratory papers by close colleagues, friends and former students, some
of which can be found at the end of this volume. The day concluded
with a celebratory dinner that featured somewhat raucous (and largely
unpublishable) informal speeches by Colin Filer, Margaret Jolly, Mary
Patterson and Deborah Gewertz. The second day comprised a scholarly
workshop titled “The persistence of inequality in the Pacific’, in reference
to Martha’s seminal 1998 paper on the persistence of gender inequality in
Papua New Guinea (PNG) and her enduring ethnographic attention to
the issue of inequality in its many guises.

Crossing the boundaries between academic and applied work, Marthas
research has focused on some of the most pressing problems that have been
faced by Papua New Guineans: poverty, ill health, criminal violence and
police violence, environmental destruction and the impacts of resource
extraction. Throughout her corpus, she has tracked the effects of unequal
power relationships between men and women. Whether writing of classic
anthropological subjects such as Massim exchange and mortuary ritual
or gender relations, masculinity, health and medicine, human rights,
law and order, mining and development or political ecology, Martha
has investigated the ways that unequal social relationships within and
beyond indigenous societies generate physical, structural and symbolic
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violence. Her work highlights distinctively Melanesian understandings
of personhood but also always analyses cultural difference as emerging
within a broader context of historical change.

In an era when anthropology, generally, and Melanesian anthropology,
in particular, has tended towards abstractions—grand theorisations
of the nature of the person, the cosmos or social relations—and where
ethnographic detail is sometimes valued only for the ways it serves
theory, Martha has given primacy to these wicked real-world problems
of unequal social relations. She cuts through assumptions that are often
taken for granted and prevailing ideologies to grasp better the experiences,
frustrations and perspectives of those people that she writes about and
collaborates with. Indeed, the force of her writing often comes from her
indignation at the injustice of a world in which some lives are valued
more than others, and access to resources and opportunities flow from
these valuations.

Martha has continued to return to PNG, which is by no means an easy
place to conduct research. Her sustained on-the-ground engagement
with her ethnographic interlocutors, Papua New Guinean colleagues and
co-researchers is evident in her writing, which is incisive and sophisticated
but always written with a broader audience in mind. Martha is a former
president of the Australian Anthropological Society, and she was editor of
its flagship journal, 7he Australian Journal of Anthropology, from 2008 to
2015. In 2012, she was elected a Fellow of the Academy of Social Sciences
in Australia and she is a Life Fellow of the Australian Anthropological
Society and the Association for Social Anthropology in Oceania. She has
inspired several generations of anthropologists with a remarkable legacy
of teaching and mentoring. Moreover, she has been instrumental in
laying down the foundations for a future generation of anthropologists
to find new ways of making anthropology relevant and useful in the lives
of others.

Here, we have merely sketched the contours of this remarkable career—
we can do no better than to point readers to Neil Maclean’s perceptive
Prologue to discover Martha’s multifaceted scholarship. The first chapter
of this collection then orientates readers to the question of inequality in the
Western Pacific, past and present, to situate the substance of this volume
and the focus of Martha’s research. The longer chapters that comprise this
book take issues that have been at the core of her work as a starting point
for exploring multiple dynamics and scales of inequality as we enter the



PREFACE

third decade of the twenty-first century. Margaret Jolly’s characteristically
cogent Interlude provides a moment to reflect upon the connecting
themes throughout the volume, followed by a coda comprising an edited
interview with Martha that charts her experiences and encounters with
anthropology and a bibliography of her work to date. This provides the
setting—or the mise en scéene—for a series of personal tributes to Martha
as scholar, teacher, mentor and friend.

Nick Bainton, Debra McDougall, Kalissa Alexeyeft, and John Cox
December 2020

Note: January 2021

It is with deep sorrow we acknowledge one of our contributors who died
in the days before this volume went to press. Fred Errington was a great
friend to all of us and, together with the love of his life Deborah Gewertz,
produced foundational studies of class and social change in Melanesia.
Fred was a towering figure in anthropology and worked to encourage
others and nurture their ideas. This volume carries the imprint of his
collegiality and scholarship.






Prologue: Pragmatism,
Prescience and Principle

Neil Maclean

The advantage of reflecting on a good career is that one also reflects on
the value of academia and the diverse strands that make it up. Martha’s
has been an excellent career to reflect upon. In her tribute to Martha
(included at the end of this volume), Dora Kuir-Ayius has given us the
metaphor of the bilum (a woven string bag) to describe this. In this
volume, her colleagues, students and collaborators celebrate Martha
as writer, researcher, teacher and supervisor, editor, policy activist and
participant observer. The &ilum metaphor asks us to consider the way
those strands feed off each other to motivate a career that demonstrates
both strength and form. Here, I will concentrate on the intellectual, ethical
and political form of Martha’s work. However, I also want to acknowledge
Martha’s sustained contributions to anthropology in Australia, including
her work as editor of 7he Australian Journal of Anthropology and the work
involved in supporting anthropology through the Australian Research
Council process.

What struck me, both as I revisited Martha’s work and listened to the
speakers at the workshop that formed the genesis for this volume, was
the coherence of intellectual, ethical and political underpinnings; the
intellectual conceptualisation of methods, problems and concepts;
the ethical obligation to register inequality and injustice and also to
pay attention to people’s own goals and the political imperative to get
things done.

Martha and I both first visited Papua New Guinea (PNG) in 1979. This
was a time when the perspective on anthropology was both historical and
material, and the context, of course, was postcolonial. Martha came to that
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context not only with a historical consciousness but also well and truly
steeped in a century of the historiography, archaeology and ethnography
of the kula ring (a regional trading network in PNG). What is remarkable
in one of Martha’s first papers, “Warfare and the changing context of
“kune” on Tubetube’ (1983), is the piecing together of evidence from
different points in the regional space of the Massim and different points
in time and the situation of interpretations of both warfare and the kula
in their regional and historical specificity. The article sets the stage for
Martha’s sustained critical scepticism of the assumption of ‘culture’.

Her empirical attitude is pre-cultural in the sense that it values the regional
sense of material flows and political dynamics, rather than privileging
the perspective of supposedly distinctive cultural positions within
those regions—part of that ‘translocal microregionalism’ identified by
Lederman (1998, p. 440) as a through line of the literature on Melanesia.
Martha’s empirical attitude is also post-cultural, in the sense that she
views the politics of these regions as integral to Melanesians responses to
both the violence and possibilities of colonial and postcolonial contexts.
It is from the point of view of the convergence of pre-cultural and
post-cultural perspectives that Martha mounts her rejection of the closure
or equilibrium model of the u/a ring (a similar convergence forms a key
point of Lederman’s take on the ‘culture are).

From my reading, this rejection is key to Martha’s work, because it brings
into play the connection between historical perspective and questions
of agency that runs through her work. It envisions the Massim as a set of
interconnections—where the horizon of a politics lies elsewhere, with
people who may or may not be persons.

This brings me to the next major strand in her work. I remember a 1994
conversation with Martha about the implications of Marilyn Strathern’s
Gender of the gift (1988), particularly the configuration of agency,
individuality and personhood. Martha was particularly concerned with
what she understood to be the exclusion of objectification as an integral
aspect of the treatment of socially significant human others in Melanesian
social systems—in other words, that these social systems might, at critical
moments, depend on the denial of personhood to others. The result of
this concern was her 1995 paper, ‘Violent bodies and vicious exchanges:
Personification and objectification in the Massim’. She rejected the
mapping of the following oppositions onto one another: commodity
logic/gift logic, reification/personification and Western/Melanesian.
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She critiqued this as a ‘benign’ view that elides specifically Melanesian
connections between violence and reification and the integral role these
play in the dynamics of exchange (Macintyre, 1995, p. 34).

In the Massim context, ‘partibility encompasses ideas of
dismemberment, destruction and violence’ (Macintyre, 1995, p. 34)
and also depersonalisation (1995, p. 32). The classification of captives in
war as gum s telling:

We called them ‘our meat’. We called them gum. Gum, this word
is old. It means a payment of flesh. Before, that man or child or
woman was somebody. But we call them gum. Not a person, just

our thing. We address the captive as gum. (Macintyre, 1995, p. 35)

The point of Martha’s analysis was not the cultural dominance of either
personification or objectification, but rather that both were integral
moments of a dialectics of exchange and violence. Her informant Pansi
‘explains quite clearly that the personification of a group of people in the
captive is necessary for the objectification of the gum to have force and

meaning’ (1995, p. 38).

This dialectic of objectification and personification is made particularly

clear in an account of the reclaiming of a female captive by her kin group.
Martha showed that:

she as a person is first objectified, then given a social identity
within a group, then bargained for in terms of her substitutability,
then personified as a mother within Tubetube social space, and
finally reconstituted within her natal group by virtue of her

exchangeability for pigs and valuables. (1995, p. 38)

This series of moves were based on the capacity for the ‘abstraction’ of
the woman’s reproductive capacity; therefore, Martha’s implication
is that these dialectics are intrinsic to exchanges surrounding marriage.
It is telling that the violence of that abstraction is noted in the account

itself: ‘our daughter is not a pig, we do not want pigs. You cannot substitute
for her with mwali or bagi’ (1995, p. 38).

For Strathern, the pivot (or elbow) is the key to her conception of an
agent who acts with ‘another in mind’ (1988, p. 272). For Martha, it is
the exploitation of this dialectic of personification and objectification, the
figure of the gum that opens up the possibilities of agency. Over time,
her work has developed in such a way as to allow the discussion to exist
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in parallel to distinctive contemporary forms of male and female agency.
Three strands of discussion have been particularly salient: violence and
the intersections of Christianity and domesticity, on the one hand, and of
work and money, on the other.

Martha’s work has been integral to the development of the literature on
the intersection of gender and modernity and of the specific problem of
masculinity within that framework. The three key ways in which a critique
of culture has had formative impacts on anthropology are also key to her
work: a genuinely historical anthropology, fundamental concern with
the way that anthropology as practice and as a body of data has been
embedded in colonialism and its legacy, and gender as a generative and
foundational form of difference. She has been particularly concerned
with the intersection of masculinity and violence (Macintyre, 2008).
Martha renewed her critique of Strathern’s emphasis on partibility and
of the dominant role it had assumed in accounts of Melanesian social
reproduction. In her view, this account obscures the significance of
‘relations of conflict and exclusion’, and by extension from previous work
of objectification, that are ‘manifest in situations of contestation and
rivalry’ (Macintyre, 2008, p. 180) and integral to the historical dynamics
of Melanesian societies. In Martha’s view, it is only by recognising these
historical continuities that we can understand the ways in which such
capacities for violence have intersected with the forms of violence and
alienation that are peculiar to modernity. One side of this argument
concerns how the ‘view that “strangers were enemies” and the parochial
dimensions of conflict in the past continue to be expressed in settings
where conflict arises’ (2008, p. 187). In this way, new sources of violence
may be folded back into a distinctively segmentary political dynamics.
However, Martha has also argued that what is at stake here are not only
tactical and strategic understandings of male agency but also ‘continuities
in masculine embodiment and self-presentation, as both beautiful and
dangerous’ (2008, p. 181)—the figure of the Melanesian Rambo is key
in this context. Most tellingly, it is only if we recognise these continuities
that we can understand the ways in which young Melanesian men
turn against their own relational social contexts in embracing forms
of hyper-masculinised autonomy. In Martha’s view, the only adequate
approach is to ground both dynamics in forms of historical continuity.
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A similar kind of argument for a historically specific understanding of
Melanesian engagements with modernity is to be found in Martha’s work
with Margaret Jolly (1989) on domesticity, family and gender in the
Pacific. In their Introduction, they emphasise the convergence of three
factors or processes:

1. the longue durée of the impact of Christianity, colonialism and trade
on these systems

2. the enormous variability of Melanesian domestic and household
relationships and their articulation within a wider politics

3. the considerable variations in European takes on domesticity,
sexuality and gender that were engaged in this history.

In part, this model speaks to the feedback dynamics of this history, in
which local transformations in Christianity in one part of the Pacific
inform later missionising processes in other parts. Equally important,
however, are the very active two-way processes through which mission
models find their fit with local domestic and gender relationships:
‘the link between missionary desires, actual mission models, and perceived
changes in Pacific domesticity is not a direct chain of causation’ (Jolly &
Macintyre, 1989, p. 11). It is in the undetermined nature of that chain
that Martha finds agency.

To describe what I understand Martha to envision in these histories,
I return to what is conventionally represented as the opposition between
gift and commodity forms and reinstate them as forms of historical
continuum, consistent with Mauss’ account. When these two meet in
Martha’s imagination, they do not do so in mutual antagonism and
incomprehension, but rather as a kind of exploratory finding of fit—
potentially exploitative, but also liberating, forms of fit. In this idea, the
potential for the commodified and objectified form of exchange is always
inherent in the concealed interest of the gift. Further, what meets is not
only the gift and its politics but forms of work and forms of violence.
Martha’s work invites questions not only of logical histories of money,
but also logical histories of the gift and of violence. All three are grasped
as exhibiting internal dynamics of objectification and abstraction, even as
they exist in tension with relationality and partibility. In this, we find the
internal connection between Martha’s anthropology and her engagement
with development studies and a range of consultancy projects with gender,
work and resource politics at their heart.
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I have already emphasised that Martha’s historical perspective disposes
her to critique closed, or simply self-sustaining, models of culture. This is
equally a function of her ethical bent. This raises not only the imperative
to understand but also questions about wellbeing and rights and of their
intimate companions, violence and power—about the future, about
capabilities and their denial and the morality of labour. Martha has always
discussed the way women remain prisoners of certain kinds of social
dynamic, but she has also placed emphasis on the moments at which they,
often suddenly and surprisingly, walk away from them, as indeed may
men (Biersack, Jolly & Macintyre, 2016; Macintyre, 2011, 2017). She
identifies women who move into the wage economy as a way of gaining
direct control of wealth and who then move back into the gift economy
of kinship as transactors in their own right (Macintyre, 2011). As I read
Martha, it is not only the commodifying power of money—reciprocal
independence, in Gregory’s terms (1982, pp. 100-101)—that allowed
women such mobility, but also the potential within the gift economy itself
for an objectifying perspective. I believe her view to be that, unless we work
to understand what enables people to walk away from such dynamics, and
what futures they see in those contexts, our broader social theory will
remain impoverished. The dynamics of fit that I discussed above form
part of the way in which Martha approaches this. Equally important are
feminist critiques of masculine models of individuality and autonomy,
such as possessive individualism, and a recognition of the importance of
care and the way it is religiously mediated in PNG, as a continuity in
Melanesian modernity.

However, I believe there to be a kind of transhistorical understanding
of capability, and of key human processes such as labour, that enables
Martha to see and work with a critique of culture in both understanding
these contexts and in approaching them as policy and local political
issues. In this, we see the quite radical nature of her divergences from
Strathern’s more Dumontian take on difference. At the same time, she
clearly wants to avoid being trapped into the Nussbaum (2000) and Sen
(1999) ethnocentrism of tradition as (by definition) ‘unfreedom’” and of
agency as an idealised civic without inherent potentialities for violence.
She is equally concerned to avoid the faux universalism of human rights
regimes in her engagement with Merry and the ‘vernacularisation’ of
rights (cited in Biersack & Macintyre, 2016, pp. 10-12).
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There are two keys to the way Martha steers a course between the Scylla
and Charybdis of the assumptions of cultural coherence, on the one hand,
and of the abstractions of rights and capabilities, on the other. One is her
career-long commitment to research based on participant observation: the
understanding of people and their actions in the real context of their lives
and the sustained tracking of people and contexts over time. In this way,
culture reappears not as the assumption of coherence, but rather as the
concrete specificities of context and the carefully recorded and analysed
meaning-based forms of agency through which people build lives and
imagine futures in those contexts. The other lies in the sustained character
of her writing over time: a commitment to writing complexity as an
understanding of the complex of relationships and interests that converge
in a situation. Three features of Martha’s writing struck me: her insistence
that readers pay attention to detail and find the argument within it
a commitment to clear writing, accompanied by a refusal to allow readers
to evade complexity, and an ever-present awareness of the past and its
diversity, which informs a writing problem firmly embedded in the ‘what
is’ of the present.

A 20006 article Martha wrote for the Development Bulletin on indicators
of violence against women brought much of this into focus. Her overall
points were clear—there is no point in collecting numbers if they are not
used, and you cannot use the numbers if you do not understand how and
why they were collected. Her description of her own practice is salutary
in its detail:

In my own work, monitoring crime in an area where there is
a large mining project, I note the reports that are recorded in the
occurrence book, noting every person who comes and speaks to
the police officer at the desk. I also note whether any action was
taken, any investigation or charges laid. Does she withdraw the
charges? Does this lead to a court case? Does the victim of the
crime turn up to court? Is the person convicted? Depending on
which dataset I chose to go with, I could have a prevalence rate
of 0.5 per cent or 15 per cent. I know that under-reporting is
a problem in all countries, but how do I decide what to multiply it
by to estimate actual prevalence? (Macintyre, 2006, p. 61)

In sum, Martha writes against closed systems and de-contextualised
abstractions. She methodologically works to understand people in their
context; however, she does not write to trap them in it. She names the
interests that actors bring to specific contexts and insists on giving those
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interests explanatory power and ethical force, whether negative or positive.
Martha’s work is pragmatic in the very best sense that William James gave
to the term:

[she] turns away from abstraction and insufficiency, from verbal
solutions, from bad  priori reasons, from fixed principles, closed
systems and pretended absolutes and origins. [She] turns towards
concreteness and adequacy, towards facts, towards action and
towards power (James, 1904).
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1

Unequal Lives in the
Western Pacific

Nicholas Bainton and Debra McDougall

In October 2018, as Papua New Guinea (PNG) prepared to host the
Asia-Pacific Economic Cooperation (APEC) meeting in Port Moresby,
journalists reported on stark disparities that were drawing the ire of the
nation. News headlines announced that the national government had
just splurged on 40 Maseratis for APEC leaders (Beldi, 2018). Photos
showed cargo planes unloading carefully sheathed luxury cars, each one
valued at more than 100 times PNG’s per capita gross domestic product
(GDP). Government officials claimed these were needed to transport
visiting dignitaries in ‘comfort and safety’ (if not style). In a nation where
most roads are in disrepair and four-wheel-drives are a transport necessity,
rather than a luxury, many people were outraged by the purchase.
Meanwhile, in Enga Province, hundreds of kilometres from the APEC
hype, a young child died of polio, more than 20 years after the last polio
death and 18 years after the country was declared free of polio. His death
was not an isolated case; approximately 140 other Papuan New Guineans
were reportedly suffering from severe polio symptoms (Murray-Atfield,
2018). The outbreak of this once-vanquished disease, contrasted with
such ostentatious displays of wealth in the nation’s capital, was a vivid
manifestation of a failing health system, entrenched inequalities and
perverse political priorities.
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The following year, the small atoll nation of Tuvalu hosted the Pacific
Islands Forum. Regional inequalities once again reached the headlines.
This time, attention focused on the threat posed by climate change to
people in the Pacific and Australia’s refusal to acknowledge a climate
crisis and take meaningful action on this issue. Regional leaders could
barely disguise their anger at Australia’s failure to recognise its moral
responsibilities to its ‘Pacific family’ (Kabutaulaka & Teaiwa, 2019;
Regenvanu, 2019). Back in Australia, the deputy prime minister blithely
dismissed these concerns, stating that Pacific Islanders ‘will continue
to survive ... because many of their workers come here and pick our
fruit (McCormack, 2019). Referring to the Seasonal Worker Program,
his comments evoked a colonial arrogance that highlighted the deep
inequalities structuring relations between Australia and the Pacific.
Parallels were quickly drawn with the history of indentured labour,
where Pacific Islanders were ‘blackbirded’ throughout the nineteenth
century to work in Australian cane fields (Banivanua-Mar, 2006; Stead &
Altman, 2019). As this volume goes to press, the COVID-19 pandemic
is also highlighting dramatic differences in life chances across and within
national borders. The medical systems of the Western Pacific are ill-
equipped to deal with existing health challenges, let alone this new virus
(Aqarau, 2020; Wood, 2020). Aside from the risks of the virus itself,
the pandemic threatens to trigger fear and social unrest, including anti-
sorcery violence (Cox & Phillips, 2015; Hukula, Forsyth & Gibbs, 2020).
And in Australia, temporary Pacific workers are not being provided with
the same substantial social support that other workers are now receiving
from the government (Stead, 2020).

These events reflect the radically divergent effects of globalised capitalism
on the lives of people who call the Western Pacific home. Wherever we
look, the powerful are siphoning life-giving resources away from the poor
with impunity—sometimes with their support at the ballot box. Lavish
consumption by the powerful few is combined with declining living
standards for the majority. This scenario is unfolding across the world;
however, as the chapters in this volume show, the abomination of growing
inequality takes a distinctive form in the western corner of the Pacific.
The region came under colonial rule from the late nineteenth century, but
indigenous inhabitants were not displaced from their land by settlers in
the way that the peoples of Australia, Hawai‘i or Aotearoa New Zealand
were. The almost-continent-sized island of New Guinea and the large
volcanic islands to its east are rich in soil, minerals, water, forests and
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people. Yet this remains the poorest region of the Pacific, with the lowest
GDP per capita and the lowest human development index scores (United
Nations Development Programme, 2018).

Our focus in this volume is primarily PNG, with a chapter on Solomon
Islands and reflections on Vanuatu. These three countries are often
identified as part of the geocultural region of ‘Melanesid—a term that
emerged from the racialised sciences of nineteenth-century Europe and
remains important as a marker of sub-regional identity among both
independent and colonised states of the Western Pacific (Jolly, 2001;
Kabutaulaka, 2015; Lawson, 2013; Thomas, 1989). PNG, Solomon
Islands and Vanuatu are all linguistically and culturally diverse nations
with small immigrant populations. These features set them apart from
Fiji, also identified as ‘Melanesian’, where discussions of inequality pivot
on the racialised tensions between citizens with indigenous and migrant
backgrounds (Bryant-Tokalau, 2012; Trnka, 2008). In contrast to
West Papua and New Caledonia, PNG, Solomon Islands and Vanuatu
are politically independent, no longer subject to racialised colonial
rule. Although independence ended some of the most overt forms of
racial inequality, the region remains beholden to foreign donors who
use their military and economic power to undermine the priorities of
Pacific peoples and their visions of the future. Simply put, race remains
important in local understandings of inequality. The regions’ struggling
middle or working classes resent the exponential differences between
their own paltry wages and those of handsomely paid (and mostly white)
consultants from former colonial powers and other metropolitan nations.
Meanwhile, the rising economic and political power of China has led to
new and disturbing expressions of anti-Chinese violence.

This volume teases out particular dilemmas of inequality in the
Western Pacific. Through close ethnographic inquiry, the authors show
that current inequalities cannot be disentangled from deep colonial
legacies and neo-colonial discrimination; they argue that contemporary
inequalities are multidimensional and multiscale. In the remainder of this
introductory chapter, we reflect upon the significance of global inequality,
its particularities in the Western Pacific and chart the contribution that
anthropologists have made towards understanding one of the most pressing
issues of the region and our time. We sketch an intersectional approach
to inequality in the Western Pacific (as both an approach and a point of
commonality between the chapters) and then provide an overview of the
major threads running through the volume.
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A Global Epidemic of Inequality

As we move further into the twenty-first century, we are witnessing
both the global extensification and local intensification of inequality.
The statistics are stupendous; over the past three decades, income and
wealth inequality have grown exponentially, and the gap between the
mega-rich and the rest has grown deeper and wider.! Scholars and public
intellectuals, politicians and the public and multilateral institutions like
the United Nations (UN) are increasingly concerned with inequality as
a powerfully malign feature of contemporary life. Inequality is not only
terrible for those at the bottom but also terrible for those at the top,
not least of all because it fuels social and political instability (Wilkinson
& Pickett, 2009). This manifests in multiple and mutable ways and is
especially so in the Western Pacific.

To be sure, considerable improvements have been observed in global
quality of life. In the Global North, the years that followed World War II
produced great economic prosperity and optimism, and many governments
were committed to some form of wealth distribution, including to former
colonies in the Global South. Economic modernisation and development
programs provided technical assistance and capital injection to help the
global poor ‘catch up’. Development aid was deeply tied to Cold War
politics. It was also grounded in an ideology of progress within the
booming economies of Europe and the United States that promised
a path for the future in the poorer countries of the world. In more recent
decades, global levels of absolute poverty, illiteracy, child malnutrition
and child labour have fallen at some of the fastest rates in human history
and life expectancy has increased for many people. The proportion of
the global population living in servitude has fallen dramatically, and
many people who were formally persecuted due to their gender, race,
sexuality or disability now enjoy a wider range of rights and freedoms.
Likewise, a smaller proportion of the global population lives under
authoritarian, tyrannical or dictatorial regimes and, despite the global rise
of authoritarian politics, a larger proportion of people live within some
form of moderately accountable democracy.

1 By 2018, the global top 1 per cent of earners had captured twice as much of global growth in
income as the poorest bottom 50 per cent of the population (Alvaredo et al., 2018).
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Arguably, however, these measures of rising wellbeing say little about
whether people feel that their lives are improving. If globalisation has
brought people closer together, this real or virtual proximity has also
highlighted the vast differences in standards of living across different
classes and countries. Moreover, while gains have occurred in some
places, absolute levels of poverty have increased in other places, especially
Sub-Saharan Africa (World Bank, 2018). The grim effects of neoliberal
political and economic reforms in the 1970s have been profound, often
unravelling previous improvements and hard-fought gains made during
the so-called era of ‘embedded liberalismy’. As the World Bank and the
International Monetary Fund enforced their structural adjustment
programs and other forms of ‘shock therapy’ (Klein, 2007), the economies
of many smaller and poorer nations were crushed in ways that immiserated
the lives of their inhabitants, while the economies of many Western nations
(and the accounts of specific corporations) prospered at their expense.
The global spread of neoliberal policies and projects has undermined
the capacity of nation states to buffer the vagaries of market forces and
ensure the wellbeing of all their people. The relentless privatisation of
public goods and services, the reduction of social assistance programs
and the removal of government regulations on big corporations (or the
failure to apply these rules consistently) has helped to entrench massive
socioeconomic inequalities.

Privatisation has also meant that the contract between labour and capital
has been torn apart; workers in this new economy are forced to adapt to
the logic of the temporary and insecurity has been normalised under the
guise of flexibility. In a world that seems to be developing a contemptuous
attitude towards the poor and working classes, the ideal subject is the
responsible ‘self-managing entrepreneur’, who is expected to believe
that the path to freedom and wellbeing can be found in greater levels of
self-exploitation—or plain hard work. At the same time, reliance upon
the extraction of non-renewable resources has unleashed new forms of
inequality linked to environmental destruction and forced dislocation,
the privatisation and enclosure of common property and modern forms
of wage slavery. Old forms of ‘primitive accumulation’ that transferred
labour and raw resources from the colonies to the core through bloody
raids and violent seizures have been supplanted by more insidious and
enduring forms of ‘accumulation by dispossession’ that redistribute
wealth upwards and across capitalist economies (Harvey, 2005). A sizeable
portion of this wealth is now concentrated in the hands of an emerging
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global oligarchy that, according to Thomas Piketty (2014), reflects a global
return to ‘patrimonial capitalism’, which we could summarise as a form of
‘accumulation by inheritance’. A proliferation of tax breaks and tax havens
have further redefined the geography of accumulation, as dis-embedded
and unencumbered capital flows freely between global cities and their
once-remote tax haven entrepdts (Shaxson, 2011).

Feelings of abject disconnection and pervasive expressions of resentment
have emerged among some low-income populations in the spaces left
by the decline in traditional working-class forms of social and political
solidarity. Identity- and place-based politics have flourished, as cultural
interests trump economic interests and political leaders exploit the
fears and aspirations of those who long for the supposed security of
times gone by. In some industrialised democracies, these political and
economic changes have engendered feelings of anxiety and helplessness,
which partly aid in explaining the rise of populist politicians, the revival
of older political forms and the re-emergence of paranoid politics and
authoritarian responses.

Against this global backdrop, we believe that a focus on inequality is
important due to the ways that inequality consistently undermines
individual and collective wellbeing. Beyond an inability to enjoy the
things that money can buy, the poor of the world are more vulnerable
in almost every imaginable way, perhaps most frighteningly by climate
change—induced catastrophes and other environmental and viral hazards
that the world’s wealthy have caused but are able to escape (Jolly, 2019;
Robbins, 2017). As we noted at the outset, this asymmetry has become an
urgent issue in the Pacific. The consequences of such uneven development
are profound, and these processes might be understood as another form
of ‘slow violence’ that is imposed upon disadvantaged groups of people in
distant places.

Capitalism(s) and the State in the
Western Pacific

Serious socioeconomic and political inequality has a relatively shallow
history in the Western Pacific. In the pre-colonial era, status hierarchies were
relatively modest—nowhere did the socio-genealogical distance between
chiefs and commoners approach those of the great kingdoms of Tonga or
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Hawai‘i. Moreover, unlike the islands of eastern Indonesia, Western Pacific
societies were not incorporated into ancient Hindu-Buddhist polities or
Muslim trading networks. Until the advent of European colonialism in
the late nineteenth century, no imperial languages were superimposed,
no tributes were exacted, and no overarching power claimed sovereignty
over local communities. Political authority was grounded in relationships
with ancestors, living kinsfolk and allies. Even where status was inherited
genealogically, there was little intergenerational accumulation of material
wealth or rights to mobilise labour. Inequalities certainly existed—
everywhere, men exercised power over women, and elders exercised
power over youth. However, until the last generation or two, there were
no classes or castes, no landless peasants and no aristocrats.

The history of contemporary inequality in the Western Pacific begins with
colonial expropriation of land, labour and resources in the nineteenth
century. The presence of European traders and whalers transformed
indigenous social worlds through new infectious diseases, tobacco, trade
goods and steel tools. Local leaders with access to Europeans were able
to dominate those without such access—the beginning of new kinds of
internal inequalities.” Perhaps the most momentous development in the
islands of Melanesia was the labour trade. Early recruiters used violence
and trickery; later, the need for money and trade goods induced tens
of thousands of recruits to sign up with limited awareness of the harsh
conditions and high mortality rates they would face on the plantations of
Queensland and Fiji (Banivanua-Mar, 2006; Siegel, 1985). In the early
twentieth century, Australia’s racist immigration legislation ended the
Queensland labour trade but indenture continued within the boundaries
of newly established colonial administrations. This internal labour
mobility helped to consolidate the differentiation between ‘haves’ and
‘have-nots” within the territories that would become Vanuatu, Solomon

Islands and PNG.

These emergent inequalities had powerful effects when PNG gained
independence from Australia in 1975, Solomon Islands from the United
Kingdom in 1978 and Vanuatu from the condominium government of
France and the United Kingdom in 1980. Colonial administrations sought
to create an indigenous elite, as quickly as possible, to staff government
offices and fill other roles that had hitherto been reserved for white men.

2 See, for example, Martha Macintyre (1994) on the importance of colonial relations in the
dominance of Trobriand Islanders in the ku/a exchange network in Papua New Guinea.
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Class inequalities began to take the place of racial hierarchies. Regional
differences in experiences of colonialism also produced ethnic arrogance,
as some groups considered themselves more civilised, Christianised and
modern than others, by virtue of longer and more intense engagement
with commerce, colonial government and Christianity (Errington
& Gewertz, 1994). Others harboured simmering resentments over
exploitation of land and labour by the national government or by fellow
citizens (Allen, 2013; Bennett, 2002).

Political independence coincided with a transition from labour-intensive
plantation economies to resource extraction. These changes in the social
organisation of labour created large-scale disruption and, as Matthew Allen
observed, ‘one would be hard-pressed to name a single extractive project
in Melanesia that has not produced violence of some form’ (2018, p. 6).
Inequality lies at the heart of all such conflict—rage that some individuals
and groups are benefiting, while others are not, and frustration at the
unfulfilled promises of states and corporations. After PNG obtained
independence, the mining sector steadily expanded through a succession
of large-scale projects (Bainton, 2010; Jacka, 2015; Kirsch, 2014). As holes
were being dug and mineral wealth was being exported, international
capital fuelled the expansion of the logging industry in PNG and Solomon
Islands from the early 1980s, leaving a trail of environmental destruction
and dashed hopes for development (Allen, 2011; Bennett, 2000; Filer
& Sekhran, 1998). With a growing number of multinational resource
companies operating in the region, and as thousands of international
labourers and companies find employment and business opportunities
in these industries (Bainton & Jackson, 2020), contemporary resource
extraction resembles a second wave of colonial expansion. Paternalistic
colonial states may have been replaced by politically independent states;
over time, however, these have become ‘contractual states’ or ‘corporate
states (Kapferer, 2005) that have outsourced their development
responsibilities to foreign corporations while wealth is accrued in distant
lands or tax havens such as those found in Vanuatu (Rawlings, 2011).

Other forms of dispossession are at play in Vanuatu, whose independent
government refused commercial logging. A strong reliance upon tourism
and construction as alternative ‘roads’ to development has allowed
international investors and local collaborators to seize large tracts of rural
and urban land for tourist resorts and residential properties, dispossessing
many customary landowners (McDonnell, 2017). The various land
transformations unfolding in Vanuatu can be understood as forms of
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‘land grabbing’ or very specific examples of the ‘processes of exclusion’
found by Derek Hall and his colleagues in the South-East Asian
context (Hall, Hirsch & Li, 2011; McDonnell, Allen & Filer, 2017).
Although tourism provides opportunities to celebrate cultural traditions,
it simultaneously exacerbates existing forms of dispossession—these
‘exotic encounters’ overwhelmingly shape the ways that global others
regard the people of Vanuatu and the broader region as a whole (Alexeyeff
& Taylor, 2016; West, 2016).

Such transactions and extractions have created a new class of people who
are both displaced and ‘dis-emplaced’ or, simply, ‘out of place’. Now, more
than ever, human migration is a pressing development issue—it is also
an issue of justice, human rights and social imaginaries. Throughout the
Western Pacific, people are relocating in increasing numbers in search
of economic opportunities and services, safer environments or a better
existence (Lindstrom & Jourdan, 2017). Although much of this migration
follows a ‘rural to urban’ path, some movement is also ‘rural to rural’,
particularly to agricultural and resource frontier zones (Bainton & Banks,
2018). In these contexts, where customary forms of landownership
typically prevail, land-poor migrants enter into a broad range of formal
and informal arrangements to access land for residence and subsistence,
which in turn generates complex social relations (and sometimes bloody
conflicts) between ‘insiders’ and ‘outsiders’ or ‘landowners’ and ‘tenants’.
The scale and speed of this in-migration, particularly to frontier zones,
stresses local environments, local identities and the social and political
fabric of local ‘landowning’ communities in ways that are often not
anticipated, desirable or reversible (Bennett, 2002; Koczberski, Curry &
Anien, 2015).

Some migrants find the better life they were seeking; they may obtain
jobs or access to money, improved health and education for their children
or a status that they could not have achieved by staying at home. Many
face enormous pressure, living in entrenched conditions of unacceptable
poverty, with no access to land, no real prospects and no real escape
(Bainton, 2017). For a long time, it was widely held that homelessness
was a not a problem in the Western Pacific—that it was structurally
and socially impossible in these countries where everyone could either
claim some customary connection to a ‘place’ or rely upon social relations
for support or the so-called ‘wantok system’. While anthropologists have
long documented the challenges faced by rural migrants in urban centres
(Levine & Levine, 1979; Morauta & Ryan, 1982; Strathern, 1975) and
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the social relations of informal urban ‘settlements (Goddard, 2005;
Hukula, 2015; Rooney, 2017; Zimmer-Tamakoshi, 1998), the issue
of homelessness has evaded sustained anthropological attention and
generally only been observed in passing. However, rising homelessness
in cities such as Port Moresby must be understood as a critical index of
extreme inequality and broader socioeconomic shifts.

Resentment about the way wealth is being generated from local land
but not shared with local people is compounded by a situation in which
foreign states are seen to be engaging with the people and governments
of the region in fundamentally self-interested ways. Development aid has
always been tied to post—World War II geopolitical alliances and, thus,
the self-interest of the donor nations. However, this aid—so important
in supporting many of the projects that do make a difference in ordinary
lives—is increasingly tied to political projects. Panicked about China’s
rising influence in the region, Western powers are seeking to entrench
their status as preferred allies and development partners of Pacific Island
nations. However, Australias intransigence on the threat of climate
change means that many people across the region are questioning
established allegiances and looking elsewhere for support (Morgan, 2019;
Teaiwa, 2019).

Perhaps the most distressing manifestation of geopolitical inequality is the
implementation of Australia’s offshore detention policies, which resulted
in hundreds of asylum seckers being incarcerated on Manus Island in
PNG and the small island nation of Nauru (Boochani, 2018). These
policies contravene international human rights conventions; they also
reflect broader geopolitical inequalities, as the Australian government
imposes its political and economic will upon its former colonies who
remain dependent upon Australian aid. The refugee-industrial complex
reproduces multiple levels of antagonism between Australia and PNG,
guards and detainees or ‘clients service officers and their ‘clients
(Coetzee, 2019), prisoners and landowners or, supposedly, ‘genuine
asylum seekers’ and ‘illegal cue jumpers’ (or the sans-papiers), to name but
a few. Old and new tropes of savagery coalesce in Manus through forms of
mutual mischaracterisation, as local residents and foreign prisoners adopt
the white Australian fear of Muslims and ideas of racial superiority to
describe each other as ‘cannibals’ and ‘terrorists’ (Rooney, 2020; Salyer,
2018)—depictions that ultimately deny human dignity.
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Let us be clear, then—these postcolonial states are not suffering from
‘underdevelopment’. Rather, they are suffering from the overdevelopment
of inequality-maximising and profit-maximising forms of capitalism,
which transform land and resources into commodities without
opportunities for meaningful labour. They are suffering from a lack of
government capacity to mitigate the environmental and social harms
of resource capitalism and harness and distribute its windfall profits to
all citizens of the state. Finally, they are suffering the consequences of
struggling to be truly self-determined in the face of conflicting pressures
from the larger states surrounding them.

Inequality Lived Locally: Anthropological
Perspectives

Anthropology’s most lasting contribution to the study of inequality has
come from its empirical focus on those who bear the brunt of capitalist
expansion, those who are on the resource frontiers, those whose stories are
rarely the focus of global news and those who are often not even counted
in statistics. Since Malinowski’s famous research in the Trobriands,
ethnographic research in the Western Pacific has also inspired some of
the discipline’s most ambitious challenges to Western assumptions about
society, economy, personhood and social relationships. The work collected
in this volume engages with a range of these scholarly discussions. However,
these chapters also evince unease with grand social theory that reduces
complexity and overlooks social change—a reflection of the intellectual
orientation of anthropologist Martha Macintyre, whose work has inspired
this volume. This frustration with theoretical abstraction also reflects the
pragmatics and politics of research practice. Several contributors have
worked across academic and applied settings, many have done fieldwork
in diverse sites across the region, and almost all have done fieldwork across
decades rather than in one intensive visit. The editors are all based in
Australia, a nation whose foreign policy and aid programs have direct
effects on the lives of Western Pacific people. Therefore, we approach
anthropological theory not as an end in and of itself, but as a means to
better apprehend the lives of ordinary people. Here, we focus on five
intersecting issues that have attracted anthropological attention to the
lived experience of inequality: egalitarianism and hierarchy, capitalism and
class, gender relations, racial inequality and local responses to inequality.

11
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Egalitarianism and Hierarchy

The small-scale and fluid structures of Western Pacific polities have
long been a focus of anthropological analysis. Much of this analysis is
orientated around typological models of political structures or cultural
ideologies. Another important strand of analysis has focused less on these
typological contrasts and more on historical transformations of hierarchy
and egalitarianism.

In 1963, Marshall Sahlins famously contrasted the ‘chiefs’ of the
large Polynesian kingdoms of eastern Oceania with the ‘big men’ of
the small-scale Melanesian polities of western Oceania. In Polynesia, he
suggested, a chief’s power was determined by his place in an overarching
political hierarchy: a nested structure of authority into which a leader
was born. In contrast, power in Melanesia was personal—grounded in
a leader’s ability to build factions, rally allies, demonstrate generosity,
call in debts and amass resources through energetic action. Sahlins later
admitted that his schema was an oversimplification; more problematically,
the essay suggests that Polynesians had ‘advanced’ more than Melanesians,
an implication that Epeli Hau‘ofa (1975) saw as affirming centuries of
colonial racism. Sahlins” provocation is nevertheless useful in highlighting
the extent to which leadership in the Western Pacific has been grounded
in social relationships rather than overarching institutions.

This big man/chief model is only one of the frameworks anthropologists
have used to understand political status in the Western Pacific. Roger
Keesing (1985) argued that a troika of ‘priest, chief and warrior’ was
appropriate to seaboard Melanesia, rather than the ‘big man’ of the New
Guinea Highlands. Some anthropologists have focused on common
features of Austronesian societies that stretch from Madagascar to
Hawai‘i: founder ideologies, an emphasis on precedence and a sense of
hereditary leadership (Jolly & Mosko, 1994; more recently, see Ku &
Gibson, 2019; cf. Barker, 2019). Maurice Godelier distinguished between
the Melanesian ‘big men’, whose authority came through control of
wealth, and the ‘great men’, whose power came through ritual or esoteric
knowledge (Godelier, 1986; Godelier & Strathern, 1991). Scholars have
used these models to understand colonial transformations of leadership;
John Barker, for example, called indigenous pastors the ‘new great men’
of the region (2012), whereas others have documented the proliferation
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of modern paths to power through education, business and government,
the reification of customary exchange activities or the combination of all
of these (Bainton, 2008).

Another influential strand of scholarship on egalitarianism in Melanesia
has taken inspiration from Louis Dumont. Dumont aimed to understand
the configuration of values within whole societies; he depicted India as
orientated around holism and hierarchy, whereas the modern West was
orientated around individualism and egalitarianism. In a paper that
applied Dumontian analysis to the ethnography of Melanesia, Joel Robbins
(1994) argued that Dumont conflated individualism and egalitarianism
and overlooked the degree to which these value orientations conflict.
Robbins argued that equality is a far more central value in Melanesian
societies than those of the West and that this value is realised through
relationality, rather than the holism or individualism identified by
Dumont. Although Dumont has been widely criticised for his ahistoricism,
Robbins adopted Dumont’s approach in his now-classic ethnography of
Urapmin Christianity to theorise the clash of moral values in a situation
of dramatic cultural change (Robbins, 2004). This Dumontian approach
also animated Mark Mosko’s critiques of Robbins’ claim that evangelical
Christianity is ‘unrelentingly individualist’ (Mosko, 2015) and has been
influential in other work on ideologies of hierarchy and egalitarianism
(Rio & Smedal, 2008). However, as one of us argued more than a decade
ago (McDougall, 2009), such Dumontian-inspired analyses of ideologies
of individualism reveal little about the lived experience of individualism,
particularly in an era of rapidly increasing socioeconomic inequality.

In contrast to approaches that focus on typologies and essentialist
contrasts across cultures or civilisations, Martha Macintyre is among
scholars who have insisted on understanding indigenous leadership,
exchange, personhood and individualism in Melanesia in the historical
context of colonialism, which had reorganised regional relationships,
established a monopoly on violence and enforced a colonial peace
that enabled an efflorescence of exchange networks (Macintyre, 1983,
1995; see also Douglas, 1979). In the context of broader interest in
the ‘invention of tradition’ (Hobsbawm & Ranger, 1983; Jolly, 1992;
Keesing & Tonkinson, 1982), anthropologists also turned their attention
to the ways that colonial missions and administrations sought out and
sometimes helped to create the office of ‘chief’. In some situations, these
neo-traditional roles have had profound and lasting effects, particularly
when authority is grounded in the church and, more ambivalently, the state

13
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(see e.g. Keesing, 1969; McDougall, 2015; White, 1991). Whether
they were colonial inventions or not, chiefs were proliferating all over
the region in the decades following political independence, combining

traditional and novel forms of power (Main, this volume; White, 1992;
White & Lindstrom, 1997).

One aspect of this transformation is institutionalisation. Post—World
War II and postcolonial male leaders tended to emerge with the support of
kin groups; however, their authority was also derived from the translocal
structures of government administration and translocal missions. This
incipient bureaucratisation or depersonalisation of authority was short-
lived—power was still very personalised. For our purposes, the more
important transformation is the disarticulation of power from generative
relationships with kin and land. This dynamic is evident in Keir Martin’s
(2013) discussion of new forms of social stratification in post-disaster East
New Britain. Whereas older big men accumulated and then distributed
wealth, new ‘big shots’ mobilise relational ties to build power and access
wealth (often under the name of ‘tradition’); however, they are typically
seen as failing to adequately redistribute the benefits (see also Zimmer-
Tamakoshi, 1997). They are accused of forgetting about their kin, keeping
everything for themselves and cutting off their relational networks to live
as selfish individuals. Such laments resonate in almost every community
in the Western Pacific (Bainton, 2009).

Nowhere is the alienation of power from local relationships more evident
than in large-scale resource extraction projects (Filer & Le Meur, 2017).
The ‘ideology of landownership’ (Filer, 1997) appears to ‘ground’ power
in localised kin groups, whereas in fact, the constitution of corporate
landowning groups has served to concentrate power in the hands of
individual brokers whose power is derived from companies and the
state. These new ‘tribal’ leaders of the extractive industries are rarely
accountable to the people whose interests they may claim to represent,
generating the kinds of impasses that often lead to violent conflict. For
the female members of these ‘resource communities’, the absence of male
accountability is particularly stark. Although earlier forms of personalised
politics were always dominated by males, kin relations and lineage
structures often gave women a degree of power, particularly (but certainly
not exclusively) in those matrilineally oriented islands of the Western
Pacific. As Macintyre has shown in her work on gender and mining in
Melanesia, the rise of extractive economies has routinely excluded women
from the benefits of extraction in a more thoroughgoing and distinctly
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non-traditional way. Across Melanesia and beyond, men gain more jobs
than women and have greater access to project-related wealth (Beer, 2018;
Lahiri-Dutt & Macintyre, 2006). Despite recent attempts to address the
role of ‘women in mining’ and related industries, their employers often
implicitly (and sometimes explicitly) reinforce values of male economic
privilege that affect familial relations and marginalise women (Macintyre,
2017, p. 11).

Capitalism and Class

Discussions of changing political authoricy—the unequal distribution of
power over persons within a society—are intrinsically linked to changing
economic relations. Although class distinction, like racial distinction, is
a form of inequality previously exogenous to the Western Pacific, class
consciousness has evidently emerged across the region with some very
Melanesian characteristics. As such, we use the term ‘class’ in both analytical
and descriptive senses to describe the historically particular relationship
between labour and capital that is central to political economy and, more
generally, to economic inequality of various sorts, including gradations
of personal and household income and wealth, distinctions between
‘landowners’ and ‘non-landowners’, ‘big shots’ and ‘grassroots’ and so
forth. In this section, we chart the ways in which anthropologists have
invoked class analysis and focused on the social relations of accumulation.

Anthropologists have asked how ‘pre-colonial’ distinctions have been
altered, enhanced or erased as these societies have engaged with cash
economies and state-based political systems. Pioneering fieldwork
conducted in the highlands of PNG between the 1950s and 1970s
sought to understand and theorise historical forms of inequality and the
transitions that were occurring in the late colonial period (Strathern,
1982). This work focused on then current topics of enquiry, including
relations of production (Josephides, 1985; Kelly, 1993; Modjeska, 1982),
systems of exchange (Sillitoe, 1979; Strathern, 1971) and the question of
whether some groups were seemingly ‘pre-adapted’ to the competition of
market economies (Finney, 1973), all of which provided opportunities
for further theorising ideas of inequality. Much of the anthropology that
followed has been concerned with the twin issues of change and inequality.

The introduction of cash currencies and market economies did not
completely undermine existing sociopolitical structures. Cash and trade
goods were often easily absorbed into forms of ceremonial exchange and
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put to good use for social and political purposes. These changes illustrated
the capacity of some ceremonial economies to absorb new objects and
forms of wealth, while resisting the absorption of values and practices
associated with them in the global capitalist economy. Sahlins called this
process ‘developman’, which he contrasted with ‘development’, whereby
introduced items are used in ways that enable people to become ‘more
like themselves’ on a grander scale (1992). These inflationary dynamics
of traditional exchange are evident in many places. As some people
harness newfound wealth for customary purposes, existing sociopolitical
hierarchies and systems of value are redefined (Bainton & Macintyre,
2016) and others are pushed out of regional economies altogether
(Zimmer-Tamakoshi, this volume). These changes have created new forms
of distinction between what can and cannot be sold for cash (Akin &
Robbins, 1999), eclipsing any allegedly hard division between gifts and
commodities (Foster, 2008; Gregory, 1982).

More epochal than the creation of new markets for foreign goods has
been the transformation of land and labour into commodities. In the
plantation era, some late colonial village leaders of coastal and island
Melanesia were able to tap into the wealth produced; they expanded
cooperative societies, bought ships, built wharfs and sometimes used
the infrastructure of missions to connect to broader trading economies.
The shift to extractivism reconfigured regional socioeconomic dynamics,
with little accumulated wealth remaining in local hands or invested in
local lands. Consequently, most people of the Pacific have now concluded
that capital accumulation is happening, very clearly, elsewhere.

Many rural communities hope that resource extraction will bring
‘development’. Some extractive ventures have improved the lives of
some communities in the absence of the state, even if only temporarily
(Jorgensen, this volume). Yet the impoverishment of many ‘host
communities’ and the degradation and pollution of their environments
expose the corporate rhetoric of ‘shared value’ and ‘social responsibility’
as self-serving constructs designed to further corporate interests. These
outcomes are not simply the result of rapacious and unaccountable
corporations. Political elites and dominant landowners also redirect the
flow of wealth by whisking money away in offshore investments and
real estate, or they consume this wealth through conspicuous forms of
largesse to ensure political power and support (see Main, this volume).
The extractive relations that characterise these enclaves are underpinned
by unequal ownership of the means of production (land and capital),



1. UNEQUAL LIVES IN THE WESTERN PACIFIC

use of capital and land to generate profits under competitive conditions,
uneven distribution of the burdens and benefits of extraction, groups of
customary landowners who expect privileged access to the mineral wealth
generated from their lands (and the jobs and business contracts created
by these projects) and groups of people who are compelled to sell their
labour to subsist (Bainton, this volume). To the extent that different actors
succeed in their different endeavours, their accumulation squeezes others
out or suppresses their rights and interests, reinforcing and sometimes
deepening the inequalities from which it all began.

By the 1990s, anthropological research was exploring how class ties were
overtaking the ties of family, clan or even regional identities, as elites and
the new urban middle class sought ways to distinguish themselves from
their rural relatives (Gewertz & Errington, 1999). While the gap between
the grassroots and the big shots continues to grow unabated, the waged
and salaried working class or middle class also continues to expand its
ranks (Cox, 2018, this volume). This growth has created additional forms
of labour stratification—some people working for resource companies
and other multinational companies form a kind of ‘labour aristocracy’,
while public sector employees survive on more modest or meagre wages
with fewer cheques and perquisites (Filer, this volume; Golub & Rhee,
2013). The overall growth in educational opportunities also means that
the number of people leaving school and university has outstripped the
opportunities for meaningful employment, producing a disillusioned
and disaffected generation of educated citizens with fewer prospects
for the future (McDougall, this volume). The rising cost of urban life
and the insecurity and instability of employment and other livelihood
opportunities (Sharp et al., 2015) has created previously unknown levels
of precarity among town and city dwellers as the myth of subsistence
affluence is replaced by the reality of urban poverty.

Gender Relations

Scholars and popular commentators who characterise the Western Pacific
as ‘egalitarian’ tend to focus exclusively on relationships among men
(Jolly, 1987). Like other feminist anthropologists all around the world
(see especially Reiter, 1975; Rosaldo, Lamphere & Bamberger, 1974),
scholars of the Western Pacific were interested in how one could understand
the apparent universality of male political dominance in ways that did not
smuggle in distinctly Euro-American or Western cultural models. Feminist
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historians and anthropologists sought to retrieve women’s voices from
historical archives and to understand the ways that indigenous forms of
patriarchy were transformed by the patriarchal structures of colonialism,
capitalism and Christianity (Barker, this volume; Douglas, 2003; Jolly &
Macintyre, 1989; Ram & Jolly, 1998).

The quest to understand apparently universal gender inequalities without
reproducing the culture-bound assumptions of Western social theory lies
at the centre of Marilyn Strathern’s influential Gender of the gift (1988).
Strathern suggested that gender inequality can be explained in terms of
the degree to which a person can constitute themselves as an individual
or a member of neatly bounded social groups. Due to their reproductive
capacity (women’s ability to birth others from their own bodies), women
were far less able to ‘cut’ the relationships that bound them to others. Men,
she argued, could (at least sometimes) emerge from these networks of
relationships to stand as autonomous, agentive and self-contained bodies.
Crucially, these entities could be the individual person or a collective clan
group—both were social forms that denied connections to the others
that made them. Strathern was not uninterested in historical change
(see e.g. Strathern, 1987); however, by mobilising ‘fictional’ binaries of
‘Us/Them’, “West/Melanesia and ‘Gift/Commodity’, she pushed any
analysis of colonial transformations to the background. This caused an
apparent schism between the so-called ‘new Melanesian anthropology’
and the ‘new Melanesian history’ (see Foster, 1995; Josephides, 1991;
Keesing & Jolly, 1992; Scott, 2007).

Macintyre was among those who most powerfully bridged the polarities
of this era, drawing on her deeply historical understanding of exchange
relationships and gendered personhood in the Massim to challenge
both the romanticism and presentism of the emerging orthodoxies of
‘Melanesian personhood’. She argued that the efflorescence of exchange
systems, which were so central to the constitution of persons in the region,
was profoundly shaped by forcible colonial pacification (Macintyre,
1983). Macintyre urged theorists of Melanesian personhood to attend
to the ways that these ideologies and practices were manifest through
not only the constructive constitution of persons through exchange but
also the violent destruction of bodies through warfare (Macintyre, 1995).
Macintyre’s clear-eyed attention to colonial transformations and the
darker side of indigenous cultural ideologies and practices informed her
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ongoing focus on gender—not only as a principle of social organisation
but also as an axis of discrimination that truncated the lives of women and
girls in PNG and beyond.

Scholars committed to understanding contemporary gender inequality
in the Pacific turned attention to both colonial political economies and
Christianity. The landmark Family and gender in the Pacific, edited by
Margaret Jolly and Martha Macintyre (1989), showed that current gender
inequality is not a simple continuation of supposedly traditional customs,
as is too often suggested by so much contemporary commentary on high
rates of gender-based violence in the Pacific. In many cases, introduced
forms of male domination have both overlaid and exacerbated indigenous
patriarchy and opened new possibilities for contestation. European
Christian missions and contemporary indigenous Christianity have been
particularly paradoxical in this regard (Choi & Jolly, 2014; Tomlinson
& McDougall, 2013). Victorian-era missions glorified the domestic role
of women, viewing their proper place as in the home rather than in the
agricultural work that is the very definition of productive femininity in
most of the Western Pacific. Yet Christianity also opened new spaces for
socialisation, particularly the critically important women’s fellowship
groups that emerged (along with non—church affiliated women’s
cooperatives) throughout the 1960s and 1970s in most Christian churches
in Melanesia. Sometimes moving from localised concerns to broader
forms of activism and peace movements, these church groups were the
‘missing rib of indigenous feminism’ according to Anne Dickson-Waiko
(2003; see also Barker, this volume).

The commodification of traditional forms of exchange has sometimes
had deleterious effects on gender relations. This is especially the case
where ‘bridewealth’ payments—understood by anthropologists as an
acknowledgement of relations of indebtedness across kin or lineage
groups and opening the way for lifelong exchanges—are reframed around
the logics of commodity exchange as the simple purchase of women, or
what is commonly called ‘bride price’ payments (Filer, 1985; Jolly, 2015).
Holly Wardlow has shown how Huli women in the highlands of PNG
have reacted in rage to this sort of alienation from their own reproductive
power (2006). Other work on PNG women in the modern economy
suggests a slightly more positive trajectory. Writing of women who have
leveraged education and skills for salaried positions in the civil service
or mining economy, Macintyre argued that ‘money changes everything’
(2011). Able to avoid or disengage with marital relations that have become

19



20

UNEQUAL LIVES

both increasingly important and increasingly oppressive in many pockets
of PNG society, these modern women are able to become the heads of
their own households, choosing to invest in their own relationships with
extended kin (Spark, 2017, 2019; Zimmer-Tamakoshi, 1993, 1998). From
this perspective, rather than merely reproductive capacity or biological
sex, it is ‘position’ in a broader political and economic space that shapes
experiences of gendered personhood and agency (Cox & Macintyre,
2014; Macintyre & Spark, 2017; Spark, Cox & Corbett, 2019).

Changing gender relations, particularly the new autonomy of salaried
urban women, is sometimes experienced as deeply threatening by
Melanesian men, particularly in those contexts in which they see their
own possibilities narrowed and aspirations squashed. Anthropologists
have documented such backlashes, which often embrace romanticised
notions of neo-traditional male-dominated kastom and reject the idea of
human rights (seen here as ‘women’s rights’) (Macintyre, 2012; Taylor,
2008a). To this end, anthropologists are paying greater attention to the
ways that Melanesian masculinities are ‘changing’ (Taylor, 2008b) and
‘moving’ (Jolly, 2008) as men meet the challenges of rapidly changing
environments and societal expectations, blending received modalities
of gender, sexuality, economy and authority with exogenous forms.
The historical processes of colonialism, Christian conversion, market
penetration and urbanisation have upset and displaced once ‘hegemonic’
forms of masculinity, as the flux and change of Melanesian gender relations
has given rise to a plurality of masculinities and ‘emergent expressions of
these new masculine ideals (Biersack, 2016; Jolly, 2008; Jolly, Stewart &
Brewer, 2012; Munro, 2017; see also McDougall, this volume; Zimmer-
Tamakoshi, this volume).

Racial Inequality

The people of the Western Pacific were subject to shocking manifestations
of colonial racism. Racist ideologies in the colonial era justified
exploitative labour practices; these ideologies were later mobilised in
the era of decolonisation to argue that Melanesians were not, and might
never be, ready for independence (Banivanua-Mar, 2006, 2016). The
region was also among those sites where the early ‘science of race” was
developed (Douglas, 2008). Euphemised racial attitudes are continuously
encountered in the postcolonial era among ex-colonisers, neo-colonial
institutions and their agents and in local strategies of identity and
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resistance. As Tarcisius Kabutaulaka has argued (2015), the legacy
of European racism continues to shape how outsiders see and interact
with the region; more disturbingly, perhaps, people of the Pacific have
themselves taken up some of this racial thinking in their attitudes towards
one another.

Racial inequality in postcolonial Melanesia has been transformed as it
intersects with other forms of inequality. In some situations, new class
inequalities have eclipsed old racial hierarchies. For instance, these patterns
are evident in the ways that some urban elites in PNG project a ‘cargo cult’
or handout mentality on to the rural grassroots (see Cox, this volume).
However, the emergence of class differences, and a strong awareness
of these distinctions and interests, has not erased the legacies of racist
regimes, the persistence of racial discrimination and persecution or forms
of racial scapegoating. Ceridwen Spark, for example, has documented the
racialised experience and humiliations of professional Melanesian women
working in Australian development programs (2020). The misconception
that ‘racial differences are materially true and determine the physical,
intellectual, moral or social qualities of identifiable groups (Douglas,
2008, p. 3) continues to shape sociopolitical relations within Western
Pacific nations and in engagements with other Pacific Islanders, people
of European descent and Asian descent. Race, in other words, no longer
simply means white supremacism.

Postcolonial racial dynamics continue to pivot around longstanding Euro—
Australian distinctions. The legacies of colonial racial categories are most
tellingly evidenced in the persistence of terms like ‘mixed race’ or ‘hapkas
(Goddard, 2017; Winter, 2017) to describe people of ‘mixed parentage’
(Johnson & McGavin, 2017). Just as racialised negative self-perceptions
are produced when colonial attitudes are internalised (Bashkow, 2006),
negative attitudes towards Asian migrants have a similar colonial legacy
and tend to mirror the ways in which some whites denigrate Asian
people. Melanesians of all class status can be found reproducing the
racist discourse of colonialism with respect to Asian migrants. In PNG,
Asians are frequently imagined as possessing a rapacious culture and an
absence of morality, which is then rhetorically contrasted with Melanesian
sociality and Christian virtues (Cox, 2015). While many Melanesians
enter into advantageous arrangements with Asian migrants, and many
people draw a distinction between ‘old’ and ‘new’ Asians (Crocombe,
2007), there remains a deep suspicion and resentment towards Asian
residents who are accused of buying their way into the region and taking
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up the few economic opportunities open to poor islanders (Smith, 2013).
These sentiments have elicited a kind of ‘reactive nationalism’ (Barclay,
2012) that has occasionally erupted into large-scale riots targeting Asian
businesses in major urban centres. This rising anti-immigrant racism on
the part of those who have missed out on the benefits of globalisation
again links the dynamics of the Western Pacific to global metropolitan
politics, where the victims of neoliberal policies that have gutted the
welfare state seem to direct their anger at migrants rather than the leaders
responsible for their misery.

Local Responses to Inequality

Studies focusing on the dramatic new forms of inequality emerging in
the Western Pacific paint a dire picture. It is difficult to see how local
processes of levelling and commitment to community wellbeing could
make a dent in the inequality-maximising forms of global capitalism that
are inserting themselves in every corner of society. A glimmer of hope
may be found in the renewed focus on equality in the UN Sustainable
Development Goals and the possibility that these global frameworks will
influence policies and priorities on the ground. Inequality is finally being
recognised as a universal issue and global crisis; this may signal a long-
overdue shift in emphasis from perpetual growth to a more justice-centred
future.

Moreover, the history of Melanesia is full of movements in which people
have worked together to bring about a vision of a common good. As
Tracey Banivanua-Mar observed, ‘Indigenous peoples found and
practised discrete, and often localised, forms of self-determination that
resisted administrative borders of convenience and developed Indigenous
alternatives to national sovereignty’ (2016, p. 151). However, rather than
being recognised as movements for political autonomy, ‘almost universally,
these were dismissed as cargo cults and the mere incessant talk of custom’
(2016, p. 167). The label ‘cargo cult’ drew attention to only one aspect
of such movements: an attempt to access material goods and wealth
possessed by whites. Colonial attempts to contain these movements, and
anthropological analysis seeking to understand them, have emphasised
the millenarian and messiantic aspects of these movements and seen them
as adjustments to aspects of modern life (Burridge, 1971; Lawrence,
1964; Mead, 1956). More recent work, such as that of Banivanua-Mar,
has viewed such movements as responses to colonial inequality and
oppression, as expressing a desire for moral equivalence and as embedded
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in translocal networks (Errington & Gewertz, 2004; Keesing, 1992;
Lindstrom, 1993). David Akin (2013) argued that the Maasina Rule
movement in Solomon Islands should be viewed as a struggle for civil and
political rights in the late colonial British Empire and part of the broader
story of civil rights movements throughout the world. In common with
other anti-colonial and civil rights movements of the mid-century in
every corner of the world, these Melanesian autonomy movements were
social and spiritual, rather than technical or bureaucratic. Echoes of these
movements can be found throughout the Western Pacific and beyond,
where some of these activities have become institutionalised as indigenous
churches and regional political organisations, reflecting the persistence
of normative modernist desires and the uneven distribution of wealth
and opportunity.

In the past decade or so, this sense of hope and the desire for social justice
has been most forcibly directed towards the elimination of ‘gender violence’
or ‘family and sexual violence’ (as it is commonly termed in PNG) and
sorcery accusation—related violence. In response to the apparent upsurge
in gender-based violence in all its dreadful manifestations, a variety of
‘reformist’ movements have emerged at the local and national levels.
These movements, and their agents, must navigate a path between their
commitment to the ideology of universal human rights and local cultural
orders that are often deemed (by outsiders in particular) as obstacles to
be overcome. These imposed hierarchies—between the universal and
the particular—create specific challenges on the ground for the task of
‘translating’ and ‘transplanting’ the international human rights regime.
Similar to earlier movements concerned with social transformation,
anthropologists have been particularly well placed to undertake historically
informed ethnographic analysis of these new rights-based movements to
understand the history of a globalising Western Pacific (Biersack, Jolly &
Macintyre, 2016; Hildson et al., 2000).

Making Sense of Inequality:
Intersectionality in the Western Pacific

A longstanding tension in anthropology between celebrating diverse
ways of being and calling out injustice has re-emerged in debates about
whether anthropology is overly focused on the ‘suffering subject—those
people living in pain and poverty or under conditions of violence and
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oppression (Knauft, 2019; Ortner, 2016). Robbins (2013), for example,
has made a case for an ‘anthropology of the good’ that seriously engages
the aspirational and idealising aspects of people’s lives. In contrast,
Paige West (2018) has criticised what she sees as a worrying trend in
anthropology to find hope in everything; perhaps we must simply learn
to sit with suffering more? Anthropologists who continue to work in
the Western Pacific cannot escape the increasingly harsh conditions that
characterise many rural and urban settings and shape local aspirations and
the potential for the future.

Making sense of these conditions is no easy task. While popular attention
is often focused on the distribution of wealth and income, inequality has
many other dimensions that often intersect with and compound each
other, including gender, race, class, age, ethnicity, disability and sexuality,
to name but a few. As the chapters in this volume show and the foregoing
discussion illustrates, it is critical that we attend to the transformation
of inequality, not simply its persistence or expansion. Wardlow (2018)
and various others have suggested that we can usefully understand these
transformations through the lens of intersectionality, which, in the most
basic sense, is a metaphor for the ways that different forms of inequality
and discrimination ‘intersect dynamically with each other—picture
a person at a junction with different inequalities speeding towards
them or, perhaps, to use more island-like imagery, a person caught in a
convergence of currents. This is a not a grand theory but instead a prism
for observing complexity in the world—the events and conditions of
social, economic and political life, and experiences of the self, are rarely
shaped by single factors. They are formed and reproduced through an
assorted array of factors in mutually influencing ways. These convergences
create obstacles and impediments in individual lives that are not always
easily understood or identified within conventional modes of thinking
about specific inequalities or through single-axis frameworks (e.g. ‘class’
or ‘race’).’” Rather than treating race and gender, or other dimensions
and categories, as simple add-ons to an economic base, intersectionality
demands a multidimensional and multiscale view of inequality—each of
the chapters in this volume tackle this head-on. As has often been noted,
capital is intersectional—it intersects with the bodies that produce labour,

3 Kimberle Crenshaw (1989) is often credited with coining the term ‘intersectionality’ (although
the core ideas of intersectionality emerged earlier in various texts and in practice). See also Jolly’s
Interlude (this volume).
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the places where resources are extracted and the racialised, gendered
and class-based structures that produce and enhance the accumulation
of wealth.

By focusing on intersections and transformations, we are forced to attend
to the temporal and spatial dimensions of specific kinds of inequality
in this region. Attention to historical dimensions assists in identifying
forms of change and continuity that unfold over time—allowing us to
simultaneously ‘look back’ and critically re-assess received assumptions
about past practices and contemporary conditions and to ‘look forward’
to future prospects. That is, we can begin to understand how forms of
inequality between people are historically produced. We are also forced to
move beyond simple rural-urban binaries and dispel myths that underpin
regional imageries of land-connected subsistence farmers (or images of
‘rural affluence’) to attend to the disparities that exist among rural families,
or what can be understood as ‘relative rural poverty’ (Burton, 2018;
Wardlow, 2018). Quite simply, some rural families are poorer and more
vulnerable than others. The diversity of this region militates against broad
generalisations, highlighting the need to consider unique intersections or
conjunctures in different times and places. Likewise, by considering the
geographical dimensions of inequality, our attention is directed to the
uneven flow of things—capital, power, ideas and materials—across the
ocean and the landscape. This allows us to grasp the ways in which some
places have benefited historically from relationships of dispossession and
the transfer of wealth from elsewhere and how their present condition is
partly the result of such inequities (Bebbington & Humphries Bebbington,
2018). These geographies of power and inequality shape place-making
processes and the lives of individuals living in the Western Pacific.

The authors in this volume analyse the enduring structures and experiences
of inequality in the communities of the Western Pacific and the forms of
subordination, dispossession, indignity and humiliation that constitute
their unequal lives, in addition to the multiple counter-movements
and forms of agency that emerge in response to these transformations.
Taken as a whole, this volume presents a broad picture of intersecting
inequalities, heterogeneous forms of violence and oppression and diverse
kinds of dispossession, in addition to the structures, institutions, beliefs
and assumptions that underpin and reproduce them.
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The Chapters

The chapters in this volume focus on contemporary transformations
of inequality, as gendered, race- and class-based inequalities intersect
in novel ways to entrench existing inequities and create new varieties
of vulnerability. The authors consider not only multiple dimensions of
inequality but also multiple scales: local, national, regional and global/
world historical. Through close ethnographic scrutiny, they highlight
how relationships between seniors and subalterns, agents and patients,
patrons and clients, vary across scales—that is, how different scales of
inequality emerge in lived experience. For example, while it might be
argued that, from a regional perspective, PNG is subordinate to Australia,
from a national perspective, the folks driving around in Maseratis during
and after the APEC meeting mentioned at the outset are hardly subaltern.
These sorts of multiscale inequalities, found throughout the volume,
may also be understood as a kind of intersectionality in the generalised
metaphorical sense of the term.

These forms of socioeconomic inequality are also reflected in forms
of epistemological inequality; as anthropologists have long observed,
some people’s knowledge is valued more than others. As Indigenous
anthropologists globally and in the Western Pacific have attested (Hukula,
2018; Rooney, 2018), they face multiple barriers to participation
in Western-centric institutions, let alone sustained interrogation of
alternative values and epistemologies. We recognise that such inequality
is evident in this volume: of all contributors, only John Aini and Dora
Kuir-Ayius are from the Western Pacific.

Several chapters in the volume provide a frame for thinking about the
possibilities and limitations of anthropological research, knowledge
production and persistent forms of epistemic inequality. Paige West and
John Aini analyse the costs and exploitative relations that often underpin
the production of knowledge but are rarely acknowledged or accounted for.
In places like PNG, small locally based non-governmental organisations
(NGOs) play a critical role in facilitating the production of conservation
and environmental knowledge. These local organisations are located within
a broader field of patron—client relationships between small NGOs and
‘big international NGOs’. But the structural inequalities contained in
conservation funding cause material inequalities that create the conditions

whereby small NGOs must undertake a great deal of unpaid work
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and incur a range of social and economic debts to service the requests
(and opportunities) presented by large NGOs. The capacity to mobilise
networked social relations of obligation and reciprocity is critical in meeting
these requests. This work is frequently rendered invisible (and structural
inequalities are hidden) when outsiders naively interpret these activities as
expressions of ‘island hospitality —and this forms yet another manifestation
of the casual and insouciant expression of white privilege. Anthropologists
are reminded that much of their work, and the knowledge they produce,
is underpinned by debts that can never be repaid.

In a similar vein, Simon Foale exposes the epistemological injustice that
arises from the false hierarchy between the so-called ‘soft’ and ‘harder’
sciences. Within metropolitan centres of knowledge production, different
kinds of knowledge are valued differently. Whose knowledge production
is recognised, and why, matters a great deal. Charting his own disciplinary
journey from marine biology to anthropology, settling on a form of critical
political ecology, Foale argues against the undeserved hegemony of natural
scientists in cross-disciplinary projects on environmental problems in the
Pacific. He exposes the ways in which natural scientists reinvent an ‘anti-
politics machine’ of reductionist, managerial and deeply neo-colonial
social science, which studiously ignores so much of what anthropology
has contributed, and can continue to contribute, to understanding
and addressing the complex nexus between environmental problems and
inequality in the Pacific.

Taking up ideas of attachment and partibility that have been so central
to theories of Melanesian personhood, Melissa Demian suggests that
anthropologists—like pigs (Macintyre, 1984)—are ‘semi-alienable’.
Having worked first in Suau in Milne Bay, Demian finds herself thinking
through the categories of Suau language and being identified by Papua
New Guineans not only as a European but also as being from Suau, as
the PNG place from which she ‘comes from’. Tracking back and forth
between her experience in Suau and the urban contexts where she has later
undertaken applied research on gender and family violence, her chapter
analyses the awkward but productive relationship between anthropologists
and the communities with whom they work and the sort of knowledge
that emerges through these collaborations.

Susan Hemer approaches the question of knowledge production from
a rather different angle by considering the multiple scales of inequality
that support the spread of tuberculosis (TB) in the Lihir Islands in
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PNG, which are also host to a large-scale gold mining operation. Global
health policies and guidelines may acknowledge the socioeconomic and
political contexts of diseases like TB; in practice, though, these treatment
regimens are singular, vertical and context-free. As these global policies
are translated into national and local contexts, important inequalities are
often obfuscated and compounded because treatment programs focus
on individual failures and responsibilities rather than the relationship
between this disease and structural factors such as poverty and uneven
development. The mining operation has given many Lihirians better access
to health services than other Papua New Guineans, but TB is nevertheless
flourishing in Lihir. Hemer argues that this is partly the result of health
programs that highlight individual or cultural failures and suppress the
specific social and gendered inequalities that influence the extent to
which some people will seek diagnosis and continue with their treatment.
By ignoring inequality, these programs only help to intensify it.

Several chapters deal with the transformation of gendered inequalities,
including changing notions of masculinity. In a historical analysis of
marriage practices in Maisin society, John Barker upends stereotypes
of indigenous patriarchy and missionary impacts to demonstrate how
gender relations were intensely transformed through more than a century
of engagement with Christianity. As Anglican missionaries waged a long-
term campaign to impose sacramental marriage, Maisin communities have
navigated a path between customary obligations that are grounded in the
traditional ideal of balanced exchange relationships between families and
Anglican orthodoxy that regards marriage as a lifelong commitment to
one’s partner and the church itself. Just as the traditional ideal of ‘amity’
was better understood as a point of reference for measuring actualities,
the Anglican ideal of equality was not necessarily achieved in practice.
Inequalities between men and women, and young and old, are brought
to the fore as different groups attempt to move between mission rules
and customary obligations and as enduring tensions in marriage are
transferred to the church. It was the establishment of the Mother’s Union,
alocal women’s church group, that has had the most contradictory effects,
because it simultaneously provides women with a platform for greater
economic autonomy (disrupting male control over economic matters)
and enables older women to exert authority over younger women and
usurp the power of the clergy.
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As is the case with medical care provided by missionaries and miners, the
benefits of schooling are unevenly spread across geographical regions, social
classes and genders. Global efforts to expand access to schooling have led
to children spending longer in school and have reduced gender disparities
in schooling; nevertheless, rural and poor students often find that, by the
time they achieve a qualification, it is no longer sufficient to obtain a job.
Debra McDougall’s chapter analyses the experiences of Solomon Islander
students who have joined a remarkable vernacular language school.
All students and teachers she interviewed were critical of the conventional
school curriculum, which begins with English—a language few children
understand. Her chapter reminds us that language is a crucial aspect of
inequality and explores why some of the contradictions of schooling
are experienced differently by men and women. Both young women
and men saw how learning the grammar of their own language helped
them in formal schooling, but only young men spoke of the shame they
experienced in school and feelings of worthlessness when they failed
exams or were unable to find work. The frustration and sense of ‘lostness’
she describes are evident across the collection, particularly in the chapter
by Gewertz and Errington. In Ranongga, though, this frustration is being
addressed in a positive way.

Deborah Gewertz and Frederick Errington reflect upon Sepik settlement
life on the outskirts of Madang, where a form of ‘stingy egalitarianism’ has
emerged as a survival strategy in response to increasing levels of precarity;
food and generosity are scarce and unruly gangs of disaffected young
men abound. Social relations have descended into a form of pre-emptive
levelling, in which individuals refuse to let others get ahead. The insecurity
and unpredictability of settlement life offer few opportunities for people
to invest in cultural traditions or to be more like themselves, as Marshall
Sahlins would have it. Under these conditions, standing out is difficult
and unwise. The study of settlement life involves pitfalls for researchers
and their subjects and their research presence—although grounded in
longstanding and enduring relations of reciprocity with people from the
Sepik region—has produced unwanted and unanticipated effects. Their
presence provided unique opportunities for some individuals to get ahead,
albeit temporarily, exacerbating existing jealousies and contentions with
other people. Much like West and Aini’s contribution, their confronting
experience serves as a timely reminder of the sometimes-unintended
consequences of our presence as researchers and the relationships we form.
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John Cox examines how the growing gap between PNG’s urban middle
class and the nation’s rural poor, the ‘grassroots’, is shaped and reproduced.
Whereas middle-class aspirations are often framed in terms of global
discourses of progression and prosperity, when the grassroots express their
desires for development, they are frequently disparaged and dismissed as
lazy ‘cargo cultists’ waiting for ‘something for nothing’. Different moral
evaluations of desire legitimatise the accumulative practices of elites and
render the aspirations and demands of their poorer followers immoral,
greedy and superstitious. When a series of ‘fast money’” schemes swept
across the region towards the end of the twentieth century, rural and urban
investors alike sought their fortunes in these schemes. Many hopeful
investors lost a lot of money—popular accounts characterised middle-
class investors as rational and sophisticated (even if the majority failed to
make a profit), whereas their grassroots counterparts were cast as gullible
and simple. These emerging class distinctions are being further reinforced
as the moral economy that binds rural and urban relatives—and ensures
some form of wealth redistribution—is being restructured around donor—
client models as members of the middle class begin to see their rural kin
as subjects who must be mobilised for development.

Dan Jorgensen’s chapter links back to the theme of masculinities and
economic stratification and forward to the final chapters that discuss
inequality and resource extraction. Jorgensen explores the possibilities for
conducting a ‘remote ethnography’ of the present, a kind of ‘processual
anthropology’. Focusing on two unexpected events that dramatically
affected the lives of Telefomin people and others living in the hinterland
of the giant Ok Tedi mine in PNG, Jorgensen combines both analysis and
a form of ‘witnessing’ to emphasise the structural inequalities that shape
Telefomin futures. In the lead up to 2011, there was an unprecedented
outbreak of violent attacks against alleged witches in a rural village. This
was later followed by a prolonged period of drought in 2015, which had
a devastating effect upon the region. When critical river transport routes
became unnavigable due to insufficient water flow, the mining company
suspended operations. This also provided the necessary ‘shock’ to enact
another major change and close the mining town, raising critical questions
about the future of the mine and, ultimately, the region. Jorgensen
demonstrates how historical perspectives demand that the ethnography of
the present necessarily points towards the future, which in turn highlights
the contingent nature of events. These cases also neatly illustrate how the
multiple scales of inequality emerge in daily life. The local beneficiaries
of the mine may be perceived as (illegitimate) superiors to the ‘lost boys’
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(or wayward men) in the village. Yet, these same beneficiaries are also
subalterns without agency in the face of the company’s decision to
effectively close the local town.

Laura Zimmer-Tamakoshi charts the long-term engagement with
capitalism and the resulting transformations that have given rise to new
forms of inequality and uncertainty among the Gende, who reside in the
Bismarck Mountains in Madang Province. Gende social relations have
been completely reorganised around the political economy of extraction
and the promise of instant wealth. The ceremonial exchanges that once
constituted a kind of ‘moral economy among the Gende and their
neighbours have been transformed beyond recognition, as men compete
with huge sums of money to secure their position among an elite set of
landowners to lay claim to land and other forms of wealth. The rise of new
power brokers has left many young Gende males feeling disempowered,
creating intergenerational tensions and troubled masculinities. But the
most novel (and potentially destabilising) form of inequality to emerge
is among women—not only the widening gap between males or between
men and women—as some women have been able to capitalise on new
economic opportunities to subvert patriarchal power structures and cut
their social ties to assert new forms of autonomy.

Michael Main describes a similar set of generational changes in the context
of the massive Papua New Guinea Liquefied Natural Gas (PNG LNG)
project that covers vast tracts of Huli territory in Hela Province. Not only
has this project failed to meet local expectations for development and
change, but it has also reconfigured expressions of male authority, much
like other extractive ventures in the region. In the 1950s, Robert Glasse
described a system of Huli political authority that drew a distinction
between expert knowledge and the ability to accumulate wealth. The PNG
LNG project has created the conditions for these two types of leadership
to converge, as those who are able to make successful truth claims about
land and genealogies are able to secure huge quantities of wealth from the
project, which they then convert into more political power. The adoption
or ‘invention’ of the role of ‘paramount chief’, in what was formerly
regarded as a ‘chiefless society’, has corresponded with increased levels of
competition and bloody conflict and the elite capture of wealth.

While much discussion has focused on the relationship between
extractive companies and the communities affected by their operations,
much less has been written about the Papua New Guineans employed
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in the extractive industries, some of whom are recruited because they
belong to project-affected communities, while others are recruited from
further afield. Colin Filer addresses this gap in his chapter on the forms
of inequality and mobility that are created, moderated and accentuated
through the employment opportunities created by large-scale mining in
PNG. The mineral policy framework in PNG creates a series of zones
of entitlement around each major project, which entitles different
sections of the population to different project-related benefits, including
employment and business contracts. There are good reasons to believe
that the extractive sector workforce is more mobile, in both a geographical
and social sense, than any other sectoral workforce in PNG; elements of
this workforce may even be considered as a sort of ‘labour aristocracy’
within the wage-earning population. The relationship between the social
and geographical mobility of these workers, the inequalities within and
beyond their ranks and the extent to which they have become detached
from the moral economy that binds other Papua New Guineans to
networks of kinship and affinity within the so-called ‘wantok system’
would suggest that some jobs are better for ‘development’ than others.

In the final chapter, Nick Bainton considers the unequal social relations
that have emerged within and across the different zones of entitlement’
that surround the Lihir gold mine and the various counter-movements
that have arisen in response to the asymmetries of power and wealth
between the company and the community. The difference between the
expectations of the community for corporate-funded social and economic
development in return for access to their land and the ways in which
the company has enacted its commitment to the ideology of ‘corporate
social responsibility’ has resulted in a state of mutual incomprehension.
Coupled with the impacts from the mine, this has produced a strong
sense of indignation; community members frequently accuse the
company and the government of reducing them to mere ‘spectators on
their own land’—an expression that reflects a specific type of subjectivity
that accompanies large-scale resource extraction. Local outrage over this
situation often manifests in a remarkable expression of negative agency, as
the customary landowners of the mine lease areas use a traditional taboo
marker (known locally as a gorgor) to menace the mine.

Bridging the substantive chapters and the personal reflections on Martha
Macintyre’s legacy that conclude this volume, Margaret Jolly’s ‘Interlude’
reminds us of the intersecting inequalities of gender, race and class that
are foregrounded throughout the preceding chapters and also in so much
of Martha’s work. Jolly underscores three key characteristics of Martha’s
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scholarship: a sustained critique of class and gender inequality, insistent
attention to historical transformation and a strong ethic of ethnographic
fidelity. After weaving together themes from each of the papers, Jolly
brings us back to the vignette from the Pacific Islands Forum that featured
at the outset of this chapter to underscore the urgency and the gravity
of the inequalities inherent in our shared climate emergency. In our
increasingly overheated world, existing inequalities will only assume more
perverse and tragic forms. It is difficult to be optimistic about the future
when the fossil fuel industries and Australia’s sclerotic political system
seem incapable of change. In these troubling times, Jolly reminds us of
the best that anthropology can offer, exemplified in Martha’s work: the
capacity to bring activism and scholarship to bear on the most serious
issues of our time, to genuinely engage those who have much to lose and
those who have much to contribute.
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‘I Will Be Travelling to
Kavieng!’: Work, Labour and
Inequality in New Ireland,
Papua New Guinea

Paige West and John Aini

Introduction

Date: 9 June
Subject: Introduction and Arrival in Kavieng 1st of July
To: Ailan Awareness

Dear John,

My name is Mary' and I am a Master’s student in Human Rights
at [a big famous university in Europe]. I'm also an aspiring
filmmaker. Next month, I will be travelling to Kavieng to study
local forms of resistance to [a very controversial topic] in Papua
New Guinea.

Mr Martin Simpson [a staff member of a big international non-
governmental organisation (BINGO)] has notified me that you
will be my contact person for accommodation in Kavieng. I have

1 We use pseudonyms throughout this paper.
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therefore attached my travel itinerary and will be arriving in
Kavieng on the 1st of July at 3:00 pm. He has provided me with
this address for my stay: C/- P. O. Box 329, Kavieng, NIP.

I am writing to you to introduce myself and to hear if there are any
things that I should plan for when I arrive — taxi, etc? My tickets
are attached.

I look forward to hearing from you and meeting you very soon!

Best regards,
Mary

The emails almost always follow the above format. After the signature,
the sender has attached their flight details, including their ticket receipt
and itinerary. The reader of the email, the director of Ailan Awareness,
a small New Ireland—based Papua New Guinea (PNG) non-governmental
organisation (NGO), and one of the co-authors of this chapter, usually
rereads the email several times, worries about it for two to three days.
Then, they forward it on to their research partner, the other co-author of
this chapter, who is a professor at a university in New York City and who
now handles much of the initial correspondence between Ailan Awareness
and the people whom the two of them have begun to view, over the course
of their 13-year collaboration, as ‘hard work’.

The sender of the email is, invariably, between the ages of 19 and 30 and
from Europe, Australia or the United States (US). They are always white.
They are either in a terminal degree program, working as a ‘freelance’
filmmaker, photographer or activist or travelling with the intent of
developing a project to apply for a terminal degree program or make
a proposal for some form of future creative work. They wish to come to
New Ireland Province, PNG, to ‘do work’ that is in some way connected
to a liberal politics of social and environmental justice, the conservation
of biological or cultural diversity or some form of humanitarian-related

2 Henry (2019) has called for more a more engaged and robust study of whiteness in the literature
concerned with the global movement of cosmopolitan elites. He asked that we engage a critical
race theory framework to understand the structural features that uphold white supremacy and the
structural inequality faced by non-white actors. Although it is focused on voluntourism, we think his
call also fits for the phenomena we are examining. Moore (2019) examined issues of race and racism
in her work on sciences as tourism in the Bahamas, to show the asymmetries of power that underpin
sciences and that are reinforced by tourism. In an unpublished work (Aini & West, n.d.), drawing
on these scholars, we have begun to think through the racial politics of whiteness in conservation
in PNG. We do not have the space to rehearse our arguments here; however, we wish to mark that
whiteness matters tremendously.
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topic. These people want to ‘make a difference’. They have almost always
been in touch with someone working for a BINGO in PNG who knows
about Ailan Awareness and their work and who has, to use a term from
American gridiron football, ‘punted’ their request for help on to the
director of Ailan Awareness. The sender, often someone who knows
almost nothing about PNG, the politics between big non-governmental
organisations (NGOs) and small NGOs or the financial situation of
small NGOs, assumes that the PNG NGO is there to help facilitate their
project. They assume this because they were told so by whoever connected
them to Ailan Awareness.

The sender of the email has rarely done any serious reading of the vast
body of anthropological literature concerning their topic of interest,
New Ireland Province or PNG more generally. They have often read
popular works about the place and its biological and cultural context
there (e.g. magazine and newspaper articles). Therefore, they are unlikely
to have been exposed to any sustained discussion and analysis of the
in situ social conventions around exchange, reciprocity, gender relations
or the local systems of prestige and honour. The sender never speaks
a local language—of which there are 18 in New Ireland Province—and
rarely possesses any linguistic ability in Melanesian Tok Pisin, the creole
language that is the most widely used language in the country. More often
than not, they are travelling to the country on a tourist visa and are paying
for their visit with their own funds.

Since the 1980s, scholars have described people like the ones we endeavour
to understand in this chapter as ‘scientific tourists’ (see Laarman &
Perdue, 1989). West has argued that scientific tourism is a form of
‘alternative tourism’ that allows tourists to build prestige and social capital
and that it allows for complex identity work that is both self-building
and guilt-alleviating (West, 2008, pp. 604-606). She demonstrated that
scientific tourism is usually, in the context of PNG, a form of ecotourism
and argued that people like some of the ones we describe in this chapter
are enacting a form of scientific tourism (West, 2008). More recently,
Moore has shown how entire tourism economies develop with ‘research’
and ‘science’ as crucial components of their infrastructure (Moore,
2019). Moore, working in the Bahamas, showed how formalised research
experiences designed by universities and longstanding research institutions
work to structure experience and socioeconomic-ecological life for local

people (Moore, 2019). She has argued that, through examining these
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touristic forms, we can also come to understand something crucial about
our current sociopolitical-ecological world—what some have called the
‘anthropocene’ (Moore, 2019, p. 25).

Other scholars have demonstrated the connection between research
tourism and volunteer tourism (Campbell, Gray & Meletis, 2008).
While volunteer tourists may have different intentions to ecotourists
and research tourists, there are certainly overlaps in intention, desire and
outcome in the forms (Campbell, Haalboom & Trow, 2007; Gray &
Campbell, 2007). Both ecotourism and volunteer tourism are big business
(Conran, 2011) and big sites for scholarly analysis (Butcher & Smith,
2015). Butcher and Smith (2015) argued that volunteer tourism is based
on a sense among cosmopolitan elites that travel should be connected to
something of political and ethical significance, and that people engaged in
it use it as a way to engage in political action. As a form, it allows people to
feel that they have shown care and ‘made a difference’, while at the same
time building a kind of self that they see as moral, ethical and connected to
a global ethic of responsibility (Butcher & Smith, 2015). Others working
in this field of analysis have argued that more analysis is required of the
effects of this form of tourism on the localities in which it is enacted and
that we must see the people making these trips as agents and not simply
as passive, well-meaning individuals caught up in systems of capitalist
extraction (Griffiths, 2016). Therefore, we see this chapter as connecting
to the tourism literature.

In this chapter, we analyse these kinds of requests and the social and
economic interactions and relations that enable them and stem from them,
using four different lenses. First, we locate this kind of request within
a broader field of structural inequality and patron—client relationships
that envelop small NGOs in places like PNG, by describing the history
of Ailan Awareness and its relationships with BINGOs. Further, we show
how this history creates the conditions of possibility for both the ‘punting’
of the requests and the practice of saying ‘yes’ to the requests by Ailan
Awareness staff.? Second, we describe in detail the form that these requests

3 We are highly attuned to the extreme sensitivity that BINGOs experience when scholars
and practitioners write about them. We do not write about them lightly and we are not ‘blaming’
them for anything. Rather, we are focusing on their structural position in systems of inequality in
PNG. We could also highlight the structural position of other kinds of institutions (e.g. churches,
government offices, universities or businesses) in systems of inequality in the country. This would also
not be about ‘blame’. We do not intend to hurt the feelings of the BINGOs or their staff with our
analysis. Rather, we attempt to illuminate a system that is both inherently unequal and enduring.
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manifest through communication, and we expose both the naivety and the
privilege behind them. We do this to clarify the structural conditions that
allow for the production of inequality that we demonstrate throughout
the chapter. Next, we show the forms of work and economic expenditures
required to meet these requests and the social and economic debts incurred
in meeting them. We contextualise this in a brief discussion of labour and
conservation more generally. Alongside this, we examine the mobilisation
of networked social relations of obligation and reciprocity required and
expended when this sort of request is met. Finally, we tie all of this back to
the enduring structural inequality that forms the conditions of work for
small NGOs and the continuation of a kind of labour-intensive patron—
client relationship between small and large NGOs. We do not analyse
the motivations that drive these individuals to come to New Ireland;
therefore, this is not an ethnographic study of their touristic desires.
Nor do we analyse the identity work that these individuals undertake
during and after their visits. Our interest is primarily the inequality that is
exacerbated by their visit—inequality that they may well not understand
prior to, during or after their visit.

The literature on inequality in PNG has focused on inequality in relation
to traditional, yet changing, local sociocultural contexts (Kelly, 1993;
Strathern, 1982); in relation to the colonial economy (Fitzpatrick, 1980),
in terms of gender relations (Beer, 2018; Josephides, 1985; Zimmer-
Tamokoshi, 2016) and in access to education (Johnson, 1993), knowledge
(Ryan et al., 2016) and development (Connell, 2005). Gewertz and
Errington (1999) have shown how various existing inequalities intersect
with the emergence of class position, status and ideology in a postcolonial
context. Wardlow (2006) has shown how historic and entrenched
sociocultural inequalities, such as those mentioned above, intertwine
with new forms of labour and work to produce cultured forms of envy,
resentment and desire.* More recently, Roberts (2019b) has connected
an analysis showing that large-scale logging and agricultural development
increase local inequalities and disproportionately negatively affect women
and lower-status individuals to an analysis of the structural inequalities
that allowed for the issuing of the special agricultural and business leases
that resulted in the same logging and agricultural projects. This could be
read simply as an enduring anthropological interest in forms of difference

4 For a broad overview of the anthropological treatment of inequality in PNG, see Bainton and
McDougall (this volume).
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and their emergence in PNG.> However, Fabinyi, Foale and Macintyre
(2015) have shown that concerns about the emergence and entrenchment
of inequality are paramount in the minds of Papua New Guineans. They
demonstrated that, without a doubt, understanding ‘local priorities’
regarding inequality and its redress should be a key goal of scholarship,
policy making and development priorities (Fabinyi, Foale & Macintyre,
2015, p. 472). Our interest in inequality, conservation organisations
and people who are ‘hard work’ follows this literature and, in particular,
the arguments that understanding the relationship between individual
inequality, how Papua New Guineans see and understand it and structural
inequalities that are underpinned by larger, non-local relations of power,
is important to Papua New Guineans.

5  This brings us to the question of where anthropologists fit into our analysis. Anthropologists
have been coming to what is now New Ireland Province since the German colonial period of the
1880s. They have extracted objects such as Malagan funerary pieces, information such as kinship
diagrams and land ownership charts and knowledge such as detailed descriptions concerning
ontological propositions about what is, what can be and what will be. Little of this extracted material
has ever been adequately repatriated to New Ireland and the anthropologists who have extracted it
have benefited tremendously through the acquisition of paid positions as scholars, promotion to
tenured positions and esteem notoriety in their field. Some of these anthropologists have maintained
deep, enduring and complex social relationships of exchange and reciprocity with the people they
have worked with. They return to their field sites frequently, maintain close communication with
‘communities’ and individuals when they are at home (rather than in PNG), pay for young people
from the places they work to go to school or enter trade training programs, write grant proposals for
community development projects and, more generally, sit comfortably within longstanding, enduring
networks of reciprocity and exchange. Further, some of their anthropological work does ‘benefit’ the
communities and individuals who contributed to it. These anthropologists seem to understand that
their accumulation of both financial capital and social capital is tied to their extraction of material
from New Ireland; therefore, they understand that their social relations there must be maintained
and reciprocated adequately. However, some anthropologists do not seem to understand this point;
consequently, their work serves as another form of extraction. Indeed, this is the case for all of what
is now PNG. In this chapter, we do not have the space to articulate and examine the complexities
of what we conceptualise as ‘the debt that can never be paid’ that anthropologists incur with their
research in PNG. In a longer work, we would tease out the difference between knowledge production,
something that we value and believe that anthropologists contribute to in both positive and negative
ways (West, 2016), and pure knowledge and labour extraction—what we think happens with
requests like the ones we will describe in the rest of this chapter. Suffice it to say, we do not believe
anthropologists are innocent; however, we do believe, as our analysis is focused on a different kind of
actor (one who visits New Ireland once and often never has anything else to do with the place), that
a deep analysis of anthropology is beyond the scope of this particular paper.
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Inequality, BINGOs and Ailan Awareness

In 1993, after working in and around international conservation NGOs
and the National Fisheries Authority (NFA) as fisheries specialists and
developing a critique of their practices, three young men from Lovongai
Island (New Hanover) founded Ailan Awareness. Their initial goal was to
engineer a new approach to local marine conservation that diverged from
the norm of externally generated conservation goals that were developed,
implemented and assessed by outsiders to one that grounded all new
projects within the context of local sovereignty over resources, conservation
initiatives and projects and the potential future of resources (Aini &
Nason, 2016; Aini & West, 2018; West & Aini, 2018; see also Foale,
this volume). In the 1990s, the founders of Ailan Awareness developed
what has come to be known as “The Road Show’—a process where Ailan
Awareness staff go to coastal communities to conduct ‘conservation
awareness’, helping rural and remote people to understand some of the
science behind observable changes in coastal and marine biophysical
environments and introducing them to scientific management techniques
that were thought to help mitigate these changes. Employing men and
women from New Ireland who spoke the local languages, understood
the local political and social structures and who were, in most cases,
socially embedded into the communities through the long tentacles of
kinship relations and obligations across the region, the Road Show proved
to be a very effective way to convey the goals of the Coastal Fisheries
Management and Development Project (CFMDP), a project funded by
the PNG government and various ocean conservation—related projects.
During the following decade, word of the success that CFMDP was finding
through their partnership with Ailan Awareness spread quickly in PNG.
To say that there was a frenzied buy-in from BINGOs focused on marine
conservation and from the national government for the methodology
developed by Ailan Awareness would be an understatement.®

6 The NGO currently supports environmental conservation efforts in over 20 local communities
(projects that were crafted by community residents rather than outside NGOs), supports a project
developed by local master carvers focused on revitalising Malagan carving techniques and traditions and
passing those traditions on to young people, conducts scholarly research on topics from climate change
to Special Agricultural Business Leases (SABLs) and land grabbing and runs a small school focused
on teaching at the nexus of local epistemology and ontology and the scientific method. Over the past
25 years, the NGO has been locally successful and has become internationally recognised for both its
conservation work and its radical anti-dispossession stance and practice (Gokkon, 2018a, 2018b).
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The late 1990s and early 2000s comprised the heyday of Community-
Based Resource Management (CBRM) and Integrated Conservation
and Development (ICAD) projects (Halvaksz, 2020; Van Helden,
1998; Wagner, 2007; West, 2006). These projects were generated in
the Global North, based on conservation goals that had been identified
by scientists working for BINGOs and in partnerships between those
organisations, multilateral institutions (e.g. the United Nations) and big
international lending institutions (e.g. the World Bank). The ‘country
programs’ of the conservation BINGOs then carried out these projects
locally. Part of the ideology driving them was the notion that previous
conservation project failure, a chronic issue for conservation-related
interventions, could be staved off by incorporating ‘local people’ into
the management of biological diversity. Soon, Ailan Awareness had more
work than they could manage. Everyone wanted a local team to go out to
rural sites and ‘teach’ people about conservation, in general, and garner
‘local participation’ in their specific project. Ailan Awareness got swept
up in this and performed well in terms of assisting NGOs and others to
facilitate their projects. However, their vision—that of an organisation
that also worked to educate outsiders regarding the importance of full local
sovereignty over biodiversity conservation projects—was not fulfilled.

Throughout the late 1990s and early 2000s, most of the BINGOs
working in island PNG wanted to engage Ailan Awareness to do CBRM
and ICAD education. However, they were only willing to pay them for
services rendered per project; they were unwilling to support them further
by funding organisational operating costs such as office rent, computer
support or salaries for staff at times when there were no projects to be
done (see West, 2016). This put the founders of Ailan Awareness in an
awkward position—they needed the work from the BINGO:s to continue
to do the unpaid project work that Ailan Awareness was undertaking with
communities; therefore, they felt that they had to take the work offered
to them. Essentially, a ‘patron—client’ relationship developed between
the small NGO and several big organisations—Ailan Awareness became
a service provider to the very kinds of projects that John, Miller and
Michael, its founders, had initially founded the organisation to counter.

Through their success in undertaking and completing contract work for
the BINGOs, Ailan Awareness became a kind of cover for BINGOs, so
that they could say to their funders—organisations that were increasingly
nervous following several well-publicised critiques of such organisations’
lack of local engagement and local partners (see Chapin, 2004)—that
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they had engaged an indigenous NGO as an equal partner in their work.
However, these partnerships were incredibly unequal. Ailan Awareness
was only engaged to do waged contract work; they were not consistently
funded at a level that allowed for them to adequately maintain an office,
a staff, a vehicle or a boat. All of these are required to be a functioning
NGO and, at the time, were being paid for through the Gillet Preston
and Associates, Asian Development Bank (ADB) and NFA partnership.
However, with Ailan Awareness listed on major grant proposals to
multilateral organisations and major global conservation funders, the big
NGOs were able to garner the vast majority of the money that flowed into
the area for marine conservation.”

There are three notable exceptions to this pattern. First, the NGO has
a longstanding relationship with archaeologists from the University
of Papua New Guinea and has collaborated extensively with that work
across the province. Second, since 2005, the ADB partnered with the
NFA of PNG and hired the fisheries consultancy firm Gillet Preston
and Associates to manage CFMDP; they, in turn, contracted John
Aini and Ailan Awareness to adapt the Road Show to the needs of their
project. They funded full costs of running the NGO for several years
and allowed the organisation to take some of the support work offered
to them by the BINGO:s. They did this because they believed that the
work being done in New Ireland by the BINGOs formed a positive
contribution to marine resource conservation. This period of funding was
the only time in its history that Ailan Awareness has not had to rely on
the BINGOs and the structural position that they hold in the world of
international conservation. Finally, since 2007, the NGO has partnered
with anthropologists, ecologists and lawyers from Barnard College and
Columbia University to expand the NGO’s focus to include projects
that work to maintain local sovereignty over both biological and cultural
diversity through revitalisation projects, local awareness projects, research
project partnerships and locally generated but internationally supported
small-scale conservation initiatives.

During this time, due to their success with this contract work, another
form of relationship emerged between Ailan Awareness and outside
institutions; they became known as a ‘fixer’ for others in New Ireland.
BINGOs turned to them to help facilitate their projects logistically,

7 'This also happened across the country simultaneously, in relation to national terrestrial
conservation NGOs and projects (West, 2016).
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even when they were not engaged to do the Road Show, specifically, or
‘awareness’, more generally. BINGOs also began to ask Ailan Awareness to
provide them with logistical support when they held organisation meetings
and workshops and when they brought potential donors, journalists and
filmmakers to the area. Multilateral institutions began asking them to assist
with organising trips for visiting dignitaries. Diplomatic missions began
asking them to organise visits for ambassadors, international diplomatic
core visitors and others to rural villages across the region. Media outlets
such as the BBC, the New York Times and The Guardian, unafhiliated film
crews from China, France and the United Kingdom (UK) and global
justice organisations, such as Global Witness and Canopy Watch, began
contacting Ailan Awareness when they wanted to send a group or an
individual to the area, to do a story, find a story or gather data about
logging, mining or fishing.

These ongoing requests require time, money, networks, work and labour.
Sometimes, Ailan Awareness is reimbursed or compensated for the money
and labour expended in fulfilling these requests; however, more often than
not, this does not occur. They are never compensated—how could they
be—for the forms of obligation that they amass across the province when
they call on their personal kinship obligations and networks to help meet
these requests. They are never compensated for the expertise that they
provide regarding local social practices and customs and local marine
tenure organisation. Outsiders assume that their requests are minor and
do not think through the kinds of expenditures that are involved in setting
the conditions of possibility for their work in or visit to New Ireland.

A recent example of this kind of request and the associated labour is as
follows: Ailan Awareness was contacted by a large group of researchers
through one of the international embassies in Port Moresby and asked to
help facilitate a visit to New Ireland by several scholars from an institution
that had contacted the embassy for help. They wanted to come to New
Ireland to do a pilot study for future possible research. The embassy
contacted Ailan Awareness through one of their longstanding research
partners, who suggested that Ailan Awareness could help the scholars
negotiate prices for transportation and accommodation on the island
during their research period. Ailan Awareness agreed to help. In addition
to helping to secure transportation and accommodation, they paid to
clear access for the scholars to the villages they wanted to visit and paid
village elders for their time spent guiding the visitors. Further, upon their
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arrival in New Ireland, Ailan Awareness provided the scholars with food,
beer and a ‘traditional hornbill dance’, during their brief visit to the Ailan
Awareness office in Kaselok Village.

During their time in New Ireland, the scholars asked a crew of local
men to assist them with their work. Ailan Awareness staff working on
that crew reported that ‘we went without lunch in the bush for two days
while they ate cans of canned tuna and bully beef’. Eventually, John
Aini organised some of his distant relatives to provide the workers with
wild cassava harvested on their land. He was able to call on longstanding
obligations and debts that people had to him and Ailan Awareness.
The people he called on reciprocated in socially appropriate ways and,
in doing so, transferred debts of reciprocation back towards John and
Ailan Awareness.

Ailan Awareness was never reimbursed for the cash that they spent
to facilitate this visit. Nor were they compensated for the labour they
provided—neither the physical labour nor the more nuanced labour
of mobilising kinship relations to arrange their accommodation,
negotiate their transportation to and from their site or the work it took
to negotiate access to the site. This kind of work was rendered invisible
when it was described as ‘island hospitality’; in fact, the seemingly
hospitable relations of the Ailan Awareness staff will demand that that
hospitality be reciprocated over and over again for the foreseeable future.
The relatives will demand that Ailan Awareness and its staff contribute to
funeral costs and other cultural demands for years to come because they
assume that Ailan Awareness received extensive financial compensation
from the group.

Many of the kinds of requests illustrated by the above example are part
of what the Ailan Awareness staff have come to view as part of the price
of doing work in PNG. Their structural position is such that larger
institutions such as BINGOs, government offices, multilateral institutions
and diplomatic missions hold sway over many of the resources that the
small NGO requires to continue its work. ‘Helping’ them with these kinds
of requests may result in the amassing of both good will and obligation
from the requestor to Ailan Awareness. The staff of Ailan Awareness reads
and orders these requests through a Melanesian social order of exchange,
obligation and kinship relations. They assume that their work will result
in strengthening these kinds of ties. They also assume that ‘the good will’
they will amass with actors and organisations that do not readily participate
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in Melanesian forms of sociality—what sociologists who do not work in
Melanesia might call ‘social capital—has the potential to garner actual
financial capital in the form of grants, fellowships and support for the
small NGO, its student interns and its national staff.

The group of international researchers mentioned above, for example,
built good will between the NGO and the embassy and, given that the
embassy had publicised the NGO’s work in the past, their expenditure was
seen as part of a networked series of social relations. Additionally, similar
visits from Global Witness resulted in a series of reports that exposed
illegal logging on Lovangai and the relationship between that logging
and SABLs, creating the conditions for a parliamentary inquiry into the
situation. Further, a visit from the US Navy strengthened partnerships
between Ailan Awareness and researchers at the University of Papua New
Guinea. Finally, a recent Canopy Watch visit resulted in a beautiful website
that focused on the various social and ecological crises currently taking
place on Lovangai. We interpret these requests and their costs as providing
benefits to local communities and the mission of Ailan Awareness. They
are part of the ongoing, enduring sociality of reciprocity in both New
Ireland and PNG, more generally.

Requests such as the one we outlined at the beginning of this chapter
are different. They come from individuals who will likely come to New
Ireland once, who will never return any of their findings (or film or
images) to the people or the place and who will usually never contact
anyone who facilitated their visit again after that visit. After over a decade
of meeting these kinds of requests, Ailan Awareness has come to the
conclusion that no one in PNG benefits in any discernible way from the
significant work they require; therefore, they are a pernicious element of
structures of inequality that keeps the NGO from doing the work they
wish to do. Further, we argue that these requests perpetuate a series of
deeply troubling, racialised hierarchies of inequality.

Below, we provide one example of the course taken by these kinds of
requests and the visits. We wish to stress that this one example is of a type
that occurs repeatedly. This type begins with an initial email, moves
through a period where Ailan Awareness provides information, then
into a period in which they discover that the requestor knows nothing
about New Ireland, resulting in a social ‘mess” and a host of debts to be
paid by Ailan Awareness. What follows will be uncomfortable reading
for some. Some may think something along the lines of ‘oh, but they
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meant well, they are just young and naive’. We follow Professor Chelsea
Bond, a Munanjahli scholar who recently argued that thinking of, talking
about and casting people as ‘well-meaning’ both covers all manner of
historical sins and reinforces contemporary white privilege (Bond &
West, 2018). We extend this line of thinking to demonstrate how these
kinds of requests reinforce structural inequality.

Visiting New Ireland Province to ‘Do Work’

The biophysical environment in which Ailan Awareness works is
under threat from a variety of internationally driven processes, from
global climate change to illegal logging and fishing, the growth of oil
palm plantations and mineral resource extraction through gold mining
(Nason, 2018; Roberts, 2019a). New Ireland Province may be thought
of as a microcosm of all global threats to biological diversity. Therefore,
it draws the attention of liberal subjects who wish to study, document
and counter what they perceive as environmental injustice. New Ireland
Province also sits squarely in that zone of Euro—American—Australian
settler—tourist imagination that might be called ‘a tropical paradise’
(Foale & Macintyre, 2005). The area is spectacularly beautiful, the people
are welcoming and kind, there occurs very little violence or crime, and it
is part of PNG, a place that also occupies a particular kind of place in the
consciousness of outsiders in terms of how visiting it makes them see, feel
about and cast themselves. From the colonial period (Stella, 2007) to the
present (West, 2016), visitors have used their visits to PNG to fashion
themselves as intrepid explorers. Following their visits, visitors increasingly
cast themselves as valiant voices for global equality and environmental
justice who are, due to their experiences in the country, more aware of
global inequality than others (West, 2012, p. 178). These are the kinds of

visitors whose requests we examine in the rest of this chapter.

Each visit begins with the initial email. In the time between the initial
email to Ailan Awareness and the person’s arrival, numerous other emails
are also sent between Ailan Awareness staff, Paige West and the impending
visitor. Some of these, if the person is a student, are invariably between
West and the student’s supervisors. Some involve the project staff person
at the BINGO that has suggested Ailan Awareness might help them with
their visit. Some readers may wonder why Ailan Awareness do not just
ignore the initial email. We stress that the people emailing have always
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been in touch with someone in a structural position of power (in relation
to the small NGO) and that, more often than not, this person works for
a BINGO upon which, at some point in time, the small NGO has relied
for project funding. Therefore, the director of the NGO feels obligated
to answer the email; further, to say ‘no’ to requests makes him feel both
‘ashamed’ and that he is not maintaining proper social relationships. This
is, for him, an untenable existential crisis—if he is not willing to ‘help’
and return previous social connections, he begins to question his identity
and his role in the world. The anthropologist feels that it is not her place
to say ‘yes or ‘no’ to anyone when it comes to their desire to come to
PNG, because she is also a ‘visitor’ to the country, albeit a longer-term
one. Although they have a long-term research partnership and through
customary obligations and affects are now ‘brother and sister’, she also
feels strongly that everything that Ailan Awareness does, or does not do,
should be the decision of Ailan Awareness; therefore, she always follows
her collaborator’s lead. Further, if the person emailing is a student, she
feels an obligation to help because she knows that people help her PhD
students when they begin to develop their projects (although she hopes
that they behave in radically different ways to those that we outline below).

In a recent case (that is distinct from the one we described at the beginning
of this chapter), in which the sender emailed Ailan Awareness three weeks
before he was to arrive (having already purchased his airline tickets), our
initial reply, following multiple emails between New Ireland and New
York, asked the sender for more information about his proposed ‘project’,
his funding and his adviser, in addition to his plans for accommodation
and if he had been in contact with any of the people in the communities
that he planned on spending time with during his visit to New Ireland. The
sender, a first-year master’s student who we will call ‘Brian’, replied to our
initial message, beginning a series of messages in which we worked to
discern his expectations, how he aimed to pay for his visit to New Ireland
and the level of engagement he had had with the community members
that he wanted to come and spend time with. Below, we give further
details of our interactions with him and his advisers, because these mirror
how the vast majority of these requests and interactions unfold.

Brian, who had contacted Ailan Awareness only three weeks prior to his
planned arrival, replied to Paige West’s first email, the one that asked the
questions given above, five days after it was sent, with a very friendly
email that offered more detail about his proposed project (including
his research questions), identified his adviser and gave us a link to their
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research page. He also advised that his project was to be funded ‘privately’,
that he had not booked a hotel because he intended to stay at the Ailan
Awareness researcher bungalow, which he had heard about through the
BINGO with whom he had been in contact, and that he had not been
in touch with any of the communities that he was planning to visit or
work with. His project, which will not be described in detail (to protect
his anonymity), entailed the examination of an issue that intersects with
questions of land ownership, resource extraction, governance and the
role of civil society and transnational activists in natural resource—related
conflict and environmental conservation.

Paige and John discussed Brian’s email on the day of receipt and replied
the following day, with a list of five things that they thought he should be
aware of before coming to New Ireland—please keep in mind that he had
already purchased his airline tickets from the UK to New Ireland before
he sent his initial email to Ailan Awareness. Our email to him comprised
what we have come to view as ‘the provisioning of information’. First, we
explained to Brian that the Ailan Awareness bungalow funds the Solwara
Skul, an Ailan Awareness project, and that the rate is USD 150 or USD 100
per night, depending on whether food and transportation are included;
further, the bungalow was, unfortunately, already rented for part of his
prospective stay in New Ireland. Second, the bungalow is located 13 km
from Kavieng town; therefore, he must be willing to ride local buses to
and from town if he decided to stay there without paying the additional
USD 50 per night. Third, the area of his planned work is over 80 km from
town, and much of the required travel would be via public transportation
on very poor quality roads. Therefore, we urged Brian to connect with the
BINGO with whom he had already been in contact to form a plan for
his transportation to the area. Fourth, we reminded him that people in
New Ireland speak 18 different languages, in addition to Melanesian Tok
Pisin; although people in town speak English, he would need to engage
a translator for the entirety of his work in the more rural parts of the
province if he did not speak Tok Pisin (which he did not). Finally, we
gave Brian the names of several anthropologists who had worked in the
communities he wanted to visit, in the hope that he would contact them
to learn more about the local history and custom. We also reminded him
that local people have the right to refuse researchers who wish to conduct
work in their communities; this had already been the case with some
recent attempts to research his topic of interest in the area.
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Brian replied the next day with a short email that thanked us for the
information we had provided and informed us that he had booked
alternative accommodation for those dates that the Ailan Awareness
bungalow was unavailable, that he would be contacting the anthropologists
we suggested and that he would contact the BINGO that had connected
him with Ailan Awareness. Brian did not mention the bungalow fees we
had quoted; therefore, we emailed him again to remind him of the costs
and request that he inform Ailan Awareness if he intended to book it for
the first 15 days of his stay. He replied that he would like to book the
bungalow, including the additional transportation and food fee, and asked
how he should pay for the accommodation. Paige replied that he must pay
in kina, which could be obtained from any ATM in Port Moresby or at the
airport on the way into the country, but that the ATMs in Kavieng were
both broken; therefore, he must organise the money before he arrived in
New Ireland. We also attached an invoice for USD 2,250—the total cost
of his stay at the Ailan Awareness bungalow. Four days later, Brian replied,
asking if he would have ‘streaming internet’ in the bungalow. This request
marks the moment that such interactions shift to what we now call the
‘knowing nothing phase’.

Paige replied to explain the nature of internet access in the country and
the best way to obtain a SIM card for his phone at the airport in Port
Moresby, including information about the national provider, Digicel,
and its fee structures. Four days prior to his scheduled flights to PNG,
Brian emailed to tell Paige that he had encountered ‘a little predicament’
and required some help. He was to be travelling over a bank holiday and
would not be able to access a bank in the UK with enough time for that
bank to order and prepare the cash. He was worried about being able to
obtain enough kina in either Australia or Port Moresby before arriving in
Kavieng, because his bank had recently imposed a withdrawal limit on his
account. He asked if he could bring US dollars or make a bank transfer
to the Ailan Awareness account. Paige immediately replied that he could
transfer funds directly to the Ailan Awareness account, including the
account details and copying in John Aini and Ailan Awareness. She then
told Brian that he must do this prior to his arrival because John had to buy
supplies, pay a female relative to come from a village site to serve as the
cook, pay another to come to serve as the cleaner, pay for the car he had
to hire to transport her (because Ailan Awareness does not have a vehicle)
and pay for the boat to bring the driver and one security guard from
Lovongai. During this time, Paige and John remained in contact with one
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another regarding the situation, in addition to Brian’s advisers, who were
curtly apologetic about his lack of preparation for the visiting but did not
provide any promise of support in terms of rectifying the situation.

Brian’s final email to Paige prior to his arrival in New Ireland arrived on
the evening before his international flight and explained that he would
try to obtain the money before arriving in Kavieng. However, that same
evening, he also emailed John. Those emails began with a request for the
Ailan Awareness bank account details, which had already been supplied
by Paige. At 10:14 pm, John provided the account details, followed by the
Society for Worldwide Interbank Financial Telecommunication (SWIFT)
code (10:19 pm). At 10:23 pm, Brian requested the bank’s address. John
replied at 10:24 pm; Brian replied immediately with a message saying that
the postal code for the bank was required (10:24 pm). At 10:33 pm, Brian
sent a message that said, “Thank you very much. I have now made the
transfer and my bank has notified me that the amount will be transferred
to you on Tuesday’, closing with a pleasant ‘sincere apologies’. Over the
next seven days, no further emails were received from Brian. In New York,
Paige assumed that the bank transfer had been processed and that all was
well—unfortunately, it was not.

Brian arrived in Kavieng and was transported from the airport to the
Ailan Awareness compound and given access to the bungalow. He was
also offered the extraordinary hospitality that is common during a visit
to a PNG village. The Ailan Awareness compound is in Kaselok Village,
a Tigak-speaking village along the Boluminski highway; the village sits
between the highway and the Pacific Ocean on the east coast of New
Ireland. Ailan Awareness has been situated on land owned by people from
Kaselok since 2001 and has hosted hundreds of NGO-related guests.
Residents understand the social conventions that European, American
and Australian visitors desire when they first come to a rural (or peri-rural)
place in PNG; for example, that visitors do not want children, pigs
or curious onlookers hanging around their accommodation or locals
dropping by with questions or to share stories or food. Residents also
understand the visual iconography of ‘paradise’ that visitors desire, and
they work hard to provide this to them. The bungalow itself is magnificent.
It was constructed in the traditional style of Lovongai (New Hanover),
sits 5 metres from the beach and looks out over a fringing reef. It has
a bedroom, an equal-sized veranda, screens on the windows and access
to a private bathroom and shower block.
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Brian stayed for only five days at Kaselok, before informing John and
his family that he was moving to ‘a more comfortable and cheap place’.
This departure shamed everyone at Ailan Awareness; they felt terrible that
Brian had not found the accommodation acceptable. Additionally, John
and others had to spend time discussing this with the residents of Kaselok,
who also felt shame due to the early departure. On the day he left Kaselok,
John and his family took Brian into Kavieng; John assumed that he would
pay for his accommodation, food and transportation for those five days
prior to departing because the transferred funds still had not appeared
in his bank account. Brian assured John that the transfer had been made
and that the bank was just slow. The next day John went to the bank and
waited 112 minutes in line to check on the transfer—still, it had not
arrived. That same day, while at a hotel in Kavieng, Brian emailed John
to say that he required an International Bank Account Number (IBAN)
code for the transfer. John replied that this not the case in PNG; rather,
banks require a SWIFT code. Once again, he provided all the bank details
that Brian would need to complete the transfer.

The following day, Brian emailed Paige to inform her of delays with the
payment, saying that he had tried to make the bank transfer twice but
had been declined both times. The next day, he emailed John again with
an attached screenshot showing that he had entered John’s bank details.
However, this was not a receipt for money that had been sent—it was
simply a screen showing the entered details and text that read ‘Hit enter
to send funds’. Brian also included an apology to John, assuring him that
the bank details had been worked out and the transfer was imminent.
This was John’s last email from Brian—to date, Ailan Awareness has
received no funds from Brian. John finally admitted to Paige that Brian
had never paid, saying, ‘I felt ashamed to ask for it anymore’. This
shame was compounded by the shame that John, his relatives and the
residents of Kaselok experienced when Brian departed early for a more
‘comfortable’ location.

Work, Labour, Expenditure and Inequality

We view ‘work’ as both the creative somatic refashioning of some materials
in the world and creative engagement with others to maintain, enhance
and create social networks of obligation and exchange. We see ‘labour’
as the measure and analysis of ‘work’” when it is tied to the capitalist
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system of production. Anthropologists have illustrated the work and
labour required to create the idea of a pristine environment in need of
conservation (Foale & Macintyre, 2005), the ideological work and labour
that contribute to the crafting of conservation agendas (see Carrier &
West, 2009), how the work and labour of designing conservation agendas
has shifted from the purview of scientists to economists (Cleary, 2018) and
the work and labour that are expended in trying to align local, regional
and international conservation agendas (Wahlen, 2013). Anthropologists
have also discussed the social and economic disparity between local
and non-local conservation workers and conservation NGO employees
(Hathaway, 2013; Lowe, 2006; Vivanco, 2007; West, 2016). However,
very few have examined, in detail, the labour that contributes to the
success of conservation interventions on the ground.

Genese Sodikoff provides an exception; she has tracked the labour of
manual workers in Madagascan conservation projects (Sodikoff, 2009,
2012). She showed that workers perform a range of duties related
to monitoring reserve boundaries, cataloguing species, maintaining
infrastructure, working with local communities to help them understand
conservation rules and working as guides for tourists and scientists.
Without such workers, conservation projects simply could not exist,
nor could the scientific ‘discoveries’ that feed back into the international
valuation of internationally funded parks, reserves and conservation
areas. Sodikoff examined the creation of value in the forests, the effects
of hierarchy and highlighted ‘the mundane tasks that have made possible
the acquisition of certain types of knowledge and the evolution of certain
philosophies of nature’ (Sodikoff, 2012, p. 7).

Catherine Wahlen (2013) has argued that we must do more to understand
the inequality that both underpins local, national and international
conservation staff and employee interactions and the inequality that
emerges through the course of conservation projects. We agree with
Wahlen, believing that, in the context of PNG, one appropriate starting
point is to analyse the ‘work’ that emerges in the wake of requests such
as Brian’s. Why, given that Brian’s trip to PNG was not part of a broader
conservation project, do we connect his trip to this broader field of
analysis? We do this because he was ‘punted’ to Ailan Awareness by
a BINGO and because he later wrote a master’s thesis that focused on
the extremely controversial topic that he initially proposed. In this thesis,
he offers conservation and activist solutions to the problems generated
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by the topic; therefore, his trip fed back into the work of fashioning
external conservation agendas for the country and the work of his own
self-fashioning as a scholarly voice in conservation.

During the five days that Ailan Awareness staff were responsible for Brian’s
visit, they undertook a range of activities that we might consider work.
However, this work actually began prior to his visit:

When I receive an email, the cost and the stress start. First, I have
to run around looking for a good internet connection to answer
the email. Then, I have to pay for the data to send the emails.
Every bit of email costs money to send and receive. If I can’t find
a spot in Kaselok, I have to go into town where the reception is
better. This costs money (email costs and fuel) as well as time.

Then, once I have replied, if we decide to help the person, I start
the organising—getting in touch with people, my relatives and
the Ailan Awareness contacts to organise for the person to visit
the place they want to visit or learn about the topic they want to
learn about (e.g. logging, SABLs, shark calling, undersea mining),
organising accommodation at Solwara Skul bungalows if they are
to stay with us in Kaselok or getting quotes from hotels in Kavieng
for visitors wanting to stay in town, making calls to organise boats
and trustworthy skippers, physically seeing boat owners and making
sure that their engines are trustworthy, securing a hire care if I am
not going to be their driver, finding the best prices for fuel and then
paying deposits for everything or asking for credit all over town to
secure the reservations. Then, I have to spread the word with calls
and texts or physically going to see and to make the communities
aware that they will be visiting. This is before anyone even arrives.

After various details are confirmed, financial expenditures begin. Below,
we give a rough estimate for how much a five-day stay, such as Brian’s,
costs Ailan Awareness:

Fixed Costs (all given in PGK)

Internet service (600 MB): 40

Electricity (fan, lights and refrigerator): 40
Phone service: 50

Ailan Awareness support staff travel:®* 600

8  The cost for Ailan Awareness support staff to travel from Lovangai to Kaselok for the visit is
PGK 100 (for one round trip). We use six staff for each visit (two cooks/cleaners, two carriers/general
workers, one security guard and one guide), which incurs a total of PGK 600.
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Pre-visit cleaning materials and bungalow dry goods: 80
Hire car: 700

Fuel: 300

Food for staff:? 330

Total: PGK 2,140 (approximately USD 637)

Salary Costs

Salary for support staff (600 per day): 3,000
Ailan Awareness director salary: 400

Total: PGK 3,400 (approximately USD 1,012)

Prior to Brian’s arrival, Ailan Awareness paid the fixed costs of USD 637.
Recall that, in our initial communication with Brian, after he had settled
on staying with Ailan Awareness for 15 days, we sent him an invoice
for USD 2,250. Therefore, over the course of five days, Ailan Awareness
spent almost one-third of the amount he agreed to pay but never paid.
This amount represents approximately 1.7 per cent of the NGO’s total
operating budget for 2018."° Further, because Brian never paid his bills,
none of the Ailan Awareness staff were paid for the work they did during
his visit. Therefore, following Brian’s visit, Ailan Awareness were USD 637
out of pocket, because he did not pay his fee, in addition to the debts
incurred by not paying the support staff salaries. This USD 637 was not
part of any approved project budgets for 2018; therefore, John Aini was
required to reimburse the NGO for these costs from his own personal
funds. This amount represented 4.25 per cent of his total annual salary for
2018.

Further, these calculations do not capture other forms of expenditure
mobilised for Brian’s visit. For example, that unpaid PGK 3,000 in
salary for support staff (that Ailan Awareness was unable to pay because
Brian never paid them) created both a financial debt and an enormous
social debt. The NGO will pay for this repeatedly, in terms of having
to reciprocate the time and work outlaid by these staff members. Ailan
Awareness also mobilised kin and broader social networks in the region of
New Ireland that Brian wished to visit. Prior to his visit, Ailan Awareness

9  We provide three meals per day: approximately six packets of rice (PGK 4 per packet = PGK
24), three cans of canned fish (PGK 5 per can = PGK 15), one packet of sugar (PGK 6), one packet
of coffee (PGK 9) and six bundles of greens (PGK 12). The total cost is PGK 66 per person per day.
10  For the 2018 fiscal year, the total Ailan Awareness operating budget (for which they had
funding) was USD 37,500. This includes all NGO expenses (including operating costs and salary)
and the amount was funded by the Christensen Fund. These are all directed funds, meaning they are
project related and not part of a general operating budget.
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staff visited those communities and gained permission for him to visit.
This entailed the amassing of obligations to people in those communities,
which will be repaid in the future via contributions to weddings, funerals,
births and political campaigns. Ailan Awareness will also have to host
members of those (very remote) communities, if they arrive in Kavieng
with no place to stay, and loan money to elders from those communities
when they require bus fares back to their villages. They have, in other
words, incurred social debts that are impossible to quantify and will be
repaid over the coming years.

Of these costs, one Ailan Awareness staff member said:

Our visitors don’t know these costs, how should they know, who
would tell them? I am ashamed or they might think I am just
another Papua New Guinean trying to rob them or I don’t want
their stay to be expensive. A lot complain about the airfares, saying
it’s so expensive travelling in PNG, of which I agree. But they
don’t ... they think sometimes ... when I arrive at the airport in
a car to pick them up, what do they think that the car runs on?
How do they think we pay for that? And they sit on the veranda of
our bungalow and they say how beautiful it is and how nice it is to
have a fresh and clean bed, cooked food, lights for them at night.
Did it just happen? Is it a miracle?

Opver the course of any visitor stay, Ailan Awareness staff perform various
kinds of work, some of which may be thought of as ‘labour’ that can
easily be tied to and valued through a monetised system of social relations.
First, the staff spends time going to places to set the conditions for the
visitor’s visit. This work can, and should be, valued at an hourly or daily
rate. For example, if a staff member spends a day driving to the coast to
organise for a visitor to go and shoot footage in a remote village, she or he
should be paid for it. Second, staff spend money to prepare for the visitor’s
arrival—they hire a cleaner to replace the linen and ensure the guesthouse
shower and bathroom faculties are clean and in working order. They hire
women to come and cook for the guest and purchase staple foods such as
rice, cooking oil and salt. They rent a boat or a car to transport the visitor,
which must be paid upfront. Each of these aspects is easily monetised.
Again, you might ask, ‘why doesn’t Ailan Awareness just have a rate sheet
to give to people?” In answer, we ask the reader to consider Brian, who
was provided with this information and still failed to pay. While his is
an extreme example, it is often the case that a visitor is unaware of any of
the kinds of work discussed in this section, even when it occurs around
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them. The labour required to make their stay possible is invisible. Visitors
tend to assume that everything they observe occurring is part of ‘island
hospitality’ or that it is covered by the rental costs of the Ailan Awareness
bungalow. We cannot express this enough—PNG is an extraordinarily
expensive country. The daily rental costs of USD 100 (PGK 300) or the
USD 150 (PGK 450) only cover the labour costs (cooking, cleaning,
power and water) and the transportation (for the higher fee) in and
around Kaselok and Kavieng. Everything else that we have outlined, all
other easily monetised forms of work, is additional.

Each visitor also generates other forms of work, forms that are less easily
monetised. For example, if a visitor wishes to go to a village down the east
coast of the island to spend a month collecting footage for a film, Ailan
Awareness staff must visit the village at least once (but often more than
once) before the visitor arrives to explain who the visitor is, what they will
be doing, why they will be doing it, where they wish to do it and how
the information gained will be used. The staff must then secure access to
the sites the visitor wishes to visit, which almost always entails multiple
conversations with multiple family groups and leaders. This work relies on
existing social relations between Ailan Awareness and the residents of the
village and extensive ‘local knowledge’ of the social and political factors at
play in each locality. This specialised knowledge is immensely valuable—
no work can be performed successfully in New Ireland without it.
We imagine that it is also possible to monetise this kind of work, although
it would be more difficult than in the case of the work outlined in the
previous paragraph. The staff can be paid for their time, for the time
taken to do the logistical work prior to the visit. However, how could
the value of the specialised knowledge required be calculated? How could
we do this adequately for each different kind of social situation? Again,
a flat or hourly rate of pay might provide a starting point for monetary
compensation; however, how could staff expenditure in terms of drawing
on their own obligations be repaid? When an obligation is met by people
in our imagined village above (an obligation that allows for the visit), how
could both the debt that the staff member has relinquished and the newly
incurred debt be monetised? How could the long-term engagements that
create networks of obligation and exchange be monetised? Finally, and
much more importantly, do we want them to be?

Two final forms of work are even more difficult to discuss and, we believe,
nearly impossible to monetise or even reciprocate. First, being a ‘friendly
native’ is exhausting work. Over the course of their long collaboration,

69



70

UNEQUAL LIVES

Paige West has watched John Aini do what she would call (and he would
not) the ‘emotional work of being Indigenous’. This comprises the enacting
of a particular form of subjectivity for outsiders that, while adjacent
to his subject position as a Maimai (cultural leader or chief), keeper
of customary knowledge and tradition, researcher and scholar, father,
brother, uncle, grandfather and person fully enmeshed in local, regional,
national and international networks of obligation and reciprocity, is also
different. For outsiders, he becomes their window into and connection to
both his culture and the two other indigenous societies in New Ireland.
He becomes more than a ‘translator’, or what some have called a ‘cultural
broker—outsiders view him as the voice of his people. They do not
understand the social world underpinning his status and subjectivity;
therefore, they see him as a single individual who can ‘be native’ for them
and teach them. John takes this very seriously—he has dedicated his
whole life to the health and wellbeing of his people and their biophysical
surroundings. How could he be compensated in monetary terms for the
work of representing three worlds to outsiders?

Second, for over a decade, John Aini has observed Paige West ‘worry’.
He says, ‘you worry about everything. About all that I go through, about
our family, about the people here in New Ireland and their fate’. He has also
highlighted that she worries constantly about Ailan Awareness funding,
because she is the primary grant writer for the organisation. He says,
‘I know you worry that I spend our grant money to help these people,
and that makes me worry’. Her work in this regard is not invisible to him
or to the many partners of Ailan Awareness across the province. He, and
others, understand that she has a good job that pays well; however, they
worry that she is continually worried about the NGO and its ability to do
work and support all the people who depend on it.

Bruce Robbins identified the kind of modern subject that we have
discussed in this chapter in 7he Beneficiary (2017). By ‘beneficiary’,
Robbins described the modern ‘well-meaning’ subject who fails
to understand their role in the social and ecological inequality they wish to
address with their ‘work’ (Robbins, 2017). He focused on humanitarian
aid workers who do not see how their lives of consumption in the Global
North are built upon the very social and environmental injustices that
they seek to remedy through their waged labour. He argued that they are
unaware of (or unable to see) their own role in the structures that cause
global suffering and structural inequality, linking this inability to see with
a kind of global cosmopolitanism that has existed for generations.
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In this chapter, we have shown how the structural inequality that underpins
conservation funding and practice in PNG causes material inequalities
that create the conditions in which small NGOs must perform extra work
to stay afloat and feel obligated to undertake work and labour that is not
strictly part of their organisation’s mission. In a structural sense, they are
locked into the patron—client relationship with BINGOs and must engage
in these if they wish to continue working in PNG. One result of this
‘lock in’ is that when BINGOs of all kinds (not just conservation-related
ones) connect people like Brian to Ailan Awareness, people that we see as
beneficiaries, it is nearly impossible for the small NGO to turn them away.
To do so would both hurt their relationships with the BINGOs, upon
whom they to some extent depend, and cause shame and pain to their
staff. This reinforces the already existing structural inequalities discussed
at the beginning of this chapter. These well-meaning beneficiaries become
a conduit for the ongoing dispossession of Indigenous peoples in PNG,
something that we are sure they never meant to be.
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The Unequal Place
of Anthropology in
Cross-Disciplinary
Research on Environmental
Management in the Pacific
and What to Do About It

Simon Foale

Introduction

As someone with undergraduate training in marine science, but whose core
intellectual interests in the relationship between environmental knowledge
and marine resource management have pulled me towards anthropology
over three or so decades now, I have become frustrated by anthropology’s
marginalisation in interdisciplinary research on environmental
problems. My collaborations with Martha Macintyre, commencing
with my PhD research in the mid-1990s, convinced me of the power
of ethnographic insights to illuminate fundamental social, cultural and
political dimensions of environmental challenges. Simultaneously, our
collaboration fired an interest in political ecology that has since expanded
considerably. My work with World Wildlife Fund in the Solomon Islands
(1999-2001) sharpened my focus on the extent to which environmental
science (particularly the sub-discipline of conservation biology) is not
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only concerningly steeped in and shaped by ideology, but also routinely
and wantonly oblivious to unequal power/knowledge relations (Clifton
& Foale, 2017; Foale & Macintyre, 2005; Foale, Dyer & Kinch, 2016).
Subsequent academic positions with anthropologists (The Australian
National University), then biologists (James Cook University [JCU]) and
anthropologists again (JCU post-2012) have only increased my alarm at
the undeserved hegemony of natural scientists within cross-disciplinary
projects. Too often, natural scientists reinvent an ‘anti-politics machine’
(Ferguson, 1990) of reductionist, managerial and deeply neo-colonial
‘social science’ that studiously ignores much of what anthropology has
contributed, and can continue to contribute, to increasingly pressing
environmental problems in the Pacific and beyond. This chapter explores
the simultaneous appropriation and dumbing-down of social research by
contemporary natural scientists, primarily through politically disengaged
and often transparently scientistic approaches, which are greatly aided
and abetted by the ‘metric fixation’ (Muller, 2018) of modern universities.
I conclude that the only way to combat these politics is through greater
collaboration within anthropology and a more strategic approach to
publishing, research funding applications and communicating our
knowledge to audiences outside the academy.

In this chapter, I critique the system of managerialist politics that sustains
the cultural and financial hegemony of a distinct set of Western scientific
(i.e. Linnaean/Darwinian/Victorian) values of nature. These values
comprise a combination of species-centric intrinsic value and industrial
Western aesthetic value (see Foale & Macintyre, 2005; Foale et al.,
2016), which ultimately perpetuates the dominance of reductionist
approaches, and the disciplines that favour them, in environmental
research and advocacy. Environmental anthropologists have long argued
that the values underpinning and legitimising much global conservation
work—including neo-colonial interventions in the lives of economically
marginalised peoples in the name of biodiversity preservation—are
fundamentally socially and politically constructed. Further, these values
and politics are increasingly imbricated with the same forms of neoliberal
ideology that simultaneously privilege the natural and medical sciences,
and marginalise the social sciences and humanities, within the academy.
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I substantiate this argument with case studies of debates and campaigns
about nature conservation, particularly the conservation of tropical
marine ecosystems (including coral reefs) and fishery management.
The first case concerns environmental functionalism and assumptions
about a traditional Pacific fisheries conservation ethic; the second
concerns coral reef resilience and the exaggeration of the importance
of reef-associated fisheries for food security. These cases underscore the
failure by transnational biodiversity conservationists to critically reflect
on the extent to which their own brand of ‘conservation science’ is
socially constructed and the apparent inability of many, if not most, of
the transnational conservation community to engage seriously with global
economic inequality.

Not only are the reductionist-managerialist approaches taken by
transnational environmentalists misleading in terms of their erasure of
culture, history and politics, but some are now being viewed as downright
wrong, in terms of the ‘natural science’ that they draw on. Some salient
examples of this include the exaggeration of the food security importance
of coral reefs, which are in fact fundamentally unproductive systems,
and a tendency to overemphasise the role of overfishing of herbivorous
fish as a key threat to coral reefs and their ecosystem services. More
problematically, reductionist-managerialist approaches have for a long
time failed to engage with drivers of environmental destruction and
poverty on a global scale, particularly (but not exclusively) corporate
profit-shifting and capital flight. This occurs despite the fact that poverty
alleviation has been a mandate for environmentalists via the Integrated
Conservation and Development model since the 1990s.

I argue that the kinds of reductionism favoured and funded by the
contemporary academy (and lauded by much of the media) routinely
waste time and money and frequently lag far behind the thinking of
anthropologists. Anthropologists do not habitually work with large
quantitative datasets, nor seek to frame their work as ‘hard science’.
For this reason, in addition to their penchant for focusing on power
relations, including within their own institutions and governments,
they have been less successful in influencing governments, the media
and research funders. Unfortunately, this has rendered anthropologists
more vulnerable to the systematic attacks on the humanities and social
sciences that have been observed for several decades across the English-

speaking world.
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On Method and Mismeasurement

While most anthropologists do not opt for large quantitative surveys,
some do, which usually produces very interesting results (see e.g. Burton,
2007; Henrich et al., 2005; Zimmer-Tamakoshi, 2012). However, the
majority of ethnographic work involves observation and interviewing of
participants, with an emphasis on describing aspects of culture, politics
and history that are pertinent to particular questions or fields of inquiry.
Since the ascendancy of neoliberal and managerialist ideologies in English-
speaking universities, this approach has been steadily devalued; instead,
more reductionist and ostentatiously quantitative approaches have found
favour and funding, including within the social sciences. The sad reality
is that when research results are represented numerically, they tend to
be perceived as intrinsically more factual and legitimately ‘data-like.
Crucially, ‘while we are bound to live in an age of measurement, we live in
an age of mismeasurement, over-measurement, misleading measurement
and counter-productive measurement’ (Muller, 2018, p. 3). Qualitative
researchers commonly point out that ‘not everything that counts can
be counted, and not everything that can be counted counts’ (popularly
but apparently erroneously attributed to Einstein); however, this trend
remains unchanged at the time of writing,.

Alan Chalmers’ brilliant primer on the history and philosophy of science,
What is this thing called science (1999), includes an excellent introductory
chapter on inductive reasoning and its limitations. Chalmers described
just how complex the process of structuring an inquiry based on inductive
logic (which underpins a great deal of quantitative, survey-based research)
actually is:

So it would seem that it is a mistake to presume that we must first
observe the facts about apples before deriving knowledge about
them from those facts, because the appropriate facts, formulated
as statements, presuppose quite a lot of knowledge about apples.

(Chalmers, 1999, p.11)

This philosophical insight goes right to the heart of what I see as highly
problematic in the way that reductionist ‘social science’ is practised by
conservation biologists and like-minded ‘social scientists’ (see e.g. Cinner
et al., 2012, Cinner et al., 2016). It is in the framing of the questions
to be tested by the production of quantitative data that things seem to, so
often, go wrong.
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The most common framing problem in environmental science in the
Pacific concerns economic personhood—many studies are based on
the assumption that everyone behaves like a ‘possessive individual’
(Macpherson, 1962; Martin, 2007; Sykes, 2007). Rural coastal economies
across the biodiversity-rich parts of the Asia Pacific region are based on the
use of natural resources; therefore, economic data is routinely sought in
studies focusing on sustainable resource management. Such studies assume
that engagements with the environment can be hypothesised by assuming
that both individuals and collectives are motivated primarily by a desire to
accumulate wealth. Melanesian economic personhood is, in stark contrast
to this assumption, strongly oriented around redistribution (Curry et al.,
2015; Gregory, 2015)—agricultural surpluses are traditionally shared in
a competitive arena (usually at traditional feasts), and those who give the
most away tend to achieve increased social status and political power.
If all Melanesians were rationally acting, economically self-maximising
possessive individuals, there would be no need for Melanesian trade
store owners to post notices declaring ‘No Credit’ (see also Curry, 2005,
1999). We would also observe no sabotaging of fish-aggregating devices
(Albert et al., 2014), water supplies, mobile phone towers or airstrips—
all economically irrational behaviours that are the product of highly
competitive and complex political relationships among mostly kin-based
social groups, whose economic worldviews depart fundamentally from
that of the possessive individual (Bainton & Macintyre, 2013).

Anthropologists know that economic personhood and behaviour vary
dramatically among different cultures, and within cultural groups, and are
also constantly changing (Gregory, 1997, 1999, 2015; Sykes, 2007). This
knowledge, generated mostly through detailed, long-term ethnographic
work, has profound implications for the appropriate design and framing
of questions around income expenditure (e.g. how it is consumed,
accumulated or redistributed), labour investment (Curry et al., 2015)
and discounting behaviour in relation to the impact of current harvesting
pressure on the future productivity of a resource (Cohen & Foale,
2013; Foale et al., 2011). Economic investigations must account for
the intersection of market economies with subsistence and ceremonial
activities (Bainton & Macintyre, 2016) and the cultural and political
context of complex and often dynamic negotiations over tenure, in
addition to individual and collective benefits from both subsistence and
commoditised resources (Macintyre & Foale, 2004, 2007). This canon of
deeply socially informed environmental and economic research appears
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to be either unknown or deemed irrelevant by many conservationist
researchers who perform large quantitative social surveys investigating
environmental conservation and resource management questions with
little or no attention to this sort of detail.

In addition to making ungrounded assumptions about human behaviour,
transnational conservation biologists and their allies often perceive
humans as simply an obstacle to the ultimate goal of saving ‘globally
important’ biodiversity. Biodiversity conservation goals are frequently
framed on a scale that encompasses a number of very different cultural
groups of people (e.g. the Coral Triangle); therefore, we observe
a common inclination to disregard inconvenient cultural complexity
when constructing research studies, particularly for projects that are
funded by donors whose worldview is shaped primarily by Western
environmental ideals.

Researchers with a predilection for quantification and ignorance of
(or even contempt for) relevant social theory will count what is easy to
count and simply ignore what is not. They will opt for an impressive-
looking sample size that may or may not have any useful statistical
meaning in relation to parameters that actually matter. Ultimately, such
choices are more concerned with the display of ‘doing big science’ than
producing reliable, relevant and useful ‘truths’. The current academic
system makes this approach, despite extensive published critiques of it
(Cannizzo & Osbaldiston, 2019; Ginsberg, 2011; Muller, 2018), easy
to get away with and even easier to sell. Austerity within the academy
has also applied significant pressure on researchers to spend less time
in the field; this applies pressure to generate data in ways other than
participant observation, which requires long periods of getting to know
host communities, learning their language and achieving a level of rapport
that allows many insights into culture, politics and history that would
never be possible with briefer periods of contact.

Managerialism within the academy fosters environmental managerialism.
Interdisciplinary  journals that concern the environment are
predominantly edited by natural scientists, who are typically ignorant
of large swathes of social literature relevant to human ecology and
cultural institutions pertaining to environmental use and management.
An increasingly disturbing problem in this rapidly expanding
interdisciplinary arena is that natural science journals tend to have a much
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higher impact factor than purely anthropological or sociological journals.'
Most natural scientists, particularly the younger cohorts, are highly
likely to judge the worth of a given journal, and the work it showcases,
based on its impact factor alone. These same scholars also rarely consult
books, including edited books, which continue to communicate a large
proportion of anthropological research.

Global-scale ~crisis narratives, panaceas and Ssilver bullets’ for
environmental management are more likely to find favour with the
editors of high-impact journals such as Nature and Science than nuanced,
rigorously theorised and painstakingly crafted case studies made in
one or a small number of locations. They can also be made more
authoritatively with quantitative survey data that not only routinely erases
cultural difference and historical or political complexity, but also forces
homogenising assumptions about economic behaviour such as possessive
individualism or homo economicus. Winning the big prize of a publication
in Nature or Science more or less immediately confers rewards such as
large research grants and promotion. Therefore, regardless of whether
a researcher believes a global-scale approach is one that will be more likely
to produce social data that is reliable and closely represents the truth about
questions that are the product of theoretically solid research, the incentive
to take this approach is significant.

The conservation biology worldview is one in which scientific expertise
abouta given component of the natural world (be it particular species, such
as turtles or tigers, or entire ecosystems, such as coral reefs or rainforests)
confers not only a mandate but a right to intervene in the lives of humans
anywhere on the planet if they are seen as presenting a proximate threat
to the species or ecosystems in question (Dowie, 2011; Fairhead & Leach,
2000; Fairhead, Leach & Scoones, 2012). Therefore, publications on
human—environment topics with global scope (as represented by work
that provides analyses of peoples who are identified primarily in terms of
their dependence on or association with a global conservation target such
as coral reefs or rainforests) will be more likely to attract the attention of
editors of high-impact (and high-prestige) scientific journals. However,
the global scope of the work necessarily applies pressure to erase difference
and complexity, which means that universalising forms of social science,

1 At the time of writing, Conservation Biology and Ecology and Society have impact factors of 5.89
and 4.55, respectively, and Current Anthropology and American Anthropologist have impact factors of
2.32 and 2.709, respectively.
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such as behavioural economics or psychology, are more likely to be adopted
than anthropology, with its inconvenient focus on diversity. The one
standout exception that comes to mind is Joseph Henrich and colleagues’
cross-cultural examination of game theory, in which a series of coordinated
experiments were run by a large collaborating group of anthropologists
across 15 small-scale societies, specifically to demonstrate cross-cultural
differences in economic behaviour via the results of playing games such
as Ultimatum. The study ultimately convincingly debunked the popular
homogenising trope of homo economicus (Henrich et al., 2005).

Case 1: Social-Ecological-Systems
Theory as Zombie Neofunctionalism

Social-Ecological-Systems (SES) ‘theory” (Folke et al., 2005; Folke et al.,
2002; Walker & Salt, 2006; Walker et al., 2004) is little more than
a reinvention (and rebadging) of the environmental functionalism, also
known as neofunctionalism, that dominated environmental anthropology
in the 1960s (Lee, 1969; Rappaport, 1968; Vayda, 1961) and had been
widely abandoned by most environmental anthropologists by the late 1970s
and 1980s (Orlove, 1980). Neofunctionalism was an offshoot of structural
functionalism and hypothesised that pre-industrial societies evolved
many cultural institutions, including religious beliefs, as adaptations to
environmental limits. Common examples of such institutions include
taboos on harvesting supposedly limited resources (Rappaport, 1968) or
various measures for constraining human population growth, including
ritual adult suicide and warfare (Firth, 1983).

However, the founders and contemporary adherents of SES thinking have
almost never bothered to engage with the large and very impressive body
of environmental anthropology literature of the 1950s and 1960s, which
explored and tested neofunctionalist theories, much less the extensive
critiques and debates (among anthropologists) about neofunctionalism
following this period (e.g. Orlove, 1980; Rappaport, 1984; Vayda, 1989).
Even Roy Rappaport, in his 1984 reply to critics of the functionalist
aspects of his famous book Pigs for the ancestors (1968), argued that his
original analysis was ‘guided by criticisms of functionalism, rather than

functional doctrine per se’ (Rappaport, 1984, p. 345).



3. THE UNEQUAL PLACE OF ANTHROPOLOGY IN CROSS-DISCIPLINARY RESEARCH

Nevertheless, SES thinking and theorising, almost all of which has been
conducted by ecologists and economists, has been immensely rewarding
for those involved. It powerfully underpinned much of the direction of
the Millennium Ecosystem Assessment (many SES heavyweights were
part of this lavishly funded project) and remains the core belief system and
methodological approach of the Stockholm Resilience Institute—a large,
well-funded and prestigious enterprise that researches a wide range of
environmental problems on multiple scales.

SES thinking routinely asserts that ‘indigenous peoples’ pre-historically
‘evolved’ cultural institutions that allowed them to adapt to the limits
of their environment (in the case of my field, customary marine tenure
and fishing taboos) and that, where people cannot be observed exhibiting
a traditional conservation ethic, this must be due to the corrosive
influences of Westernisation (Berkes, 1999; Berkes, Colding & Folke,
2000; Cinner et al., 2006; Johannes, 1978). While this may well be true
for some groups in some parts of the world, it certainly has not been the
case anywhere I have worked in the Pacific—several of my publications
critique the critical tenets of SES (Foale, 1998a, 2006a; Foale, Wini &
Fernandes, 2017; Foale et al., 2011). Many other (mostly anthropological)
studies have produced analogous criticisms of neofunctionalist and/or

SES thinking (Bulmer, 1982; Carrier, 1987; Firth, 1965; Lieber, 1994).

Most notably, I possess unpublished data collected in Tikopia in 2010
that supports observations made by Raymond Firth in the 1920s
(Firth, 1965). Firth’s research showed that, despite Tikopia being one of
the most densely populated high islands in the Pacific, and despite having
a very tightly managed and highly intensified farming system, Tikopians
exercised no proprietary forms of exclusion (marine tenure) or taboos
(fishing bans) over their coastal reefs. If we follow SES neofunctionalist
logic, if any group of Pacific Islanders should be using extensive and
highly elaborated forms of marine tenure and taboos, it would have to
be the Tikopians. However, they are not, nor do Tikopians have other
traditional regulations that could credibly be counted as having a fisheries
management function, such as restrictions on species or fishing gear types

(cf. Carrier, 1981).

Neofunctionalist reasoning permits a form of global environmentalist
managerialism  that shifts the responsibility for environmental
management neatly onto economically marginalised people, by appealing
to the desirability of preserving ancient cultural heritage as a means of
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justifying the imposition of that load. This is a clever sleight of hand
that excuses scientific imperialism in the name of both cultural and
biodiversity preservation. The annoying question of whether any of those
owners of said cultural heritage might also aspire to a modern lifestyle,
which might come at the expense of the sustainability of their natural
resources, is quietly sidelined. Neofunctionalist tropes remain wildly
popular with wealthy globetrotting conservationists, natural scientists and
documentary makers to this day (e.g. Conservation International, 2019).
There will always be a market for these ideas, because jaded, conservation-
minded residents of the urban industrialised global North are clearly
comforted by the idea that, somewhere in the world, ‘indigenous peoples’
are living in harmony with nature.

Case 2: Environmentalism, Values
and ‘Conservation Science’

Conservation scientists self-identify as objective thinkers, perceiving
themselves to be ‘better’ at objectivity than anthropologists, who many
of them believe inhabit a lower position in the disciplinary pecking
order (Rose, 1997). However, there has long existed a small number
of dissenters. Senior conservation biologist John Lawton is on record
arguing that ‘conservation is not a scientific activity’ (1997, p. 4). There
now exists a large canon of critical political ecology writing, mostly by
anthropologists, that documents high-handed, unscientific and socially
obtuse environmentalism (Dowie, 2011; Fairhead & Leach, 1996; Filer,
2004a; Foale & Macintyre, 2005; West, 2006; West, Igoe & Brockington,
20006). Despite the volume and power of this work, it appears to have made
little impact on policy or practice within the contemporary international
conservation arena. The stark reality is that the academic publishing system
has made it possible for conservation biologists to ignore completely any
and all critique from the social sciences and from within their own ranks

(Lawton, 1997; Redford, 1991; Soule, 1985).

Moreover, few conservation biologists reflect very carefully on why or how
they value nature, a topic about which anthropologists, in addition to
sociologists, historians and geographers, have written a great deal (Cronon,
1996, 1995; Foale & Macintyre, 2005; Foale et al., 2016; Ingold, 1993,
2000; Milton, 2002, 1993). This is unfortunate; however, it is again
possible to see how a lack of curiosity about ontology and epistemology
makes it easier to retain one’s conviction about a conservation issue—
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contemporary academic and research funding structures do nothing to
challenge this lack of curiosity. For example, why are certain species,
or groups of species, deemed more deserving of scientific attention and
conservation funding than others? Why are coral reefs and rainforests
more popular research topics among natural scientists than estuaries or
heathlands? The ways in which species and ecosystems are valued have
as much to do with their aesthetic qualities (Foale & Macintyre, 2005),
in addition to the ‘cumulative intrinsic value’ of large species counts
(the so-called ‘hotspot’ logic; for a critique of this, see Foale et al., 2016),
as any ostensibly ‘scientific’ logic. When working in another country with
rural people who speak a different language, few conservation scientists
even bother to learn the local language names for the fish, plants and other
species they seek to protect (Cohen et al., 2014; Foale, 1998b; Hviding,
2005). If they did, they would immediately realise that local ways of
valuing nature are almost certainly very different from their own. In this
intellectual and managerial context, it is easy to raise research grants for
the conservation of ‘iconic’ species such as turtles, cetaceans and large
mammals (particularly if they have big eyes), with little attention given to
the construction of those species’ value in the minds of both scientists and
the public, who often provide the political leverage to ensure continued
flows of funding (Foale & Macintyre, 2005; Foale et al., 2016).

On Epistemological Entitlement—Some
Sciences are More Equal than Others

Given the inequalities within the academic publication and funding
systems outlined above, it is impossible to be surprised by the obvious
sense of entitlement displayed by academics in some disciplines.
The prefixes ‘hard’ and ‘soft’ are still code for ‘legitimate’ and ‘flaky’,
respectively. Apparently, James Watson once said that ‘there is only one
science, physics; everything else is social work’ (Rose, 1997, p. 83).
My own long-term interactions with marine scientists at various research
institutions® have provided a wealth of participant-observation data
that attest to the depth of conviction among natural scientists of their
intellectual and epistemological superiority over all brands of social

2 'These include JCU, Australian Institute for Marine Science, Commonwealth Scientific and
Industrial Research Organisation (CSIRO) and the Great Barrier Reef Marine Park Authority.
An anthropologist colleague based at JCU once observed that Townsville probably has the highest
density of marine scientists per square kilometre in the world.
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scientists, but most notably those who do not produce large quantitative
datasets that can be subject to elaborate and arcane (the more arcane,
the more impressive) analyses of variance (for a scathing critique of this
behaviour, see Turner, 2019).

However, a far more pernicious problem than disciplinary snobbery
and dismissing or completely ignoring academic contributions is the
appropriation of ideas that are initially spurned, without due credit.
The process is described perfectly by J. B. S. Haldanes (1963) “four stages

of acceptance’:

1. This is worthless nonsense.
2. 'This is an interesting, but perverse, point of view.
3. This is true, but quite unimportant.

4. T always said so.

Below, I consider ideas about the broader political and economic drivers
of environmental degradation that have long been a focus of study in
anthropology and related disciplines and have now belatedly been
appropriated by natural scientists. The first idea is that capital flight via
profit-shifting is the most important contemporary driver of inequality
and underdevelopment globally; the second is that coral bleaching, not
local overfishing, is the pre-eminent threat to coral reefs.

Capital Flight as Primary Contemporary Driver
of Inequality and Underdevelopment

Anthropologists have been writing about inequality for a long time
(Beteille, 1969; Dumont, 1970; Fabinyi, Foale, & Macintyre, 2013;
Lawrence, 1964; Macintyre, 1998; Mead, 1956). But it has not been until
the relatively recent publication of survey-based approaches (Wilkinson,
2005; Wilkinson & Pickett, 2009) that inequality as a driver of social ills
has attracted widespread treatment in the media (Wike, 2013).> However,

3 Another (perhaps more significant) reason for the upswing in media attention to inequality’s role
as a driver of social damage is the sheer magnitude of the increase in economic inequality in English-
speaking countries since the 1970s, in addition to the Global Financial Crisis and numerous recent
exposés of financial fraud and corruption.
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many natural scientists appear to remain indifferent to the importance of
inequality as a fundamental social problem (Biischer et al., 2017)—this
is also the case within university management spheres.*

Publications such as Nicholas Shaxsons Treasure islands (2011), the
impressive string of exposés produced by the International Consortium
of Investigative Journalists (e.g. LuxLeaks and the Panama Papers) and
groups such as the Tax Justice Network and Global Financial Integrity
have done much to draw attention to the importance of capital flight as
a driver of poverty, underdevelopment and environmental degradation
around the world, particularly in low-income countries where resource
extraction by multinational corporations remains the primary source of
revenue. A crucial fact emerging from this investigative work has been
that capital flight resulting from trade mis-invoicing and other financial
fraud by transnational resource extractors (mostly logging, mining and
fishing companies) significantly eclipses inflows of development aid
(Global Financial Integrity, 2015, 2017).

Anthropologists, political scientists and political ecologists (and also
investigative journalists) have been at the cutting edge of analysis
and commentary about the significance of capital flight as a driver of
poverty and corruption (Mousseau & Lau, 2015; Rawlings, 2006, 2011;
Sharman, 2008, 2017; Van Fossen, 2012), in addition to pointing out
the problems it poses for the SES paradigm that is so central to the
worldview of the Resilience Alliance and many conservation biologists
(Clifton & Foale, 2017; Fabinyi, Evans & Foale, 2014; Foale et al.,
2013; Foale et al., 2016). The idea that biodiversity conservation and the
associated preservation of ecosystem goods and services can somehow be
achieved primarily with local-scale interventions that help ‘communities’
of homo economicus to comply with a global managerialist template, such
as Ostrom’s Eight ‘Design Principles” (Ostrom, 1990), seems even more

4 A bleakly Orwellian twist on Haldane’s abovementioned axiom is the recent announcement
by JCU, using a set of global metrics, that it has been judged ‘best university in the world in its
commitment to the United Nations goal for reducing inequality’ (James Cook University, 2019).
The fact that JCU’s Vice Chancellor earned AUD 982,500 in 2017 (Times Higher Education, 2018),
and the disparity in pay between senior management and ordinary employees is already very wide and
continuing to widen, clearly has not been factored into these metrics.

5  Ostrom’s Eight ‘Design Principles’ for successful collective management of ‘common pool
resources’ (CPRs) are: 1) Clearly defined boundaries; 2) Congruence between appropriation and
provision rules and local conditions; 3) Collective-choice arrangement; 4) Monitoring; 5) Graduated
sanctions; 6) Conflict-resolution mechanisms; 7) Minimal recognition (by governments) of rights to
organise; and 8) (for CPRs that are part of larger systems) Nested enterprises.
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ludicrous in the context of the immense financial haemorrhaging that has
been accelerating over the past half-century or so. However, in keeping
with Haldane’s observation, the Resilience Alliance have finally seen fit to
claim expertise on the issue (Galaz et al., 2018) and it will be interesting to
see how this work affects (or not) the transparently functionalist thinking
that has dominated the group’s outputs since their inception.

Coral Bleaching

The magnitude of the moral problem posed by coral bleaching (Hoegh-
Guldberg, 1999) has long concerned myself and some of my colleagues
(Foale, 2006b; Foale & Macintyre, 2005; Foale & Manele, 2004). Despite
the immense injustice evident in the fact that coral bleaching is a form of
environmental damage that is experienced disproportionately by people
in poor tropical countries® but driven primarily by the excessive energy
consumption (and associated carbon dioxide emissions) of people in rich
countries (and, increasingly, also in Brazil, Russia, India and China),
opinion leaders in coral reef science have framed the problem differently.
For a long time, they have diluted the importance of bleaching by casting
it as just one of ‘multiple drivers’ of coral reef destruction, along with
fishing of herbivorous fish and sediment and nutrient runoff (Hughes &
Connell, 1999; Hughes et al., 2010; Hughes et al., 2003; Hughes et al.,
2006; Hughes, Barnes et al., 2017).

Attention to the non-carbon-related drivers of reef damage, particularly
fishing and, even more particularly, fishing of herbivorous species such as
parrotfishes (family Scaridae) and surgeonfishes (family Acanthuridae),
has driven a vast global program of austerity measures (Clifton & Foale,
2017; Foale et al., 2013), in the form of no-take marine protected areas
(MPAs). Environmentalists and marine scientists correctly argue that
MPAs, which prohibit fishing within a defined area of sea territory, allow
the recovery of fish populations, including the grazing species that some
argue prevent overgrowth of corals by macro-algae (more detail on this is
given below). Fish population recovery helps to maintain the ecological
integrity and functioning of the coral reef ecosystem (Hughes et al., 2006)
and eventually also delivers a fishery ‘dividend’, via the adult fish and fish
eggs and larvae that are ‘exported’ beyond the boundaries of the MPA to
areas open to fishing (Russ et al., 2004). The trouble is that most MPA

6 'The one clear exception being the Great Barrier Reef in Australia.
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programs have not been accompanied by any effective schemes to offset
either the immediate economic costs of exclusion from no-take areas
suffered by mostly very poor (and often landless) fishers in low-income
countries (Clifton & Foale, 2017; Fabinyi, 2018) or the global drivers
of poverty and inequality (Hickel, 2017; Li, 2010). Despite a long series
of critiques by anthropologists and political ecologists of conservation
programs that impose local costs for problems that are often primarily
driven by global-scale processes (including but not limited to climate
change), the natural science literature has continued to focus on local
‘solutions’.

The key crisis narrative underpinning the campaign to use MPAs to ‘save
coral reef biodiversity’, by preventing fishing of grazing reef fish species,
stems from the paradigm of the coral-algal ‘phase shift’, an idea that has
its origins in work done in the Caribbean (Hughes, 1994; Knowlton,
1992). Here, the irreversible transformation of coral reefs to stands
of Sargassum spp. (brown macro-algae) was observed as a consequence of
over-harvesting of parrotfishes and other grazing fish species, combined
with elevated runoff of nutrients and sediments. It is still possible to find
examples of phase-shifted reefs; however, there remain problems with the
model, including critiques published by high-profile marine scientists
(Bruno, Cote & Toth, 2019; Bruno et al., 2009; Russ et al., 2015). The
coral-Sargassum phase-shift paradigm has also become a central component
in the development of ‘resilience theory’ (Walker & Salt, 20006), as
introduced above. For a long time, the work of the Resilience Alliance has
studiously ignored the role of colonialism and global capitalism in driving
poverty and environmental destruction in the global economic periphery.

In the wake of the back-to-back bleaching episodes on the Great Barrier
Reef in 2015 and 2016, the ‘multiple drivers’ model now appears to have
been discarded (or at least temporarily sidelined) and carbon dioxide has
now been pronounced to represent the predominant existential threat
to coral reefs (Hughes, Kerry et al., 2017). This necessarily amounts to
a paradigmatic shift in the burden of ‘blame’ for coral reef ecosystem
degradation from the local to the global, but it remains to be seen
whether this will translate to a slowing or cessation in the imposition
of austerity programs on economically marginalised coastal fishers. It is
unlikely that we will see much engagement of marine scientists with
historical and contemporary drivers of poverty and inequality acting on
scales larger than the local; therefore, this highly problematic aspect of the
‘multiple drivers’ approach may persist. While this change in perspective
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on the importance of bleaching in reef degradation does not amount to
a complete appropriation of the longstanding critiques by anthropologists
outlined at the start of this section (in line with Haldane’s four stages),
it does represent a shift in that direction.

The Ascendancy and Dominance
of Conservation Biology within the
Natural Sciences

Within marine science, some sub-disciplines have taken a back seat
for many years, largely as a consequence of the market dominance of
conservation-related paradigms, most notably the branch of ecology
linking biodiversity to ecological resilience (Hooper et al., 2005; Mora
et al., 2011; Worm et al., 2006) and a related branch of ecological
economics relating ecosystem resilience to the delivery of ecological goods
and services (Costanza et al., 1997). Research on food webs and nutrient
cycling on coral reefs (Johannes et al., 1972) flourished in the 1970s
and 1980s and established one of the key (and enduring) paradigms of
coral reef ecology, which is that reef corals are remarkably adapted to
low-nutrient (read: unproductive) environments. The corollary of this is
that coral reefs are lousy producers of that most celebrated of ecosystem
services—fish (Birkeland, 1997, 2017). Indeed, the numerous studies that
show, from various perspectives and with different types of data, that reef
fisheries, while species-rich, can be overharvested very quickly and then
take a long time to recover (Russ & Alcala, 2010) run strongly counter
to the many pronouncements about the pivotal importance of coral reefs
for the food security of millions of people in the tropics (for a detailed
discussion, see Foale et al., 2016).

A comparatively small number of species underpin protein security for
the most heavily populated parts of South-East Asia today: these are
uncharismatic schooling sardines, scads, mackerels and tunas and a small
number of aquacultured species. Coral reef fish account for, at most,
approximately one-fifth of the fish produced in the Philippines, based
on government fishery data (Clifton & Foale, 2017) and rural surveys
(Dey et al., 2005; Fabinyi, Dressler & Pido, 2017). These (mostly small)
pelagic fish occur in vast numbers in nutrient-rich offshore and coastal
waters, largely independent of corals and the biodiversity associated with
coral reefs that are so valued by conservationists. Importantly, because
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they are short-lived and fast-growing, they are far more resilient to heavy
fishing pressure and, thus, increasingly important for food security,
particularly as coastal populations grow. Small (and large) pelagics are also
increasingly important for coastal Papua New Guineans and Solomon
Islanders (Albert et al., 2014; Foale & Sullivan, 2013; Roeger, Foale
& Sheaves, 2016). Despite these stark facts about the relatively minor
importance of corals and coral reefs for food security, Web of Science
searches show that the great majority of published scientific research
on fish and fisheries in the Coral Triangle countries focuses on coral-
associated species (Clifton & Foale, 2017).

Clearly, the production of high-status science on coral reefs and their
associated fisheries is largely rooted in affluent Western cultural values and
ideologies. The exaggeration by conservation biologists of the numbers of
people who allegedly depend on reef fisheries for food security is no doubt
to help sell the importance of reef conservation programs (principally the
implementation of MPAs) to donors. It is a political ploy used because
the ‘real’ reason coral reefs are valued by Western scientists is for their
intrinsic (i.e. high species richness) and aesthetic value. The greater focus
of scientific publications on fish and fisheries associated with reefs, rather
than the small number of uncharismatic but highly productive species
(e.g. scads and sardines) that are so important to the lives of poor people
in the Asia Pacific region, is simply because conservation scientists are
more interested in biodiversity than they are in food security. Technocratic
but politically disengaged (or simply disingenuous) research on coral reefs
enjoys a larger market and continues to reward researchers with more
lucrative grants than the critical approaches taken by most anthropologists
and political ecologists.

Conservation without Development is,
still, Imperialism

If we take the ideas of Freire (1973) about the pivotal role of education
for critical consciousness seriously, as well as the ideas of Sen (1999) and
Nussbaum (2011) about capabilities, then the mandate for adequately
funded education and health systems in Papua New Guinea (PNG)
and other low-income countries should sit front and centre for all
conservationists interested in socially just, locally owned and controlled
pathways to sustainable resource management and biodiversity
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conservation (see especially West & Aini, this volume). How can the
grassroots a) mobilise against their corrupt, patriarchal and predatory
elites and b) grasp the importance of the burgeoning threats to their
natural resources (principally from transnational capitalists, but also
from population pressure) if the mean number of years PNG women
spend in school is still less than four (United Nations Development
Programme, 2019)? Other branches of the aid community attempt to
assist with the education sector in countries such as PNG. However, my
point is the ongoing emptiness of the supposed ‘development’ part of
the ‘conservation-and-development paradigm, as prosecuted by the big
international NGOs and multilateral agencies, despite well over two
decades of sustained critique (Filer, 1994, 2004a, 2004b, 2011; Foale,
2001; Van Helden, 2001; West, 20006).

The overwhelming majority of academics critiquing and protesting
against the corrosive impacts of managerialism and the gerrymandered
metrics system in the academy are from the humanities and social sciences
(Cannizzo & Osbaldiston, 2019; Ginsberg, 2011; Muller, 2018; Turner,
2019). At JCU, several natural scientists have engaged in this debate;
however, most natural, earth and medical scientists are either mute or
actively support the system. The main reason for this is that many of
those who are advantaged by the system prefer to interpret that advantage
as personal virtue (in a striking parallel with George Lakoff’s model of
American conservatives contempt for the poor as moral failures; see
Lakoff, 2009). This occurs despite the fact that academic jobs in the
natural and medical sciences are becoming just as precarious as those in
the social sciences and humanities.

Unfortunately, the extent to which neoliberal logics now control the
‘market’ for academic knowledge production means that the kinds of
inquiry that interrogate and critique neoliberalism will inevitably be
marginalised in that market. Stephen Turner has observed that:

academic markets are not free markets, in which good ideas
compete; they are artificial markets, in which the participants
compete for real prizes but under rules that constrain them in ways
that transform and deform them. They are, in short, the perfect
embodiment of neoliberalism: competition to serve a purpose
set by others, not competition in which the ends themselves are
subject to competition. (2019, p. 239)
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Conclusion

Anthropology has opened my eyes to insights into the scientific enterprise
and global conservation work that have been transformative, but clearly
also burdensome, as epitomised by Arundhati’s Roy’s famous line:
‘the trouble is that once you've seen it, you can’t unsee it. And once you've
seen it, keeping quiet, saying nothing, becomes as political an act as
speaking out’ (Roy, 2001, p. 7).

I credit (or perhaps I should blame!) Martha Macintyre, in addition to
others in her network, for this change in perspective, which I do not
regret, but that has made life and work more complicated for me than
I anticipated. While I have not lost any interest in the biology, ecology,
evolution and fate of marine life, I can no longer identify as a professional
biologist. My adopted discipline of anthropology, however, while
enlightening and intellectually empowering, is clearly imperilled by the
same neoliberal culture that appears to be advantaging the natural sciences,
atleast in the institution at which I am currently employed. Having grown
up in a colony (the British Solomon Islands), I strongly identify with
the powerful perspective on, and critique of, colonialism (both classical
and contemporary) that is offered by anthropology and allied disciplines.
Colonialism today is manifested in transnational, donor-funded, natural
science—dominated conservation work, despite the large canon of (mostly
anthropological) work that demonstrates its many problems.

Anthropology, with its persistent focus on the particular, but also an eye
on the big picture, will always resist the homogenising demands of the
managerialist environmentalism that routinely seeks to find panaceas
and Ssilver bullets’ on a global scale. Anthropologists already view the
scientific community’s global framing of environmental governance for
what it is—just another form of imperialism. Therefore, the challenge
for environmental anthropologists is to find ways to convince the
scientific community to embrace those powerful anthropological tools
of reflexivity and critical political economy to recognise and understand
the importance of capitalism and possessive individualism (in addition
to population growth) in driving environmental degradation. They must
join us in addressing these, rather than routinely scapegoating (albeit in
highly politically finessed terms) a homogenised ‘Malthusian peasantry’,
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whose economic marginality and consequent heavy dependence on
natural resources allows them to be constructed as the primary threat to
‘globally important’ biodiversity.

Some natural scientists ‘get’ the arguments I have outlined here, so I do not
wish this to be a blanket condemnation. But there remains much work to
be done to reach those who remain blind to these issues. Anthropologists
must also work more collaboratively and collegially to help their younger
scholars win grants and break into the system despite the existing handicaps.
Anthropologists do not work in teams nearly as much as natural scientists
do and would benefit, both intellectually and financially, from doing so.
I will continue to reach out to, and collaborate with, my natural science
colleagues, despite persistent cultural and structural barriers to redressing
the unequal power relationship between us.
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4

The Problem of
the Semi-Alienable
Anthropologist

Melissa Demian

One sweltering afternoon in the small office of a local non-governmental
organisation (NGO) in Lae, the second city and economic engine room
of Papua New Guinea (PNG), the discussion had turned from the NGO’s
activities to more philosophical issues of why urban women faced so many
obstacles, including family violence, and how difficult it was for women
to find a satisfactory means of redress for it—my topic of research from
2016 to 2017.

‘I know you used to work in Milne Bay’, said one of the staff members.
She was referring to the southeasternmost province of PNG, one of
the corners of the country included in its matrilineal fringe. ‘But, you
know, in most of PNG, it’s the men who own the land.” She went on
to note that it is men’s direct connection to land (graun in Tok Pisin)
that grants them particular privileges and entitlements and, ultimately,
is what differentiates them from women as a category of persons. “The
men are the only source of support and the men are isolating the women
from the connections of the Melanesian way’, she said. “The vine needs
the tree to grow upwards; the sister needs the support of the brother to
flourish.” Echoing the more prosaic observations of my other interlocutors
in poetic, and also very Melanesian, terms by means of the gardening
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metaphor, she was explaining why there were problems with what women
were trying to achieve because their menfolk were blocking them from
their fundamental source of spiritual power: the land.

She also invoked these concepts as part of a wider philosophy articulated
and popularised by Narokobi (1983) as “The Melanesian Way’. This
philosophy was both a charter for the good life, according to the late PNG
jurist’s positioning of his own nation in the aftermath of independence,
and an effort to speak back to the European regimes of knowledge in
which he had been educated, with their legal and social scientific grasp
of how human beings ought to treat each other—but in a PNG, rather
than colonial, register. This meant, among other things, taking seriously
the differentiation of persons and the rights and obligations attendant
upon persons depending on the way they were so differentiated. This was
precisely what the NGO staffer referred to when she reminded me that
Papua New Guineans are primarily differentiated by their relationship
to land, and that I could not hope to grasp issues such as gender-based
violence without starting from that very particular first principle. Talking
about violence as a form of inequality—the starting point for most foreign
NGOs and national agencies indoctrinated in the language of foreign
NGOs—skips over and occludes many of the other proximate causes
that Papua New Guineans might regard as contributing to violence. Even
where these proximate causes are describable as forms of inequality, they
are often located in relationships and systems that are not those upon
which the NGOs and other agencies focus, or perhaps even have a political
interest in ignoring (Rooney, 2014).

After a century of offering their engagement and hospitality, Melanesian
people have become adept at calling the attention of anthropologists to
social organisation. This is not quite the ‘cultural appropriateness’ that
has become a mainstay of development discourses (Macintyre, 2001,
p. 108), but rather an invitation to attend to those questions that are
actually pressing for people who choose to take seriously the assertions of
social researchers that our job is, above all, to listen. If non-Melanesian
anthropologists have spent most of the history of our relationship with
Melanesian peoples insisting that social organisation—the differentiation
of persons by means of their relationships—was one of our fundamental
areas of interest, Melanesians have responded accordingly by framing their
own interests in terms that are intelligible to their foreign interlocutors.
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Often, the first aspect that becomes foreclosed in this effort is the possibility
of Melanesian people having a say in how they themselves want the social
research to look, or whom its primary audience will be (Hukula, 2018).

This is particularly critical in circumstances in which anthropologists
have been contracted directly by development projects, either commercial
or humanitarian in nature, to do our listening with the ultimate aim of
rendering the project more effective. Such were the conditions of my
recent work in Lae, as a contract researcher for a major international
development organisation. Under these conditions, a researcher enters
into a relationship with a research community and occupies two subject
positions simultaneously: that of the professional listener, and that of the
professional reporter back to the organisation or company for whom they
work. For a researcher who has origins in the research community, or
a closely related community, a third subject position is added to these
first two: that of the ‘insider’ who must act temporarily like an ‘outsider’
(Narayan, 1993; Ryang, 2005). These two or three positions may become
blurred in a scholarly publication such as this one, which is rather the
point of the exercise; in our speaking to a world of academic interlocutors,
we must necessarily obscure the multiple positions we occupy and our
own differentiation at any given time as researchers, contractors, students,
teachers and friends.

Each of these positions also contains its own inequities, generated both by
the global structures of inequality and exploitation in which much social
research takes place (West & Aini, this volume) and distinctions drawn
on a more immediate scale. This chapter is offered as a meditation on how
some anthropologists have become exemplars for how to occupy these
multiple positions, and of the attachments and detachments they demand
at various points in the ethnographic endeavour. Martha Macintyre has
been one such exemplar, particularly as I have found myself following
a research trajectory that looks very much like hers, seemingly by accident.
Did this in fact occur by accident or, as our respective original research
communities in Milne Bay Province might argue, was I following a road
she had opened up, which was then maintained and extended by the
multiple interests in which our lives as researchers are entangled?
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On Semi-Alienability

PNG is renowned, among social scientists at least, for its kaleidoscopic
internal diversity. While much attention is given to its 800 or so languages,
the focus of anthropologists on social organisation, and the other political
forms that may proceed from the way societies are understood to reproduce
themselves over time, has had certain key effects. I refer both to effects
on the way anthropologists have taught ourselves to think about PNG,
and the way Papua New Guineans have taught themselves to think about
anthropologists. There is a convergence of interests, to be sure, but one
of the hallmarks of well-conducted ethnographic work is that the point of
convergence is seldom where anthropologists think it will be.

I will return to this point shortly, but first, let us return to that linguistic
diversity for a moment. My own apprenticeship as an ethnographer
involved, among other things, learning Suau, an Austronesian language
spoken by roughly 7,000 people on the south-eastern coast of Milne Bay
Province. Once I had come to grips with the possessive system used in
this and other Milne Bay languages, I enjoyed playing the following game.
Some men would walk by, or perhaps paddle close to the shoreline in
a canoe, carrying an indignantly trussed-up pig. I would then ask them
the same question three times—except that it was not the same question.
In English, it would be “Whose pig is that?” every time. Not so in Suau,
where the shifting of the possessive form in each iteration turned it into
a set of differentiated questions. Hai ena salai: “Who owns that pig?” Hai
ana salai: “Who are you giving that pig to, so they can eat it?” Hai salaina:
“Whose funeral feast are you taking that pig to?’

At that point, the pig-carrying men might laugh or give me a stern look,
or both, because the last question is quite intrusive in nature. However,
they understood what I was doing and so did not give me a hard time
about it; better for their resident dimdim (white-skinned foreigner, also
the place that such people come from) to learn how to speak properly.
‘Speaking properly’ in this case also meant thinking properly about pigs,
the pre-eminent wealth item in the part of the world where I was working,
and their attachment to, detachment from and re-attachment to different
people for different socially significant purposes.

I had been primed to do this by one of the most important articles I read in
preparation for embarking on fieldwork in Milne Bay all those years ago.
The article was “The problem of the semi-alienable pig’ (Macintyre, 1984),
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and it gave me the required tools for thinking about pigs, specifically, and
value, more generally. In her original work on the island of Tubetube in
the Engineer Group of Milne Bay’s many archipelagos, Macintyre not
only learned to play comparable linguistic tricks with the way pigs are
spoken about, but showed more significantly that pigs are one of the ways
in which Milne Bay people think about relations between human beings.
Pigs, as pre-eminent valuables with the heroic capacity to reproduce
themselves and the tragic counter-capacity of being killed and eaten
at significant points in the human life cycle, shift in and out of their
identification with people. In Tubetube and Suau mythology alike, they
are identified as having been the replacement exchange item for humans
in a deep cannibalistic history. In the languages of both societies, they
may be imagined as part of a person or an object of their consumption,
depending on who is giving, receiving or eating—hence my question
game regarding a pig in mid-transaction. “Things that a person creates or
produces’, Macintyre wrote:

can only effect transformations that bring renown when they
are extended beyond the socially defined self and are enchained
in serial, semi-alienable relationships with people outside one’s
immediate relatives. People are invariably friend or foe, affine or
consanguine, neighbour or stranger. Pigs are neighbourly food or
placatory gifts from enemies. They are flexible objects of exchange
and their status in any particular transaction is variable and open
to interpretation. (1984, p. 120)

Pigs (and their transaction) assist Milne Bay peoples to resolve, in other
words, a conundrum that exists in Milne Bay societies. Pigs and persons
are sometimes regarded as inalienable components of one another, as if
they were kin or body parts. At other times, they are regarded as separate,
so that one may be substituted for the other or even consumed by the
other. What changes the status of either the person or the pig vis-a-vis
each other is not their inherent identity or alienability. The movement of
pigs between persons is itself the process that determines both who the
people are in relation to each other, and what kind of entities the pigs are
within the terms of a given relationship.

This process can be scaled up. By ‘up’, I am using the conventional spatial
metaphor for indicating that a perspective taken on social relationships is
something other than intimate or face-to-face in nature, so that one might
be presumed to be talking about an entire society, rather than details such
as people and their pigs. But I have in mind Strathern’s (2004) observations
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about detail remaining constant, regardless of where the presumed
observer imagines themselves to be standing on an observational scale.
For Strathern, any shift in perspective retains the same degree or amount
of informational detail regardless of how far ‘up’ or ‘down’ the scale of
social relationships one moves. She notes that:

Scale switching not only creates a multiplier effect, it also creates
information ‘loss’. Different types of data may appear to substitute
for one another—a generalisation about socialisation, say, in lieu
of a description of a puberty rite. Information loss appears as
the eclipse of detail or of scope by whatever is the present focus
of enquiry. It can occur equally through domaining as through
magnification or telescoping. (2004, p. xv).

What appears to be informational loss with a shift in scale, Strathern
argued, also entails information gain—as, for my purposes, when talking
about pigs by means of people enables anthropologists to talk about
people by means of other people. There are also questions to ask regarding
whether any scale of observation can be presumed, particularly when
people arrive at their domaining decisions by means of triangulation
through pigs, through other valuables or through other persons. This is
now a classic issue in anthropology, but one that always bears repeating.
One of the things that Papua New Guineans delight in pointing out to
visitors who have expressed an interest in social organisation is the way that
their systems of value allocation are a critical mode of distinction between
their own regional, ethnic or language group and some other group or
groups. The scaling of such identifiers is nearly immaterial to the ways in
which comparisons are drawn. My Suau friends, for example, made much
of the fact that they expected such modest payments in pigs and cash for
everything from brideprice exchanges to compensation orders following a
court case. This, I was told on numerous occasions, showed how different
Milne Bay people were from, say, Motu-speakers from Central Province or
people from any of the highlands provinces, where (as my friends had heard
or even witnessed) payments in the hundreds of pigs or many thousands
of kina might change hands. There was a certain moralistic chauvinism
at work in these statements, whereby Milne Bay people could be held
up as exemplars of Christian humility and frugality. Beyond this, they
were remarking on differences in social organisation and its ramifications,
whatever the scale or axis of comparison. ‘In the highlands you need two
hundred, three hundred pigs to get married, I heard on several occasions,
‘but for we people, four or five pigs is enough!” This would be followed by
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uproarious laughter, in amazement at the implied avarice of Highlanders,
but also with the faintly self-deprecating implication that a person in
Milne Bay could simply go and get married on the cheap.

These distinctions matter, both when they are the object of humour and
when they are an earnest means of trying to locate a person according
to their regional or ethnic parameters, so that you have some ground
for explaining something to them they may not understand once they
have relocated: ‘T know you used to work in Milne Bay, but ...". In this
moment, the anthropologist was located in an unanticipated way. I had
been prepared, throughout my fieldwork in Lae, to have to re-inscribe
my identity among my new interlocutors as a white foreigner—one
who originated from the United States, if I could manage to add that
qualifier, since it would place me in a politically different relationship to
PNG, as compared to being Australian. This choice, as I rapidly learned,
was not mine to make. My co-researcher Zuabe Tinning, from Morobe
Province herself, introduced me consistently as a Milne Bay woman;
this framing would shape many of the conversations that followed. The
framing Zuabe chose was a fictional one, as neither my whiteness nor my
origin in a wealthy country could be erased by her strategy. The strategy
functioned nonetheless to identify me as belonging to a slightly different
category of white person: one who did not just drop in and then leave
forever, but rather returned consistently enough to acquire a regionally
more symmetrical identifier alongside the structurally asymmetrical one.
This category also suggested a white person who was perhaps interested
in following similar rural-to-urban pathways to those navigated by many
Papua New Guineans. By the time I left Lae, at the conclusion of the
project, Zuabe and others were saying proudly, ‘You're a Morobe woman
now, and you have family here now! Come back to rainy Lae!” I had been
located, detached and re-attached; the geopolitical scale movement in
whose terms I had planned to present myself was backgrounded entirely.

This process can be disorienting for the anthropologist who must learn to
think about the social and political relationships in one place in terms of
those they learned in another (Macintyre, 2003, p. 122). The process is
particularly salient for an intellectual tradition in which the background
to any comparative method has nearly always been European and North
American societies. A reorientation is required to draw comparisons
that are not between a non-European context and those of Europe and
its settler-colonial extensions, but rather between one research site and
another. Further, when people in one place locate an anthropologist as
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originally attached to a different part of their own country, the critical
question becomes not so much “What are you doing here’, but rather,
‘“What are you doing here, and not zhere?” A merely institutional account
of the researcher’s relocation—I was funded to come here, I was hired
to come here, there was a new project I wanted to do here, and so
forth—will not suffice. The relationship between Papua New Guineans
and foreign anthropologists is, again, both a longstanding one, and one
that has never only been about institutions and their expectations. It has
also been about hospitality and its effects. The reasoning goes something
like this: if you have come here, it must be because you want to be with
us, rather than those other people, or perhaps in addition to them.
In a country characterised by increasing internal mobility and rural-
urban migration, this kind of move makes perfectly good sense; however,
a question remains for the new host community to answer—what was
it about us that drew you here? Often the explanation offered is that it
is precisely the same things that cause Papua New Guineans themselves
to move around the country and to experiment with the panoply of
social and economic forms sometimes associated with concepts such as
‘modernity’ or ‘cosmopolitanism’ (Cox, 2018). These terms do not refer
to historic periods in the PNG social imagination, but rather to the way
certain details of contemporary social life are used as comparators for
other details.

Periphery to Metropole and Back Again

Milne Bay Province is in a corner of PNG. This is not a straightforward
geographical statement, any more than talking about scaling particular
social forms ‘up’ was a straightforward spatial one. Although the province
does encompass the southeasternmost extremity of the Papuan mainland
and its adjacent island groups, its fortunes have waxed and waned
throughout the colonial and post-independence history of the country.
Once a destination of choice for the missionaries, copra planters, béche-
de-mer and pearl traders, and anthropologists who formed the colonial
vanguard, it became economically and politically isolated following the
conclusion of World War II. To some degree, this isolation has been
deliberate, as Milne Bay and European-descended elites alike have resisted
infrastructural connections to the rest of the country that represent
a threat to the cultural homogeneity and colonial history upon which their
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influence is founded. And some of it relates to the inevitable movement of
capital and its accompanying political interests to more lucrative resource
extraction projects elsewhere in the country.

For a brief time, Milne Bay hosted one such project: a gold mine on the
island of Misima. Gold has been documented in the Louisiade Archipelago
of Milne Bay since the earliest trading exploits of Europeans in the
region, but it was not until the late twentieth century that a large open-
cast mine was developed. By this time, the practice of mining companies
bringing in social researchers to monitor the ‘impact’ of the mine was
well established, in response to lessons learned from the humanitarian
disaster on Bougainville and the environmental one at Ok Tedi, both sites
of major independence-era gold and copper mines.

Enter the anthropologist. Martha Macintyre was among the first wave of
anthropologists hired by mining companies in PNG to undertake what
they called ‘social impact assessment’ and what the anthropologists—
crucially—still ~ regarded as ethnography. Misima lies roughly
100 kilometres due east from Tubetube, where Macintyre had established
her expertise as a Milne Bay ethnographer; as such, one might have
expected there to be a seamless ethnographic transition from one Milne
Bay society to another.

This was not to be the case. Notwithstanding any pre-existing differences
between Misiman and Tubetube society, the economic and social
worlds of Misima were on the verge of transformation. As Macintyre
later noted (2007, p. 50), all mines in PNG are located in remote rural
parts of the country; therefore, they must create an entire physical and
civic infrastructure in lieu of any government investment in the same,
let alone the kind of ‘organic’ cosmopolitanism imagined to emerge in
towns and cities whose existence is unrelated to the existence of a mine.
With these physical infrastructures also come new social infrastructures
of differentiation, as land acquires both monetary value that it never had
before, and a potential for alienability that it also never had before, in
a country where some 85 per cent of land is held under customary tenure.
New distinctions in the qualities of land gave rise to distinctions in the
qualities of people, a phenomenon first observed by Macintyre on Misima
and later on Lihir, in New Ireland Province. In both cases, she argued,
debates over who had the authority to consent to a mine underlined,
deepened and, in some cases, outright created any number of social
divisions: between young people and their seniors, between men and
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women, between those holding customary title and those actually living
on the land, and between educated people working in towns and their
families back home at the mining site (see Bainton, this volume). These
divisions, Macintyre noted, potentially made a mockery of negotiations
between mining companies and the landowners they sought to consult:

The issue then is who is to give consent? Is the question one of
effect on a community of people who live, work and have rights
to some areas of land? Or is the consent to be obtained from
those who are indigenous and have or claim customary rights to
the land, even when these are not recognised by the state? Is the
group who is to give consent to be defined in terms of residential
status, customary rights, legally recognised rights according to the
national law or genealogical connection to the original customary
owners? (2007, p. 55, emphases in original)

This list of potential axes of differentiation has implications that reach
far beyond how a mining company can possibly identify ‘landowners’
from whom to gain consent. As fraught an issue as that is, it is not my
primary concern in this chapter. Rather, I wish to point to this moment
in the process by which an anthropologist who has moved from a classic
village setting, presumed to be culturally homogeneous and with an intact
system of social reproduction, to a setting in the midst of radical change,
begins to query how social groups can even be identified at all and who
can speak on their behalf or represent their interests.

Of course no rural community is the cultural isolate so beloved of
anthropology in the mid-twentieth century, and no society exists
outside of time and change. These propositions have been undisputed
in our discipline since at least the end of the previous century. Here,
I call attention to the figure of the anthropologist who is relocated from
a classic setting on the periphery to one that is rapidly being transformed
into a metropole, albeit a temporary one. Mines do not last forever,
although they may be in operation for decades. What endures instead are
people’s experiences of the mine and its aftermath (Gilberthorpe, 2013;
McKenna, 2015).

One might argue that the mining communities that became the focus of
Macintyre’s research are inherently unstable, boom-town economies prone
to the host of social woes that crop up wherever a large extraction project
appears. Debating the inevitability or otherwise of the ‘resource curse’ is
not my project. My aim is instead to show how the axis of comparison so
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often presumed in anthropology—between a rich-country metropole and
a poor-country periphery—becomes unsettled by Macintyre’s trajectory.
We have always known that even presumed peripheries include their
own local metropoles. Less often is an anthropologist able to watch
the formation of a metropole in action, with its uneasy relationship to the
periphery it once was and may one day be again. In a position to precisely
observe this process of transformation, first on Misima and then on Lihir,
Macintyre has documented some of the ongoing effects of the emergence
of the metropole itself.

I say ‘ongoing’, now that I have followed a roughly similar trajectory—not
to a mining community, but rather to one of the more ‘organic’ metropoles
in PNG. The relative newness of Lae, which itself began as a gold rush
town in the 1920s, and of the city as a concept in the PNG cultural
repertoire, is without question a factor in how debates around new social
distinctions are played out as an element of life in the new metropoles,
whether they emerge through urbanisation or economic transformation
through resource extraction. Inequities are built into both modes of urban
emergence; both the original colonial order and the neo-colonial order
of resource extraction and the aid economy have advantaged foreign
interests and priorities over those of Papua New Guineans. For example,
many towns in PNG were never built with the intention of having any
Papua New Guineans in them; the original colonial vision for these small
urban zones was that they would be exclusively European in population,
except for a necessary cohort of single, male Melanesian labourers
(Gibson, 2019; Levine & Wolfzahn Levine, 1979). Papua New Guinean
women, in particular, did not become a significant demographic in such
towns until the late 1960s, shortly before independence in 1975 (Jackson,
1977). As the newest city dwellers in the country, women in PNG are
still discovering what ‘city life’ might possibly mean for them (Demian,
2017). In its broadest sense, my own recent work has focused on exactly
this. Although thematically focused on the topic of domestic violence,
its actual remit has been to explore the ways in which social organisation
has changed in the city, and how women are trying to navigate these
changes in ways that might make urban life for them not only safe, but
also satisfying.

The nature of city life in general is still very much a project under
construction in PNG’s cities and towns. There are issues thatall urban Papua
New Guineans confront every day: an infrastructure that is not adequate
to the size of current urban and peri-urban populations, an insufficiency of

119



120

UNEQUAL LIVES

jobs in the formal sector, and a quite spectacular insufficiency of housing
accessible to families of the grassroots, to use the common PNG term
for citizens with few educational qualifications or similar cosmopolitan
achievements, usually but not always because they have started out life
in the country’s rural areas (Cox, this volume). Because there were no
cities or towns of any kind in PNG prior to the colonial era, many urban
Papua New Guineans are still learning how to negotiate, on a daily basis,
interactions with people with whom they may have little or nothing in
common. Whether these interactions occur briefly in one of the town
markets or every day in the workplace, the relationships that comprise
city life are largely unmoored from the structural expectations that
might govern them in the more rural, ethnically homogeneous parts of
the country.

This means that both men and women in PNG are experimenting
with the imaginary of the city as a different kind of life, freed from the
constraints of the village; there are any number of consequences to this
experimentation (Foster, 2008; Goddard, 2010). For example, there is no
popular consensus on who has ownership of which spaces in the city, how
those spaces in the city are to be used, who is entitled to use them, and in
what ways; the ongoing debate about the growth of settlements and
unofficial markets is one expression of this lack of consensus. On a more
intimate scale, many men may feel that their wives should be subject
to the same constraints on movement that they might be expected to
adhere to in a village setting or, perhaps, even greater constraints, because
the perceived risk that they could leave their husbands for another man

is higher.

A common complaint voiced by urban PNG women, both grassroots and
middle class, is that those forms of action associated with ‘modernity’
that appear to be available to men in the city are not also available to
them—or, if they are, the consequences are more severe (Demian, 2017;
Spark, 2011). From romantic courtship and involvement in commerce,
to consumption of alcohol and gambling, many women feel they are
held to standards of behaviour that men are not, and given a threshold
for their ambitions that men are not. So while city life appears to offer
boundless opportunity to men and women alike, there are structural
asymmetries that place multiple obstacles in the way of women who
might like to imagine themselves stepping into those opportunities.
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In her own consultation with women in Lae on the subject of policing,
Macintyre noted the distinctions that women in the settlements did not
draw—notably, between the violence of men engaged in criminal activity
and the violence of police (2008, p. 182). Instead, women living literally
on the periphery of the city regarded the immoderate consumption
patterns valued by men, whether in established cities or in the mining
boom towns, as precisely what presented a threat both to the safety of
life in the city and to their own domestic lives. Whether because all the
household income was being spent on beer, or due to the direct effects
of its consumption on men aiming to become drunk and express their
feelings in that manner, women in Macintyre’s interview cohort pointed
to the connection between styles of consumption coded as masculine as
one of the primary obstacles to their being able to live lives they considered
satisfactory in the city.

For Macintyre, this meant, among other things, that some of the more
innovative theories generated by anthropology in PNG and other
Melanesian contexts were re-opened for debate. The issue is not that
they were faulty to begin with, but rather that the comparative scheme
on which they were predicated—a ‘Melanesian’ conceptual framework
on the one hand and a ‘Euro-American’ one on the other—has shifted
significantly. As Macintyre put it:

The emphasis on alterity and the invitation to use Melanesian
concepts as tools for scrutinising Western ideas about persons, selves
and embodiment has proved difficult in practice. It still appears
most successful when applied to ‘classical’ anthropologically defined
cultures or communities rather than people in towns, populations
around mining developments or other industrial developments, or
those marginalised young men who move from village to town in
their desire to engage with modernity. (2008, p. 184)

Alterity remains in the picture; for anthropologists, at least, this must
always be the case. The foundation of the discipline is that we are always
others to each other. However, concerns about alterity now belong to
a generation of Papua New Guineans whose sense of sociality has shifted
profoundly as they grapple with life in a world of others who are no
longer distinguished by the ramifications of exchange relationships and
inalienable value. Rather, they are distinguished by emergent and, at
times, violent divisions of gender, class and those exhausting imaginaries
that anthropologists and other social scientists have sought to dismantle
for decades—the country and the city, the collective and the individual,
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the traditional and the modern. All of these are rearing their heads again
as young Papua New Guineans, and often their elders too, ask what it is
that they now owe each other in social environments where anyone could
be from anywhere, and the value of persons and things seems to be in free
fall (Macintyre, 2011).

‘“When the “body politic” alters’, Macintyre noted, ‘so too do concepts
of order, social obligation and sanction—and all the ideas which
underpin harmonious sociality, indebtedness and the rights involving
people and their products’ (1995, p. 31). She was introducing, in this
case, the way Tubetube classifications of persons as either potential kin
or potential food were recorded in the oral history and language of the
island, and retained even after the ‘pacification’ of the colonial era their
connotations of objectification and violence. But Macintyre elicited these
distinctions—the term used for the body of a person who is a relative
and that used for the body of a captive—from her Tubetube interlocutors
in the course of discussing other kinds of objects and other kinds of
persons. The uncovering of an oral history of violent exchanges and their
implications for present-day relationships suggested, for Macintyre, that
no consideration of social organisation could ever only account for those
elements of social life where persons were harmoniously integrated in an
unchanging social and political landscape.

To Matriliny and Beyond!

It may seem odd to move from a discussion of the nascent conundrums
facing Papua New Guineans to a topic as classic, not to say hoary, as
unilineal descent. However, as with most themes touched upon in this
chapter, my purpose is to highlight how old anthropological concerns
and concepts are continually repurposed in a country with such a long
engagement with anthropologists as PNG. These concepts are being
used in ways that locate both Papua New Guineans in relation to other
Papua New Guineans and anthropologists in relation to other Papua New
Guineans, as in the vignette with which I opened the chapter. In the
conversation with the NGO staff member in Lae, the matriliny with
which I was presumed to be familiar from one part of PNG was set against
the patriliny of much of the rest of the country, as a way of framing what
I had yet to learn about why women could not act successfully without
the support of their menfolk. The social and epistemological comparisons
being made for my sake were between one part of PNG and another.
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That is to say, any assumptions about what anthropologists are using as
their environment or background for comparison—the way most, if not
all, anthropological theory is generated—cannot be taken for granted.
If Macintyre’s work shows us anything, it is this: regardless of whatever
anthropologists think they know about a place and their own perspective
on that place, the rug will continually be pulled out from under them
by people who have already located their visitor somewhere else, among
some other people.

I began this chapter with a story from very recent fieldwork; here is
a story so old that it predates my having travelled to PNG for the first
time. I had decided, as a young and exuberant research student in the
mid-1990s, that I was going to work in Milne Bay Province. The province
had only recently lifted a five-year moratorium on the presence of foreign
researchers, and as a condition of granting a research visa, required an
invitation from someone within the province. My PhD supervisor had put
me in contact with a local activist who was interested in having someone
conduct research in her maternal village. But she had also offered a caveat
to my being that researcher: ‘I don’t want a feminist, I want someone who
can get the job done’.

It was an intriguing restriction. I half-joked to my supervisor that I would
simply leave my feminist badge at home. There followed a discussion of
what my sponsor meant by this statement. When I finally arrived in Milne
Bay nearly a year later, the answer I discovered was not any of the reasons
I had tried to anticipate. Again, we cannot know what kind of identity our
interlocutors will choose to engage with, because identities are not stable
objects. Upon my arrival in Alotau, the provincial capital, my sponsor
informed me that I would be studying ‘the matrilineal kinship’. This
sounded very much like a feminist project to me, steeped as I was at that
pointin aregional literature that emphasised the political and cosmological
authority of women (Lepowsky, 1993; Macintyre, 1987; Weiner, 1976).
This was one of the most important incorrect assumptions I made about
working in the province, one that would shape how I came to understand
social life in Milne Bay over the next 20 years, later still in urban PNG,
and how I continue to reflect on the practice of anthropology itself.

Following her first relocation within Milne Bay Province itself, Macintyre
noted that Misimans had no trouble reconciling institutions that seemed
on the face of it to be in conflict with one another, such as Methodism
and a homegrown spirit cult originating in the 1930s. The position that
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the two spiritual practices ought to be mutually exclusive is an exogenous
one, belonging to European missionaries and colonial administrators.
The people of Misima and its neighbouring islands did not, in Macintyre’s
experience, perceive a cosmological inconsistency between Christianity
and the local spirit cult, but instead regarded them as outgrowths or
manifestations of each other. During her work on Misima, Macintyre
became interested in ‘the ways in which contradictions can be virtually
ignored in one context because they are seen to be resolved in others’

(1990, p. 99).

Macintyre effectively called the bluff both of the colonial fears of cargo
cultism and its presumed incompatibility with Christianity, and of
anthropology itself. Both depend, historically, on a model of alterity in
which the axis of comparison is between the society under consideration
and the anthropologist’s own. However, in her consideration of how
people on Misima find their own concepts of the person, of the spirit, and
of relationships between the living and the dead in the ostensibly imposed
institution of Christianity, Macintyre showed the adroitness with which
Papua New Guineans relocate the comparative project. The church,
as an institutional form, is a colonial import. Its nature then changes
almost immediately in relationship to the local spirit cult, which in turn
is inflected by its relationship to Christianity—Dbecause institutions, like
entities on any other scale from pigs to gods, do not possess an a priori
identity. The playfulness of the Misiman spirit cult, and its organisational
references to both Christian and colonial administrative structures, is
precisely the kind of move Macintyre went on to track with each of her
own movements made throughout a career of the Papua New Guinean
style of detaching and re-attaching persons, things and institutions to suit
their own comparative schemes.

How does this relate to the theme of social organisation or, indeed, to
inequality? In both the vignette with which I opened the chapter and
the instruction I was given by my very first interlocutor in Milne Bay,
the thorny question of matriliny was raised as the ground upon which
I was told to build my understanding of social differentiations and the
asymmetries that could arise from them. For the twentieth-century
anthropologists working in this corner—as it is still imagined or
presumed to be—of the country, matriliny became a way to talk about
economic exchanges, political forms, and the magical capacities inhering
in the domain of femininity. These exercises were fruitful and important
ones, as they teased out the connections between social organisation
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and institutions on a ‘larger’ scale that have become part and parcel of
how anthropology does its comparative work. The conversation has now
shifted, for people both within the province itself and outside it, in a PNG
experiencing internal mobility of a kind unprecedented in its history.
I have heard a district court magistrate in Alotau, the provincial capital
for Milne Bay, exhort his disputing parties to remember that they should
think about their relationship to land in terms of matriliny, as a means of
telling them not only who they are, but also who they are in the unfolding
time of the dispute itself (Demian, 2011). I have heard a high court judge
from another matrilineal part of the country, New Ireland Province, point
immediately to matriliny as that which distinguishes him from most other
Papua New Guineans, in that his status shifts as soon as he goes home.
He may be an elite jurist in Port Moresby, but is also a clan member who
knows his place vis-a-vis sisters, both literal and classificatory, who have
the right to act as his ‘boss’.

These are, on their face, rhetorical claims. They offer Papua New Guineans
engaged in regional mobility the chance to reflect and act under the sign of
place-based identities in one context, and institutional or class identities
in another. Social group formation under these conditions of multiple
contexts becomes ‘more situational than ontological: they are the product
of immediate interests rather than of fundamental essences” (Errington &
Gewertz, 2004, p. 85). The gesture towards fundamental essences (such as
‘the matrilineal kinship’) is itself a way of describing a set of distinctions
and interests that people may exercise under some conditions, but not
others. One of the first things noted by Macintyre in her own work in
Misima and New Ireland (2001, 2003) is that a matrilineal system of
inheritance guarantees nothing in terms of the transformational effects
of a mine offering any material benefits to women. The matrilineal buck,
as it were, stops at the point where the emergence of a mining metropole
creates new opportunities for training, employment, travel and control
over the distribution of royalties. Matriliny still has work to do as an
arbiter of distinction between people from Milne Bay or New Ireland and
other parts of the country, but it is not imagined to be extensible into the
new forms of social and economic action presented by a mining boom.

Matriliny and its limits present a case in point for the problem of
alienability. To put the problem in alternative terms, some institutional
forms appear to ‘travel’ more readily than others, just as some social
researchers find themselves readily detached from one site and embedded
in another, while also retaining an identification from the previous site.

125



126

UNEQUAL LIVES

What is retained, and what is left behind or replaced, is not a decision made
by anthropologists themselves. It is one made by their host communities
and interlocutors, and is liable to shift at any time. There is no stable axis
of comparison that can be presumed, and there are implications here not
only for anthropology, but also for development and other area studies in
their considerations of the bases for inequality and any actions that might
be undertaken to rectify it.

The societies of Milne Bay Province—and their colonial-era designation,
‘the Massim’'—exert a perennial gravitational pull on the anthropological
imagination. This pull acted upon both Macintyre in the 1970s and myself
in the 1990s, and continues to attract the interest of graduate students.
The distinctiveness of this corner of PNG at times seems self-evident,
certainly in the insistence of Milne Bay peoples that certain features of
their societies, often with matriliny at the top of the list, continue to
set them apart from the rest of the country. Milne Bay is not the only
matrilineal corner of PNG, but this minority mode of social organisation
has been picked up by other Papua New Guineans as a feature to identify
both Milne Bay people and foreign visitors whose sojourns began in that
province. The identification of matriliny with Milne Bay, as demonstrated
in the conversation between myself and the NGO worker with which
I opened this chapter, is telling. Matriliny itself had become detached
from its original context and made to stand for something other than
a system of reckoning inheritance and identity. It was now a synecdoche
for a region of the country, and a way of demonstrating how relationships
to land and to other persons changed as one moved from one place
to another. In turn, these relationships became the starting point for
understanding how inequality itself could not even be understood in
the same way in different parts of the country. Actions imagined to stem
from such inequality—such as violence—would conceivably have entirely
different causes depending on where one was, where one had come from,
and which relationships were at the forefront at any given time.

In the same way, a region that once contained a distinctive social feature
has now become contained by it. So, too, are the persons—whether local
or foreign—who are identified by others as belonging to that place and,
therefore, to that social form. Never mind that the social form is itself
subject to processes of re-containment and re-contextualisation in the face
of the economic, political, religious, and other vicissitudes of history that
Milne Bay peoples have engaged with over the past century and a half.
If even the most fundamental way of thinking about kinship can be scaled
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up to contain an entire region, and can further be imagined to encompass
the researcher who leaves that region and travels to other parts of the
country, then what appears to be a loss of ethnographic detail can become,
in the moment of identification by another, the revelation of an entire
perspective on how distinctions in social relationships are configured that
one never knew one possessed until the original context was left behind.
This perspective is not that of the original host community or their region:
that remains their own, always. Rather, it is perspective as a technique for
detachment and re-attachment, as a means by which the ethnographer’s
new friends, colleagues, and interlocutors come to know who she is, and
therefore what kind of knowledge she seeks.
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Global Health, Tuberculosis
and Local Health
Campaigns: Reinforcing
and Reshaping Health and
Gender Inequalities in Lihir,
Papua New Guinea

Susan R. Hemer

Introduction

The social inequalities that drive tuberculosis (TB) have long been
known to and discussed by health professionals and researchers. Medical
anthropologists such as Paul Farmer have commented that physicians and
public health workers are well aware of the social forces that structure
who becomes ill and who has access to care (2000). TB ‘is quintessentially
a social disease ... a marker of the contextual impacts of disadvantage
and social disruption’ (Mason & Degeling, 2016, p. 32). Rates of TB
incidence are ‘closely correlated with social and economic determinants
such as the human development index, access to water sanitation and
child mortality’ and cluster among the poor, hungry and ethnic minorities
(Hargreaves et al., 2011, p. 654). Structural determinants such as global
socioeconomic inequalities, population growth, population mobility and
rapid urbanisation give rise to social determinants such as malnutrition,
poor and overcrowded housing and a range of barriers to access to care
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(Hargreaves et al., 2011, 655). Therefore, TB is a disease of poverty—
those people most likely to be exposed to infection are precisely those
least able to seek diagnosis and continue the lengthy treatment required
for cure.

These insights have been difficult to translate into policies that shape clinical
practice and knowledge of these broader structures and determinants is
often suppressed (Farmer et al., 2006). In the translation to policy, targets
and practice, the focus is generally narrowed to the clinical aspects of this
disease. The social inequalities that drive TB become submerged, while
individual cases and hosts become the centre of biomedical attention and
blame. As Farmer and his colleagues have stated, ‘structural violence is
often embedded in longstanding ... social structures ... Because they
seem so ordinary in our ways of understanding the world, they appear
almost invisible’ (Farmer et al., 2006, p. 1686). These elisions in the ways
that TB is understood, spoken about and treated perpetuate structural
violence against people with the disease, which reinforces or compounds
existing inequalities.

Globally, TB is the leading cause of death from a single infectious agent.
In 2017, approximately 10 million people developed it (World Health
Organization [WHOY], 2018). At the turn of the century, it was estimated
that approximately 2 billion people, or one-third of the world’s population,
were infected with latent TB (Farmer, 2000, p. 184). The World Health
Organization (WHO) classifies 30 countries as being ‘High TB Burden’
countries, and these account for 87 per cent of cases. Most high-income
countries have low incidence rates—this is a clear indicator of the
relationship between TB and poverty (WHO, 2018). Globally, it has been
stated that three basic factors drive TB: malnutrition, indoor air pollution
(e.g. that caused by the use of solid fuels for cooking) and smoking
(Elbeck, 2015). Within countries, people of lower socioeconomic status
are more at risk: TB’s ‘mode of transmission and disease aetiology (whereby
transmission is exacerbated by extended and close contact with persons in
settings with little sunlight and air circulation and by comorbidities that
reduce immunity) ensures that deaths caused by TB are disproportionately
found in persons of lower SES [socioeconomic status]’ (Silva, Dawson
& Upshur, 2016, p. 76). Farmer has commented that the presence of
the disease is the ‘biological expression of social inequalities’ (2001,
p- 262). Further evidence of inequality driving TB is observed in patterns
of infection—there exist clear gender and age disparities in rates of TB.
Rates of male to female infection range from 1:1 to 3:1, with an average
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of 1.7:1 (Mason et al., 2016), and those above the age of 50 shoulder the
highest burden of TB. Researchers have debated whether these gender
disparities are ‘real’ or an artefact of access to health care and diagnosis, or
whether they perhaps reflect smoking and other comorbidities rather than

a greater susceptibility of men to the disease (see e.g. Feng et al., 2012;
Ting et al., 2014; Wingfield et al., 2016).

The first-ever United Nations (UN) General Assembly high-level meeting
about TB was held in September 2018. A declaration followed to
accelerate progress towards the ‘End TB’ target of disease eradication by
2030. The UN Deputy Secretary-General Amina Mohammed explicitly
noted the social basis of TB, including ‘poverty, inequality, urbanisation,
migration and conflict’, and the need for an ‘all-systems approach that
accounts for the social drivers that perpetuate its spread’ (United Nations,
2018). However, Dixon and Macdonald have argued that ‘for all the
talk about systemic drivers and inhibitors at the meeting, the five “key
asks” in the declaration remained highly biomedical in approach, focused
on “reaching” “vulnerable” people with drugs, diagnostics and vaccines’
(2018, p. 248). Such an approach, with a focus on biomedicine and
targets for control, reinforces existing efforts in global health. There exists
a distinct preference for work on health conditions where measurable
targets can be set and progress then monitored, which helps to reassure
donor bodies that funds are being spent appropriately. This emphasis
on ‘narrow, vertical, technologically driven disease programmes™ (Dixon
& Macdonald, 2018, p. 250) deflects efforts and funding away from
comprehensive primary health care and from conditions that are not so
easily measured.

In Papua New Guinea (PNG), high levels of TB infection have gained
international focus, large aid donations, the attention of non-governmental
organisations and the press, in addition to the label of ‘emergency’—
particularly in the case of the emergence of high levels of drug-resistant
TB in Daru, Western Province, on the southern coast of PNG. Programs
seek to identify ‘hot spots’ (areas of high infection) and people with active
infections; they then work to control people’s movement until they are
non-infectious and survey medication compliance through the Directly
Observed Treatment, Short Course (DOTS) program. Issues of treatment
failure are generally explained in terms of individuals’ noncompliance;
the socioeconomic and gendered contexts of such ‘failures’ are rendered
largely invisible and, therefore, irresolvable.
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In this chapter, I focus on the TB situation in the Lihir Islands in New
Ireland Province, to provide a case study of structural inequalities that
shape TB and those ways in which TB compounds various inequalities
facing Papua New Guineans. Due to the presence of a large-scale gold
mine, and all the ‘development’ that extraction brings to an area, Lihir
possesses some of the best health care available in the country. However,
within the island group, there exist disparities in access to health care
that shape people’s access to TB diagnosis and treatment. Through an
ethnographic analysis of specific cases of TB, in the context of the Lihir
Islands, this chapter investigates how relations of inequality shape people’s
access to and experiences of diagnosis and treatment. In a country in which
healthcare provision is often compromised or entirely lacking, there exist
challenges of physical access to health services and healthcare information
and education is not evenly distributed, how might TB be shaped by these
inequities and, in turn, compound them? Finally, this chapter reflects on
how inequalities are perpetuated and influence people’s chances of life and
death and, further, how large-scale mining exacerbates these issues.

Global Health and Tuberculosis

In recent years, anthropologists have analysed how global health policies
and priorities are understood and applied locally (e.g. Janes & Corbett,
2009; Harper & Parker, 2014; Parker & Allen, 2014). Many of these
contributions have critiqued the vertical nature of interventions that have
a single-disease focus, rather than a comprehensive approach to health
and healthcare systems, and that are driven top-down by the priorities of
the Global North (Magnussen, Ehiri & Jolly, 2004). Until the 1980s, the
WHO took a holistic view of health, following the agreements for broad
primary healthcare initiatives at Alma Ata in the 1970s. The WHO has
sought to develop broader programs for health and to create approaches
that rely on more than a singular focus to manage diseases. Approaches
such as preventive chemotherapy are often combined with disease
management, broader research programs, a focus on health systems, health
education and the provision of safe water, sanitation and hygiene (WHO,
2012, p. 5). This broader focus can also be observed in UN comments
about the latest efforts in fighting TB.
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However, these broader components of health programs set at international
levels are frequently jettisoned when disease management targets are set at
the local level because of contextual factors or insufficient funding. In the
late 1980s and early 1990s, there occurred a shift to vertical or disease
point programs rather than improving health services and comprehensive
national health policies (Elbeck, 2015): a ‘resurgence of selective forms
of primary care and vertical public health programs’ (Janes & Corbett,
2009, p. 174). This has been the case for diseases that were named in
the Millennium Development Goals, such as TB (Harper, 2010) and
the ‘Neglected Tropical Diseases’, which gained importance in the early
2000s. Since this time, the WHO has consistently developed policies
that target specific diseases with specific interventions; funding models

support this approach.

In 1993, the WHO declared a ‘global health emergency’ in relation to TB
and developed DOTS as the key strategy for global control of the disease.
DOTS includes diagnosis by sputum smear microscopy, a standardised
supervised treatment regime, an uninterrupted drug supply and
a recording and reporting system. The WHO ‘began to claim that TB
problem [sic] could be solved by new and expensive drugs, vaccines, and
new technological developments that would enable the rapid diagnosis of
resistant cases’ (Elbeck, 2015, p. 75). DOTS remained central in the 2006
STOP TB strategy, which aimed to manage more complex forms of TB,
including multidrug-resistant TB (MDR-TB) and HIV-TB coinfection
(WHO, 20006).

Tuberculosis in Papua New Guinea

The most recent available statistics for TB in PNG indicate that there
were over 28,000 case notifications to the WHO in 2018. This is
an incidence of 432 in 100,000, which equates to the second-worst
incidence in the Western Pacific (behind the Philippines) and the sixth-
worst in the world. Mortality from TB alone (e.g. excluding HIV-TB) is
52 in 100,000 (WHO, 2019); this statistic has worsened in recent years
from 40 in 100,000 in 2014 (WHO, 2015). Statistics for the number of
case notifications have worsened in the last 10 years; however, it is unclear
whether this is due to increased detection of cases or a worsening situation.
The WHO estimated a total of 17,000 cases in the country in 2009—
nearly double this number of cases were found in 2017 (Department of
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Health, Government of Papua New Guinea, 2011). Despite considerable
attention and funding in recent years, including the aim for an 85 per cent
cure rate (for detected cases), only 68 per cent of treatment is successful in
notified cases. However, this rate is slightly more successful (75 per cent)

in cases of MDR-TB.

PNG’s TB program attracts high levels of funding from external
donors, such as the Global Fund and bilateral aid programs, resulting
in pressure to comply with international standards and procedures. In
recent years, Australia has also expressed significant concern about TB,
due to the proximity of Daru to the Torres Strait and the tendency for
people with TB to cross the border for treatment (Horner, Wood & Kelly,
2013; Thomas et al., 2010). With this in mind, donors have focused on
identifying ‘hot spots’ of TB infection and increasing efforts in those
areas—in particular, Western Province, Gulf Province, the National
Capital and, more recently, West New Britain (Aia et al., 2018; Cross
etal., 2014). Outside these areas, the TB program has generally garnered
less attention and lower priority, although some epidemiological research
has aimed to understand rates of infection in other places in the country,
such as the recent overview of surveillance data (Aia et al., 2018) and work
in the Eastern Highlands, Madang and Milne Bay (Ley, 2014; Ley, Riley
& Beck, 2014; Ley et al., 2014).

PNG has adopted the WHO-recommended DOTS program to address
TB. Ideally, pulmonary TB should be diagnosed through a sputum
smear that is microscopically identified as positive for TB bacteria. The
disease remains contagious for some weeks after treatment begins; often,
if facilities are available, people are hospitalised and isolated during this
time. Next, patients go home to continue daily treatment with a mixture
of medications; their compliance should be monitored by a nominated
person (often a health worker) who watches them swallow their
medication. These medications are provided in standardised combinations
and quantities through the global STOP TB campaign. PNG aims for 100
per cent DOTS compliance in all health facilities; yet, it seems that many
facilities do not practice DOTS as fully recommended, sending patients

home with months of drug supplies but little to no further monitoring
(Aia et al., 2018).

Diagnosis, as recommended by WHO, depends on the availability of
microscopy. As recently as 2016, there were only 114 laboratories in
PNG with TB testing capabilities (for a population of approximately
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8 million people). PNG delivers TB services to the population through its
decentralised health service, comprising provincial and district hospitals,
health centres, health sub-centres and aid posts. In 2012, there were 306
hospitals and health centres, 428 health sub-centres and nearly 3,500 aid
posts (Department of Health, Government of Papua New Guinea, 2012).
TB diagnosis and treatment is managed through 275 health facilities that
are accredited as ‘basic management units’ (BMU): the initial point for
collecting TB data (Aia et al., 2018). These numbers indicate that most
health facilities do not have laboratory facilities, nor are they considered
to be BMUs; further, many BMUs do not have laboratory capabilities.
Chest x-rays are still used as a form of alternative diagnosis in many larger
health facilities; however, in many parts of PNG, there are either no x-ray
machines, no power or the chemicals required to perform an x-ray are out
of stock. Therefore, this form of diagnosis is often unavailable (see e.g.
Street, 2014). These variations in health service provision often depend
on the remoteness of the area—many areas have no healthcare services at
all, or services that are rarely staffed or are staffed but lacking in facilities
or medications (Howes et al., 2014; Wiltshire & Mako, 2014). Further,
almost half of TB cases that are diagnosed in PNG are extra-pulmonary,
which is more challenging to diagnose (Norbis et al., 2014); therefore,
considerable misdiagnosis and delayed diagnosis are likely.

Worldwide, MDR-TB is becoming an increasing problem; an average of
3.5 per cent of new cases are multidrug-resistant. In PNG, data is by no
means comprehensive. Estimates range from 3.4 per cent of new cases
(the official rate listed by the WHO [2018]) to as low as 2.8 per cent of
cultured samples in a survey in three major towns across three provinces—
Madang, Goroka and Alotau (Ley et al., 2014). At the upper end of the
estimates, there was 9 per cent MDR-TB in samples from Gulf Province
(Cross et al., 2014) to as high as 25 per cent in samples taken in the
Western Province during 2000 to 2006 (Gilpin et al., 2008). Extensively
drug-resistant TB (XDR-TB) has also been reported in PNG since 2012,
suggesting that drug-resistant TB is becoming a very significant problem

in PNG.

For the country as a whole, TB presents a major issue in terms of the
rates of infection and mortality, management of drug-resistant TB and
the provision of successful treatment. Within the country, variable rates
of TB infection and treatment highlight socioeconomic inequalities in
addition to the unequal provision of (and access to) health care.
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Tuberculosis and Health Care Provision
in Lihir

Lihir is a group of five islands located to the north-east of mainland
New Ireland, comprising a large southern island, Niolam, which is
approximately 14 km wide and 21 km long, and four smaller ‘outer’
islands to the north, the conjoined Malie and Sinambiet, Masahet and
Mabhur. I have worked in Lihir since the late 1990s, including doctoral
fieldwork on the northernmost island, Mahur (1997-98), a research
position located mostly on Niolam focusing on community health and
gender with a mining company (2000-02) and independent return visits
in 2003, 2004, 2011, 2012, 2014, 2016 and 2018, which primarily
focused on health and gender.

Niolam has hosted a large-scale gold mining operation since 1997;
mining is now predicted to continue until approximately 2050. Mining
has brought ‘development’ to this formerly remote, subsistence-based
island population in forms including a ring road and vehicles on the main
island, wage employment and businesses, increased alcohol consumption,
improved health and education services and migration from elsewhere in
PNG. The population has swelled from about 7,000, in the late 1990s, to
approximately 16,000 Lihirians and 9,000 migrants (some of whom are
employed with local companies): a combined population of about 25,000.
Early in the development of the mine, certain areas within Lihir were
designated as ‘affected areas’—those villages closer to mine lease areas that
include the mine pit and plant site, township, accommodation areas and
airport. These communities were given access to comparatively greater
benefits in recognition of greater impacts in these areas (see Bainton, this
volume). Benefits include electrification, road sealing, regular rubbish
removal services, the provision of community infrastructure and specifically
negotiated packages to compensate for village relocation or loss of land.
Villages outside these areas were effectively designated as ‘non-affected’
and have comparatively less access to the benefits of mining; this has
created an antagonistic situation (Bainton, 2010). There is a ‘noticeable
decline in the material standards of living with increasing distance from
the SML [Special Mining Lease]” (Bainton, 2010, p. 118). In 2000, Malie
and Sinambiet islands were recognised as ‘affected’ following community
protests about impacts to the ocean (Bainton, this volume). Overall, these
mining and ‘development’ changes have shaped life on the islands in the
last 20 years, including patterns of ill health and the population’s access
to health care.
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Initially, TB was not highlighted as an issue of concern in Lihir—the
baseline health report for the mining project did not mention it once
(Taufa et al., 1992). Prior to the commencement of mining, the death
register at the Catholic Palie health centre—located on the south end of
Niolam—recorded two deaths from TB, in 1991 and 1992, of a total of 18
and 23 deaths in those years, respectively. Records from the time suggest
that most people sought care at the centre for births and acute conditions
and there were relatively few deaths in the centre. However, data from
medical workers of the late 1990s indicated that TB was a focus of medical
efforts, with 30 and 39 inpatients treated for TB in 1999 and 2000,
respectively. This was recorded at the Lihir Medical Centre (LMC)—the
new centre established by the mining company in the northeast corner
of Niolam. There were two TB deaths in Lihir in both 1999 and 2000,
but five deaths in 2001. TB was noted as a concern in reviews of health
in the early 2000s; since this time, the number of TB cases and concern
about the disease only seem to have increased (Hemer, 2001). In the early
2000s, there existed sufhicient concern such that the mining company
commissioned a report on TB in the islands, which noted an increasing
number of diagnosed cases from 1997 to 2003 (Johnson, 2004). More
recently, there were 74 cases diagnosed in 2013, 88 in 2014 and 96 in
2015. By the end of June 2016, 51 cases had been diagnosed, indicating
that another increase was likely. These numbers provide a rate of 384 in
100,000 notified cases in 2015—higher than the national rate of notified
cases of 351 in 2014 (WHO, 2015). It was unclear whether this higher rate
was due to higher infection rates or was an artefact of better detection—
health workers with whom I spoke did not have a clear opinion on the
issue. This relatively high rate has not been recognised on the national
level as a ‘hotspot’ such as those in Western or Gulf Provinces, which
may partly be due to the general lack of government attention to mining
enclaves—in practice, these are often regarded as the responsibility of the
resource companies operating there.

Prior to mining, from the 1930s onwards, the largest healthcare institution
in Lihir was the Catholic-run health centre at the Palie mission station
in the south of Niolam. This provided outpatient and inpatient services,
with a very basic laboratory and some outreach services for maternal child
health, often undertaken by boat. There were also several aid posts dotted
around the islands that were staffed by aid post orderlies or, more recently,
by community health workers and nurses—these provided basic first aid
and medication and referral services. Healthcare services were relatively
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dispersed, and access to them often required lengthy travel by foot or
boat. Prior to the construction of the mine and associated infrastructure,
the Lihir islands were one of the more neglected areas in New Ireland
Province. In her early visits to Lihir, as part of conducting social impact
monitoring studies for the mining company, Martha Macintyre recalls
that she was ‘struck by the relative poverty of people there’ (2010, p. x).
However, it was hoped that the incoming mine would provide a range of
benefits and improve lifestyles, including health.

In terms of current health services, the population of Lihir is served by
the Palie Catholic health centre in the south of Niolam, the Masahet
health sub-centre located on Masahet island, the LMC near the mining
town in the north of Niolam and eight aid posts (six on Niolam, one
on Sinambiet and one on Mahur). The LMC was built in 1997 by the
mining company to provide services to employees in addition to having a
public outpatient and inpatient department, x-ray and laboratory services
and various public health outreach services. The LMC is staffed by PNG
and expatriate doctors, with at least one doctor always on call, and is
run by an international health service provider contracted to the mining
company. The LMC provides some of the best health care available
in PNG. However, one major issue for health service provision to the
islands has been the coordination between different service providers—
the government, the Catholic health service and the mining company.
For a number of years, the landowners’ association also attempted to
establish a fourth provider. With a relatively small population, a contained
geographical space and a range of providers, positive health outcomes
should have resulted. However, in practice, there are many points of
disconnection, overlap or confusion about service provision. This is
a key contradiction of mining, in which an increase in resources has not
necessarily led to improvements in health.

The LMC has been accredited as a BMU for TB; it is a key point of
data collection and reporting. Interviewed staff were keen to emphasise
that, since 2011, the LMC has been following national TB guidelines
for diagnosis and treatment. In 2013, the LMC obtained one of the
first GeneXpert machines in PNG for testing TB—in 2016, there were
still only a dozen machines in the country. This acquisition improved
diagnostic capabilities and permitted testing for some drug sensitivity.
The GeneXpert machine has led to the early detection of more pulmonary
cases. Concurrently, the LMC built a specialist ward to house TB patients,
outside the air-conditioning system used for the rest of the hospital.
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The procedure in Lihir is this: most patients, particularly pulmonary cases
(due to higher infectivity), are to be admitted as inpatients for the first
two to four weeks of treatment. During this time, the focus is on infection
control, health care for serious complications of TB (e.g. collapsed lungs)
and medication provided in fixed-dose combination. Drug supply in Lihir
is excellent in comparison with many other places in the country—the
presence of a major mining company means that transport and logistics
are functional.

It was quite clear to me in my recent visits to the islands (2016 and
2018) that clinical management of TB follows global best practice health
guidelines and is some of the best in the country. Moreover, Lihir has
healthcare resources, such as staffing, facilities and medication supply
that are difficult to procure elsewhere. Despite this, in the discussion that
follows, I trace a number of cases of TB in Lihir that demonstrate the ways
in which structural inequalities shape the diagnosis and treatment of this
illness and its impact on people’s lives.

Challenges in Accessing Health Care

Palie health centre is located almost at the end of a sealed road in the
south of Lihir. The centre was due to be rebuilt in 2008; however, its
current, somewhat dilapidated appearance and occasional holes in the
walls signal a lack of updated facilities within. Debates over authority,
responsibility and funding have meant that the planned rebuild has not
yet occurred; maintenance needs have also largely been ignored. There is
one nurse trained in TB management; however, there is no x-ray machine
or laboratory facilities to enable diagnosis. Suspected cases of TB (based on
clinical signs) are referred for diagnosis to the far superior facilities at the
LMC. Treatment of post-diagnosis patients from the south of the island is
mostly managed through Palie.

In the early 2000s, the sharp discord between the facilities and expertise
available at the LMC and Palie health centre was mitigated by policies
in place at the local level that allowed all patients access to the LMC,
regardless of their village of origin. Further, LMC doctors provided
regular physical visits, radio contact and support for staff at Palie. There
was an agreement in place that gave the LMC responsibility for outreach
and maternal child health clinics for the northern three islands and the
north of Niolam, whereas Palie was responsible for the south of Niolam.
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In more recent years, a growing population and decreasing per capita
funding has resulted in the LMC now being responsible for outreach in
the north of Niolam, but not on the outer islands—these are now overseen
by the government-run Masahet health sub-centre. Although doctors
are permitted to provide support to Palie, in practice, this is no longer
routinised. Further, there is no longer a Health Extension Officer based at
Palie; instead, the highest qualified staff member is a nurse. In terms of TB
diagnosis and treatment, it is now considerably more difhicult to access
health care if a person comes from villages near Palie, because the facilities
and expertise available at this health centre are minimal in comparison
with those at LMC. Moreover, the ring road past Palie in south-western
Niolam is unsealed and has deteriorated to the point that it is sometimes
barely passable, creating a barrier to accessible health care for all villagers
in that area. It is the responsibility of the local government to maintain
(and ultimately seal) this part of the road, as one component of the agreed
benefits package for the mining project. In the past, the mining company
often took responsibility for maintaining the ring road around the entirety
of Niolam; however, it no longer does so. The failure of the government
to provide this agreed-upon service or to upgrade the road means that
villagers in this area struggle to gain physical access to health care. It also
exacerbates the divide between those in the south-west with those in the
north and east of the island, who have relatively easy access to the LMC
and its superior facilities. For people with TB located in villages on the
south-western or western coasts of Niolam, access may sometimes require
a boat trip to LMC or Palie. This is also the case for people located on
the northern islands. This lack of physical accessibility was raised by one
health worker, who stated that the LMC only undertook contact tracing
on Niolam rather than the outer islands. Consequently, more cases
might be missed or be detected later in the course of the disease. Further,
according to this health worker, villages such as Samo and Mazuz (on the
south-western coast of Niolam) are located the furthest from the LMC,
on the section of unsealed road; therefore, issues of distance and transport
cost make defaulting on medications much more likely.

Even when health care is apparently physically accessible, the design or
policies of healthcare provision can create challenges for access. Guided
by global and national health policies, at both the LMC and Palie, some
workers specialise in TB; for example, at the LMC, two health workers
under the auspices of the public health team work back-to-back shifts that
focus on TB and HIV. This is an unremarkable arrangement; further, the
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link with HIV makes good clinical sense, due to the syndemic relationship
between the two. However, for people secking diagnosis or advice, a visit
to the medical centre to see one of these workers may signal (incorrectly or
otherwise) to others that the person has HIV. Stigma was raised as an issue
for at least one patient who was defaulting on medication; he asked the
health worker not to visit him in his place of employment due to fear of
repercussions. However, it was unclear to me whether the stigma related
to the perception of having TB or the potential link with HIV.

A newly diagnosed TB patient in Lihir, particularly a pulmonary case, will
be expected to stay for two to four weeks in the TB ward at the LMC.
Those who default on treatment are expected to return and stay for four
to six weeks in the ward. To prevent the spread of infection, this ward
is located outside the centre’s main air-conditioning system, to prevent
contagion. The ward is not segregated by gender. Neither is the small TB
ward at Palie, which is simply part of the general male ward. A situation in
which unrelated males and females sleep within the same room is beyond
comprehension in Lihir and probably also other places in PNG. During
her study of TB in Lihir in 2004, Penny Johnson recalled at least one
female patient who raised this as a concern, because she had had to share
space with two male TB patients at LMC, before the dedicated TB ward
was built (Johnson, 2004). However, issues of gender collocation were
not considered during the planning and building process. Further, in my
research, no health worker ever raised this as a concern or even a possible
deterrent to diagnosis and treatment.

Only two of the most highly qualified health workers offered information
on patterns of infection in TB. One, a doctor, noted that there were three
peaks of infection in Lihir: infants who are infected via close contact with
their mothers, teenagers who are infected for the first time and older
people whose latent TB infection is activated. Another health worker
suggested that, some years earlier, it had appeared that migrants were
diagnosed more often than locals; however, in recent years, Lihirians were
being diagnosed more often. He thought that overcrowding in areas near
the mine was an issue for TB infection; based on published accounts of
factors contributing to TB infection, this is likely to have been true.!

1 At the time of writing, statistics on the distribution of diagnosed cases, defaulting cases or deaths
by age, gender or village were unavailable for Lihir or New Ireland Province. Even the PNG data is
relatively limited on this issue—the latest WHO report on TB is limited to gendered population
distribution graphs (WHO, 2019). Therefore, it is impossible to test assertions about the spread
of cases. This lack of data suggests the need for more research across the country.
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These comments are suggestive of structural inequalities driving TB
infection, diagnosis and treatment; however, these sorts of reflections
were rare. During my fieldwork in Lihir, I was surprised that most health
workers had not considered whether rates of TB differed in accordance
with sex or age. Nor did they question whether diagnosis and treatment
were evenly accessible to all within Lihir (both Lihirians and non-Lihirian
migrants) or whether a TB diagnosis had different implications for
different members of the population. The majority of health workers were
firmly focused on the clinical aspects of work and the attempt to manage
the burden of ill health. Even at the national level, structural determinants
and inequalities are not prioritised. In searching the most recent statistics,
it also became apparent that TB data that is segregated by gender only
became available for the whole of PNG in 2019—such information had
already been available for all other countries classified as having a high TB
burden (WHO, 2019).

Despite mineral wealth and a relatively small land area and population,
shifts in policy and accepted practice have exacerbated inequalities in
access to health care, rather than fulfilling earlier hopes of improved living
conditions. There exist clear disparities and barriers in access to TB-related
health care, shaped by physical location, gender and the experience of
stigma—challenges that have not been alleviated by the influx of large
flows of capital. This is unsurprising because the literature on extractive
industries in the PNG context has drawn connections between the
income from such projects, social conflict and growing inequalities
(Banks, 2008). There is little to no evidence that resource development
reduces poverty; in fact, it may perform the opposite or, at minimum,
increase disparities (Banks, 2005). Laura Zimmer-Tamakoshi has noted
the ways in which both gender and generational inequalities have been
exacerbated by mining activity (Zimmer-Tamakoshi, 2016, this volume).
Betina Beer has argued that large-scale capitalist projects in the country
‘create continuities as well as conflicts with earlier forms of inequality’
(2018, p. 348). In the following section, I chart the ways in which social
inequalities not only influence TB infection, diagnosis and treatment but
also deepen inequalities and poverty.
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Compounding Inequalities

In June 2016, when I returned to the northernmost island of the Lihir
group, Mahur, I found that two gitls in their upper teens within the
same lineage had recently been diagnosed with TB. I sat with a woman
I have known for over 20 years, who told me that her high school-aged
daughter had lost a lot of weight and had been coughing. She had been
suspected of having TB, and the nurse at the aid post had sent her to
the LMC for diagnosis. The daughter was diagnosed with pulmonary TB
and hospitalised for some weeks, as is usual practice in Lihir. Following
discharge, her family had arranged for her to stay with her mother’s sister
in a village closer to the LMC (on Niolam) to facilitate easier access
to treatment for the required six months. Despite this, when I briefly
discussed her case with the LMC, it became apparent that she was behind
in her medications and, therefore, considered to be in default on treatment.

Within days, I heard about the second girl in the same kin group, who
had been diagnosed with TB of the spine and was being treated on
Mahur at the time of my visit. Again, the nurse at the Mahur aid post
had suspected TB and referred her to the LMC for diagnosis. Following
diagnosis, the girl was sent home to Mahur with a recommendation for
nine months of treatment, due to the involvement of the spine and the
difficulties associated with using medication to kill bacteria in the bone.
I asked the nurse on Mahur about her treatment and prognosis. The nurse
was uncertain—about the diagnosis, about her prognosis and whether
there would be permanent bone damage. The nurse had no involvement
in the ongoing treatment process, which was entirely managed by the
LMC on Niolam. Medications were to be picked up once a month by
the girl’s mother, involving a lengthy and costly round trip by boat to
the largest island of Lihir, and given to her daily by her mother. This
represents a case of family administration of medication, rather than
DOTS by health workers, despite the family living near the Mahur aid
post, which provides evidence of a disconnection between health facilities
in Lihir and the practical implementation of DOTS.

Both of these girls had been in school prior to illness, but were now unable
to attend due to treatment. The first was absent from school due to initial
hospitalisation and her subsequent move to a different village to better
access treatment. The second was absent from school because the TB in
her spine caused difficulties with walking. Health workers confirmed
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that it is common to lose up to a year of schooling when a young
person is diagnosed in Lihir. Further, it is likely that some people who
develop TB never return to school, given the lengthy treatment process.
Such disruption to education is likely to compound any pre-existing
socioeconomic inequalities.

In reflecting on these two cases, I realised that both girls were the daughters
of unmarried women. It is only via deep familiarity with the Mahur social
context that I am able to know that these families were likely to have been
less financially secure, with less access to disposable income and, therefore,
were less likely to be able to purchase protein to add to meals, and perhaps
had smaller houses and gardens than others. As the most distantly located
island in the group, Mahur has also benefited the least from the mining
project. These gitls are likely to have been less well-nourished than some
other young people in Lihir—there exist known relationships between
poverty, malnutrition and TB (Elbeck, 2015; Ortblad et al., 2015). These
families are also more likely to struggle to afford transport to collect
medications. A lengthy illness such as TB is likely to compound the
precarious position of such families, pushing them deeper into poverty—
reflecting the global understanding that TB is a driver of poverty (Ortblad
etal., 2015).

Individual and Collective Responsibility:
Losing Sight of Structural Inequality

Most health workers with whom I spoke kept attention firmly on clinical
aspects of cases and considered individual characteristics of those infected
and cultural beliefs about TB as critical for understanding the spread of
TB cases in the islands, rather than considering the relationship between
TB and structural inequalities such as poverty and uneven development.
The way in which patients who defaulted on treatment were discussed
provides a salient example. An adult Lihirian man had been diagnosed
by LMC staff with MDR-TB, following repeated defaulting on TB
medications over a number of years. He lived in an ‘affected-area’ village
near the mine on Niolam and LMC staff had been visiting him daily
to ensure his compliance with medication and his continued presence at
home, because it was likely that he was contagious. They had conducted
contact tracing to ensure his family remained free of TB. Staff were
concerned that he was developing XDR-TB, which has a high fatality
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rate. Despite their efforts and ongoing medication, the man’s condition
worsened, and he eventually died (after I left Lihir). During my time there,
what most mattered to health workers was that he defaulted numerous
times on ordinary TB treatment, which led to his TB becoming resistant
to frontline medications. To them, the most relevant point was the man’s
noncompliance—he had, in their eyes, created his own difficulties.

It might have been predicted that, because the man lived in a relatively
affluent ‘affected-area’ village, he would be less vulnerable to the influence
of structural inequalities. However, such a prediction preferences the
immediate relative wealth of these villages over other, more long-term
inequalities. Prior to the commencement of mining, some of the villages
close to the mine were some of the poorest in the islands. As a child—
assuming that he had not moved there from elsewhere—this man would
probably have been subject to the poverty faced by all Lihirian children.
His family most likely cooked over solid fuels (as most families did and
many still do), which is a practice clearly linked to susceptibility to TB
infection that may stay latent in the body for decades. As an adul, it is
also very likely that he smoked and may have been at risk for diabetes—
this is becoming increasingly common in affected-area villages, as living
standards and consumption patterns suddenly shift, causing significant
impact to bodies that were never prepared for high amounts of fat and
sugar. > Smoking is one of the key risk factors for TB, as is diabetes. None
of the health workers with whom I spoke raised questions regarding where
he had contracted TB, whether he had concomitant diabetes or if there was
an immune-related reason that the latent TB, which affects the majority of
the population, became active in his case. Nor were serious questions raised
regarding why he had defaulted numerous times on his medication—he
was simply perceived as a ‘poor’ or ‘noncompliant’ patient.

Discussions about adherence to TB treatment and noncompliant patients
are common both in the literature and on the ground in PNG. As noted
by Simpson from Cairns Base hospital, ‘the main factors in the survival
of tuberculosis [are] related to human nature—people stop taking
medicine once they feel better’ (2011, p. 759). Ungugo, Hall and Attia
(2011, p. 427) have suggested that legislation may be required in PNG to

2 A 2010 demographic health study on the Lihir islands indicated a high prevalence of smoking,
at over 55 per cent for all adults (Bentley, 2010, p. 44). The report also identified changing diets and
increasing incidence of being overweight or obese as factors that were increasing the risk of diabetes
among the population.
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incarcerate noncompliant patients and enforce the compulsory screening
of contacts. Sometimes such discussions cover difficulties associated with
health system factors such as remoteness, poor transportation, closed
health facilities and poor drug supplies, or factors more closely tied to
patients such as the effect(s) of stigma or side effects of medication,
these are generally concealed by discourses that position PNG patients
as highly problematic and, further, as driving the spread of TB and
drug resistance. Structural factors are submerged beneath discussions of
individual (ir)responsibility.

Prioritising individual responsibility over structural social inequalities has
several consequences. First, health sector attention is directed towards
trying to alter the behaviour of individuals to make them more compliant.
It also shifts focus away from the need for structural change: ‘victim blaming
... is a poor practice that misdirects attention away from assembling more
qualified human resources, improving health infrastructure and building
stronger health systems that coordinate effectively with the private sector’
(Mason et al., 2016, p. 3). This is particularly critical in areas affected
by mining, where structural inequities and coordination of services are
crucial. Focus on individual behaviour serves as a sleight of hand that
obfuscates issues and inequalities. Finally, individualising responsibility
deepens the social inequalities between the health care workforce and
people infected with TB, leading patients to become less likely to seek
diagnosis and to continue treatment.

Health staff also cited cultural beliefs about TB as issues in both diagnosis
and treatment adherence. A number of staff stated that symptoms and
their cause(s) are frequently the subject of misunderstanding—patients
and community members often believe that sorcery is a key issue. Some
people believe that treatment with TB medications is pointless or fear that
symptoms indicated ensorcellment; consequently, they sought health care
too late to be effectively treated. In these discussions, cultural beliefs were
posited as a problem and health staff attitudes varied from understanding
to frustration and dismissal.

In my experience, it was certainly the case that Lihirians raised concerns
about sorcery whenever someone was seriously ill. Some illnesses
are perceived as relatively simple and resolvable through biomedical
treatment. Yet, other illnesses, including those that do not resolve easily
with treatment, are understood to be linked to the untoward actions of
another human being. In these cases, it is believed to be important to
consider the state of a person’s relationship with others and take steps
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to discover the likely culprit and resolve the situation. The state of social
relationships is of great importance for Lihirians, as it is for other Papua
New Guineans, who understand positive relationships with others, often
termed wanbel, to be a source of health (Street, 2014; Troolin, 2018).
In the case of TB, Johnson identified a number of cultural models that
explained TB spread or symptoms, including that it ran in families and
could be inherited, that it was a disease of old people, that it could be
passed through food or was caused by sorcery. Most people did not have
a contagion model and did not understand germ theory (Johnson, 2004).
This differs dramatically to my findings in relation to HIV/AIDS—health
education had been readily absorbed and people were actively worried
about catching HIV from others via the blood/fluids pathway, particularly
from migrants to the islands or if they travelled away from the islands
(Hemer, 2015).

In the case of one of the young women discussed above, her mother
was unsure about the diagnosis—she was concerned that her daughter’s
illness was caused by sorcery instead of TB or, alternatively, that sorcery
was causing the TB. Despite this, she ensured that her daughter was
diagnosed and got treatment. While some literature on Melanesia notes
a strict binary between sik bilong marasin (biomedically treatable illness)
and sik bilong ples (local illnesses having causes like sorcery; see e.g. Cox
& Phillips, 2015), in Lihir there is no fixed or strict boundary between
the two; therefore, a plurality of healthcare approaches is often sought
(Macintyre etal., 2005). In this way, suggestions of sorcery do not preclude
biomedical treatment. In another reported case, a woman’s lymph glands
swelled enormously and eventually burst. She was brought into the health
centre and diagnosed with extra-pulmonary TB. A nurse commented that
people in the village did not believe it was TB, instead deeming it to be
sorcery. This is perhaps unsurprising because health education in PNG
firmly identifies TB with the principal symptom of coughing, rather than
abscesses of the glands that might rupture. Johnson (2004) noted that
Lihirians firmly linked TB to weight loss and coughing rather than other
symptoms. However, despite these concerns, this woman was diagnosed
and successfully completed treatment for TB.

These cases suggest that a belief in sorcery is not necessarily incompatible
with biomedical diagnosis and successful treatment of TB. However,
narratives at the national level place patient beliefs and compliance at
the centre of understanding high rates of TB in PNG. The Chairman
of Public Health at the University of Papua New Guinea, Louis Samiak,
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has stated (in relation to TB) that the ‘biggest barrier for the moment
is cultural beliefs about the causes of diseases ... the first source of
help is witchdoctors and local remedies’ (cited by Wilson, 2015). This
perspective is echoed by Ungugo et al. (2011, p. 423), in a publication
that notes the ‘clash of culture and science’ in TB diagnosis and treatment.
The paper lists a range of issues in relation to TB, including inadequate
health facilities and drug supply, the lack of diagnostic facilities in the
country, a lack of contact screening and physical accessibility of health
care, among others. Yet, it lists ‘sorcery’ and ‘witchdoctor’ as two of the
five article keywords, demonstrating the focus on cultural responsibility
and the preclusion of structural inequalities.

Lepani (2012) has critically reviewed the ways in which ‘culture’ or
cultural beliefs are employed in the health field. The key issue that she
identified was how cultural attitudes to sexuality were seen as problematic
in the Trobriands regarding HIV; however, her points apply equally to the
case of TB in PNG. A narrow version of culture, often labelled as ‘cultural
beliefs’, is frequently blamed rather than addressing more complex issues
such as social structures and global economic or political forces that shape
the spread of infections and methods of diagnosis and treatment. This
placement of responsibility on individuals as noncompliant or cultural
beliefs as barriers to health care transfers attention from the structural
positioning of people who develop TB and the challenges they face in
seeking and continuing treatment.

Conclusions

The field of global health, for all its rhetoric regarding the socioeconomic
and political contexts of diseases such as TB, is the author of policies that
pay lip service to the systemic contexts of health, but that are profoundly
singular, vertical and removed from context, in practice. Such policies
are singularly disease-focused—they pinpoint targets for control and
eradication to provide something tangible and achievable on which to
focus. These guidelines and targets are then translated to the national
level in countries such as PNG, where experts and funding shape health
policies and practices with a largely clinical focus.

It requires a concerted effort to trace the impact of the inequalities
obfuscated by such policies and, further, to analyse the ways that the
policies themselves then compound those inequalities. In the case of
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TB in PNG, some inequalities in infection rates, access to diagnosis and
treatment are readily apparent—there exists a clear concern regarding
high levels of TB infection and MDR-TB in particular provinces or
locations that are designated as hotspots. These locations attract attention,
research and publications, funding, global expertise and new technologies
for diagnosis. However, the intensity of this focus has overshadowed TB
in the rest of the country.

Analysis of the TB situation in Lihir facilitates a clear illustration of the
ways in which, even within relatively wealthy mining enclaves, TB is
flourishing and the health system is struggling to maintain the pace.
Despite the presence of some of the best health care available in the
country, access to health care is not a simple matter for many people on the
islands. Moreover, the kind of access required to properly treat TB, which
involves inpatient treatment for weeks and then six or more months of
daily medications, may be beyond the health system’s capabilities. These
challenges, rather than being met with understanding about the social
inequalities that drive TB and limit access to health care, are often viewed
as individual or cultural failures.

In the case of TB, social, political and economic inequalities coalesce
in physical form to shape an individuals risk of infection and the
development of active TB. Further, they mould that person’s access to
diagnosis and their course through treatment, in which inequalities may
be compounded by the destructive processes of the illness.
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The Missionary’s Dilemma:
A Short History of Christian
Marriage and its Impact
upon Gender Equality in
Maisin Society

John Barker

Martha Macintyre opened ‘Better homes and gardens” with a description
of contemporary Tubetube houses. “These houses,” she observed, ‘being
made entirely from “bush materials”, conform to Western notions of the
primitive or traditional architecture appropriate to a small tropical island’
(1989, p. 156). Tubetube people, however, attributed the houses to Islander
teachers who served as the workforce of the Methodist mission that arrived
on the island in 1892. Drawing upon oral histories and archival sources,
Macintyre related how the teachers focused their evangelical campaign
against the houses of chiefs, due to the presence of ancestral skulls and other
items they reasonably presumed to be associated with ‘heathen’ spiritual
beliefs, warfare and sorcery. The destruction of the houses corresponded
to the undermining of chiefly authority that, along with severe population
loss through disease, ramified over time, ending Tubetube’s involvement
in regional trade networks and changing local patterns of settlement.
Having helped to destroy the old society, the teachers provided new
models of houses, gardens and ritual activities, now centred around the
church. Macintyre concluded: ‘when we are confronted by a church-going
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community in Papua New Guinea [PNG] it is easy to assume that the
adoption of Christianity is an accretion’. A careful comparison of past and
present forms and practices, however, reveals ‘underlying ramifications of
enforced change’ (Macintyre, 1989, p. 169).

Macintyre’s description of Tubetube villages could equally be applied to the
Maisin of southern Collingwood Bay on the eastern edge of Oro Province.
Visitors, including Maisin who have settled in towns, frequently praise
the beauty of the bush-material houses, outrigger canoes lining the shores
and subsistence gardens as evidence of traditional continuity, ignoring
the abundant evidence of a connection to the outside world. When
my wife, Anne Marie Tiejten, and I began our fieldwork in November
1981, we were aware that the Maisin had abandoned their traditional
house forms for a type of bush house promoted by the former colonial
administration. Yet we had been told, by the Archbishop of the PNG
Anglican Church no less, that the Maisin were the most determinately
‘traditional’ of the coastal people within the Anglican fold. Indeed, it
seemed the case that the Maisin and Anglican missionaries had found
a comfortable balance between Christianity and tradition, one based
upon distinguishing between the two as existing in separate physical and
action spheres. Villagers worshipped and sent their children to school on
a demarcated mission station while also conducting mortuary rituals and
other traditional ceremonies in the surrounding villages (Barker, 1990).

Marriage appeared as the chief exception to this happy arrangement.
I knew from the archival documents I had consulted in Port Moresby
that the missionaries had waged a long war to bring the marriage practices
of converts into conformance with church standards. The Papua New
Guinean priest in charge of the St Thomas parish, based at Uiaku village,
identified marriage and divorce as the major challenges he faced. When
conducting a village census, I learned that very few people bothered with
church weddings. Members of the church council and Mothers” Union
spoke to me of their frustrations in encouraging villagers to conform
to church rules on marriage and their inability to break up polygamous
unions, of which there were five in the village at the time. Such problems
did not seem to trouble most villagers, including those under discipline
for remarriage, with young children who had to wait until adulthood
to seek baptism. Couples who were legally married in the eyes of the
church told me freely of their youthful sexual adventures and tolerated
the same behaviour on the part of their unmarried children. The stability
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of marriage depended upon seemingly traditional norms: the production
of children and maintenance of balanced exchange relationships between
the patriclans joined by marriage.

Yet, as with the ‘traditional’ houses on Tubetube, appearances can be
deceiving. Marriage, in addition to attitudes on gender, has changed over
the decades, as much due to economic circumstances as direct challenges
by Christian or secular evangelists. Further, while they might resist overt
pressure to change their ways, most Maisin would agree in principle that
marriages should conform to church rules and that women and men
should have complementary, if not necessarily equivalent, statuses.

In this chapter, I explore the history and local ramifications of the
Anglican campaign to impose Christian standards of marriage upon
the Maisin, as they appeared in the 1980s. I set the stage by relating
my first impressions of Maisin marriage and then drawing out the
distinctions between indigenous and missionary assumptions about
marriage and divorce. The next two sections draw upon archival sources
and oral testimonies to outline the missionary push to impose Christian
standards and the shape of the Maisin response. In the final ethnographic
section, I examine the influences the missionary campaign had upon
local understandings of gender, focusing on the experience of the local
church women’s group, the Mothers’ Union. In the conclusion, I briefly
discuss more recent changes in Maisin marriage practices in terms of their
relationship to gender equality.

A Maisin Wedding

The Anglican mission was run by high churchmen who prided themselves
on their sympathetic appreciation of indigenous Papuan culture. They
aimed to instil a form of village Christianity that merged seamlessly
with the values of strong family ties and simple spiritual faith that they
imagined characterised indigenous life at its best. While this view satisfied
their theological principles, it also had a pragmatic basis. The mission
was extremely poor, in terms of both financial support and staffing.
White missionaries lived in not-so-splendid isolation in charge of large
districts, relying upon staffs of poorly educated Melanesian teachers who
were initially recruited from the Queensland sugar fields to provide the
bulk of teaching and preaching at the village level. White and brown
mission staff depended heavily upon local people for food and labour.
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Consequently, campaigns against ‘heathen’ practices tended to be
selective and vulnerable to local resistance. Missionaries spoke out against
customs they considered harmful or offensive to Christian morality but
did not require baptised villagers to separate themselves from their ‘pagan’
neighbours. In principle, Christians were held to a higher standard than
unbaptised villagers, expected to regularly attend church services, to send
their children to school and to observe church regulations in general
(Wetherell, 1977). In practice, the missionaries’ tolerance for indigenous
culture amounted to a benign indifference to the contradictions between
their own worldviews and those of their charges." The assumption that
Christianity could be grafted onto native society allowed the missionaries
to focus their energies on rules rather than reform. Therefore, the school
day was thoroughly regulated, with students punished for the smallest
infractions of teachers' authority. Further, full membership of the
church was reserved for those who met its sacramental requirements,
including baptism, confirmation and respect of Christian marriage vows.
Outside this sphere, Christians continued to participate in customary
activities, including initiation ceremonies, traditional dancing and death
ceremonies—albeit with some restrictions, depending on the nature of
the ceremonies and attitudes of particular missionaries (Barker, 1987).

I chose Uiaku for my research base because I wished to obtain a sense
of the long-term ramifications of the Anglican project. The mission had
established a church and school there in 1902. Apart from 1917-20,
during which time a white priest briefly resided in Uiaku, all the teachers
and clergy had been Papuans or other Melanesians. When we arrived
in 1982, the Anglican Church was about to celebrate its first decade of
independence and most Maisin were at least second-generation Christians.
Therefore, Uiaku seemed perfect for my purposes. No aspect of indigenous
life occupied the missionaries more than marriage. The mission logbooks
from Uiaku and the district base at Wanigela were replete with entries
recording efforts by the district missionaries and visiting bishops to
educate newly baptised Christians about the church’s expectations and

1 There were exceptions, notably the Reverend James Fisher, who described himself as the ‘warden
of the coast’ as he launched a vigorous campaign to stamp out a range of local customs such as female
facial tattooing and all-night dancing. However, Fisher’s campaign of moral reform soon faltered,
particularly beyond the head station at Wanigela. Like his contemporary, the Reverend Jennings at
Uiaku, he suffered a breakdown and left the mission in 1923 (Barker, 1987; Fisher, 1915).
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interventions to break up marriages that were illegitimate in the eyes of the
church. I was very interested in learning about marriage practices as a way
of gauging the impact of the missionary practice of targeted intervention.

Prior to departing from Canada, I had received a letter from Sister
Helen Roberts, a nurse-missionary who was based at Wanigela at the old
mission regional headquarters and airstrip. She wrote that we would be
most welcome at Uiaku, but that people would be very concerned about
whether we had been ‘properly’ married in a church (we had). Upon
arrival in Uiaku, however, nobody seemed interested in our legal marital
status; instead, local people came up with a plan to seal our marriage with
a customary wedding. Anne and I were promptly adopted by two clans,
and, within days, I received a lesson on my obligations to in-laws (mainly
plentiful gifts of tobacco and rice). A couple of months later, our romantic
notion of Maisin traditions collided with reality. We were thrilled to be
invited to a ‘traditional’ wedding at a small Maisin village to the east.
Over the next four days, we sat on a shelter feeling increasingly bored,
sweaty, dirty and itchy. Occasionally, an English speaker would pop by to
check on us and to assure us that things were about to begin. Sometimes
they did, for a short time, followed by long, tedious hours of waiting.
It did not help that, after midnight, the local string band plugged a cheap
guitar into a scratchy radio amplifier, serenading the assembled in loud
falsetto harmony until dawn. I later learned that the action was taking
place backstage in earnest negotiations to deal with various slights that
threatened to upend the festivities. Thus, Anne and I were introduced to
the rather improvised nature of Maisin customary rituals.

Therefore, it did not come as a total surprise to learn that customary
wedding ceremonies were exceedingly rare, and church weddings were
rarer still. We were relieved when talk of staging such an event for us
quietly died down. People were very clear about what was supposed to
happen. The delays and general confusion resulted from disagreements
(and no doubt some posturing) regarding whether each of the participants
had met their obligations and/or shown proper ‘respect’ to the other side.
Given these challenges, most people acknowledged a marriage through
a series of private exchanges of food between the extended families
involved. Yet even in these cases, reaching a stable state of marriage proved
to be anything but simple for many couples. I recorded many marriage
narratives of byzantine complexity; tales of intrigue as clan leaders
attempted to arrange advantageous marriages; forceful interventions when
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careful plans went array, sometimes leading to violence; elopements by
starstruck lovers disowned by their disappointed parents; whispers of love
magic, sorcery and abduction and more.

None of this seemed to have much to do with Christianity. Yet Maisin
insisted that the mission had a distinct and necessary role to play. Marriages
must be sanctioned by the church, people told me, if they were to be stable
and the children baptised. Polygamous unions must be firmly opposed as
exploitative, disruptive and, above all, un-Christian. However, each of
these principles was compromised in practice. Most couples waited until
one or more children had been born and their union felt stable before
approaching the priest for a marriage blessing. At the time of my initial
fieldwork, five households of the 90 or so in the village were polygamous.

Given first impressions, it would be easy to dismiss the Maisin’s acceptance
of Christian marriage as superficial, a case of ‘Sunday Christians,
Monday sorcerers’, as an anthropologist working up the coast described
local adjustments to mission introductions at this time (Kahn, 1983).
The colonial missionaries had often described Maisin as ‘recalcitrant’
and would almost certainly regard the present-day situation as less of
a compromise and more of a failure. Anthropologists might well be
tempted to view the case of Maisin marriages as one of cultural continuity
in change. Superficial changes in attitudes and practices may occur, but,
for the most part, marriage practices conform to the exchange logic that
permeates Maisin social action and thought (Barker, 2016). Yet, as I will
demonstrate in the remainder of this chapter, the Maisin perception that
Christianity is central to local marriage must be taken seriously. The
Anglican campaign against customary marriage had a major impact on
Maisin society, one that only becomes visible when we consider the wider
ramifications of that project alongside the specific influences on marriage.

Marriage Principles

It was inevitable that missionaries and Maisin would clash over marriage
because basic values were at stake. Marriage for Maisin exemplifies
marawa-wawe—literally, the sharing of one’s inner self with another—best
translated as social amity based upon the balance between the exchange
partners. Social amity as a perfect balance, however, is difficult to attain.
In the past, Maisin favoured sister-exchanges (daati), often betrothing
sons and daughters while they were very young. The frequency of such
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arrangements remains an open question—I recorded only one instance
of a successful sister exchange among living Maisin. Older folk recalled
two earlier instances, mostly because violence broke out after one of the
engaged individuals broke the arrangement by eloping with someone else.
Many older Maisin told me of being betrothed when entering their teens
for a period of months or years, during which they were called ‘husband’
and ‘wife’ while working for their future in-laws, but often the children
had other ideas and the engagement would be called off.

Marriage was and continues to be marked by exchanges of food and
sometimes material items between the couple’s families. One should marry
outside one’s patriclan and ‘blood kin’—roughly figured as descendants of
common grandparents. Normally, the women moved to the husband’s
residence. Maisin strongly preferred their daughters to marry into nearby
families—not only for access to her labour but also to use rights to her
husband’s garden lands. In particular, the new husband marked his debt
to his in-laws by providing regular small gifts of food and betelnut,
assisting in gardening and other tasks and avoiding the use of their names.
Such continuous informal exchanges prepared the ground for formal
ceremonial prestations involving extended families. The husband’s family
reciprocated for the wife and her children either by fostering a child or
providing a large bridewealth gift. In return, the wife’s brothers organised
the initiation of her first-born child. The cycle ended with the death of
one or other of the married couple. The affines acquired the property
of the survivor and, in return, took responsibility for overseeing their
mourning, ending with a ceremony in which the widow or widower was
decorated like a young person and released from their obligations to their
in-laws (Barker, 2016; Hermkens, 2013).

These general principles permitted a wide variety of variations, depending
on contingencies and the personalities involved. No doubt, marawa-wawe
was less often achieved than referenced as a measure against which the
actualities were measured. The point I wish to make here is that, as in
other Melanesian societies, Maisin marriage ideals were firmly grounded
in principles of reciprocal exchange.

The contrast with Anglican principles could hardly be greater. Adhering
to Catholic teaching, the missionaries regarded Christian marriage as an
institution ordained by God, one of seven Sacraments that were legally and
spiritually binding upon Christians and regarding which no compromise
could be allowed. As with baptism or participation in the Eucharist,
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marriage entailed a lifelong commitment not simply to one’s partner but
to the church itself. Christian marriage could only be formalised by an
ordained priest, preferably in a church ceremony, but minimally with
a blessing. Once properly married, the Christian was bound until death
to his or her spouse. Divorce was not permitted and a Christian who left
his or her spouse was subject to escalating discipline from the church
(up to excommunication) unless the marriage was restored or the ‘ring’
spouse died.

Unlike their contemporaries in Protestant missions, the Anglicans, for the
most part, did not justify their insistence on church-regulated marriage in
terms of a larger project of regulating the behaviour of men and women
within a sanctified Christian family (Jolly & Macintyre, 1989). One finds
little rhetoric in Anglican writings that condemns the supposed degraded
status of women in native society or the exaltation of Christian domesticity
in converts’ lives. Instead, they focused their efforts on the reformation
of the person, particularly males. The Papuan’s ‘special weaknesses, from
a Christian point of view’, observed the first Bishop of the mission, ‘are
impurity, untruthfulness and a callousness in giving pain, especially to
dumb animals’ (Stone-Wigg, 1907). Stone-Wigg condemned the ‘utter
laxity’ with which men carried on their affairs with women both before
and after marriage. The Papuan’s propensity for lying, however, suggested
a modicum of guilt upon which the missionaries could work. The first
step was to ensure that converts complied with the marriage rule.

In sum, the Anglican position on marriage was grounded in the Christian
individual’s obligation to obey the dictates of God as represented in
the Sacraments. Customary practices complicated missionary efforts
to impose Christian marriage. Parents, one missionary complained,
arranged marriages ‘with an eye more upon the payment made, than upon
a girl’s wishes. This leads to unhappiness, desertion, and later, perhaps,
excommunication’ (Somerville, 1945, p. 163). Yet, in principle, native
customs, including betrothals, could be squared with the sacramental
requirements of the church. The missionary’s job was to enforce the rules
on their unruly ‘children’. If they could be made to respect their marriage
vows, converts would themselves reform customary practices as needed.
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Disciplining Marriage

In 1917, Bishop Gerald Sharp published a 36-page set of guidelines for
priests in the New Guinea diocese that listed expectations, rules, procedures
and resources. He devoted the longest sections to marriage, systematically
laying out various permutations of acceptable and unacceptable unions,
requirements for the marriage ceremony and forms of discipline to be
applied to individuals and couples living ‘in sin’. The Bishop found
such detail necessary because ‘lack of recognition of the marriage bond
on the part of the natives has led to much difficulty, complication, and
disappointment’ (Sharp, 1917, p. 17). Ideally, an engaged Christian
couple would have their banns read over the course of three weeks in
the church before being married in a full Eucharist service by the district
priest. The Bishop sorted through numerous complications arising from
the fact that many of the first generation of baptised Papuans were already
married or betrothed to pagans, setting out guidelines for distinguishing
between ‘legitimate’ pagan marriage (which should continue) and
‘concubinage’ (which should not), the recognition of the ‘true’ wife or
husband in cases of serial monogamy and the treatment of multiple wives
in polygamous marriages.

‘Fortunately, the Bishop declared, ‘we live in a country in which
ecclesiastical discipline can be, and is, exercised’ (Sharp, 1917, p. 14).
He also stated that:

Those living in a state of mortal sin, who have, that is to say,
arranged their lives so that they are, for the time, being lived
in a manner directly opposed to the plain meaning of the
7th Commandment,?> must be excluded from all Christian services
until they set right their lives. (1917, p. 14)

‘Setting right' their lives should begin by asking permission and
then faithfully attending Matins and Evensong services, sitting with
catechumens in Sunday services and leaving following the recitation of
the Nicene Creed. If they persist in sin, the Bishop had no option but
to excommunicate:

2 The commandment that forbids adultery.
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An excommunicated person should not be allowed to go on the
mission station for any purpose whatever, except to enquire about
his own restoration from the priest or the Bishop. He must not
bring or send any food to the missionary for sale; and if he dies
excommunicate, he cannot be buried with a service, nor in the
Christian cemetery. His own people must bury him in their own

way. (Sharp, 1917, p. 15)

Bishop Sharp concluded his list of prohibitions with instructions
that missionaries should encourage all baptised Christians to shun
the miscreant.

Some years passed between the establishment of the first mission station
among the Maisin and the enforcement of marriage rules (Barker, 2005b).
In 1902, an Australian lay missionary, Percy John Money, supervised the
construction of a massive mission station at Uiaku, with a church capable
of serving the entire population of approximately 500 souls. The mission,
however, was unable to appoint a white missionary, and progress under
a handful of resident Melanesian teachers was slow. In 1914, a newly
arrived district missionary based at Wanigela (to the north of the Maisin
territory) made Uiaku his special project, visiting the village weekly
to prepare a catechumen class for baptism. Three years later, roughly
170 Maisin had become Christians, prompting the mission to turn the
Maisin villages into a parish and assign the Reverend A. P. Jennings as its
district priest.

Jennings did his best to enforce church authority, particularly with
the adolescent boys and girls boarded under his charge on the mission
station. Within a few months of his arrival, he was directing the flogging
of schoolboys for ‘fortification” and, in one incident recalled by Maisin
elders more than 60 years later, suspended six girls from communion
and ordered their heads shaved and ornaments removed. He records only
one intervention in a marriage in the Uiaku logbook, writing of having
recruited a government policeman to bring back a schoolgirl who had
eloped with an older man who already had two wives. This may have
reflected caution as much as need; following Jennings disciplinary
actions, he often had to send his boarders home after their parents refused
to provide food for them. The isolation, bouts of malaria and intransigent
parishioners steadily wore Jennings down, but it was drumming that
eventually ended his short residence. A lover of classical music, the priest
could barely abide the steady beat of drums accompanied by the rise
and fall of chanting—it is also that Jennings suspected that young
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people found the greatest opportunities for sexual dalliances during such
occasions. Initially, Maisin respected his requests to cease dancing before
midnight, so that school children would not arrive exhausted the next
day, but this did not last. The last straw occurred in 1920. In response to
what the district missionary at Wanigela described as a ‘strange snake cul?’
(to which I will return later), the people of Uiaku took up their drums
and feathers, dancing dusk to dawn over the course of weeks. Close to
a mental breakdown, Jennings fled.

St Thomas Parish in the Maisin villages continued to be staffed by
Melanesian and, later, Papua teacher-evangelists who provided instruction
in the schools and non-communal Sunday services. Unlike their Polynesian
and Fijian counterparts in the Methodist and Congregationalist missions
elsewhere in Papua, they did not aggressively seek to impose their notion
of Christian morality upon villagers. Responsibility for instruction
or discipline in ‘proper’ Christian behaviour in Uiaku now fell on the
shoulders of the district missionary in Wanigela. Throughout the 1920s,
one finds entries on the priest’s and Bishop’s attempts to enforce mission
marriage laws on the Maisin. The following description is typical:

Edric Mamatu or Emanu married Gameti by native custom but
the marriage was not acknowledged. He then took Gertrude sister
of Waiko? Rarara & Eric Tama who object to their sister being
with Edric. If Edric wants Gameti & will send away Gertrude
[sic] marriage with Gameti will be acknowledged. If not Edric
& Gertrude will be excommunicated. (Wanigela Log Book,
28 November 1923)

The logbook does not provide a full or entirely reliable record of
missionary interventions. The priest made only periodic visits to Uiaku
for communion services; therefore, he relied mainly upon reports by
teachers and members of the church council concerning sexual affairs and
marriages. They were often uncertain of the names of unbaptised villagers
and ignorant of the complex family negotiations surrounding marriages.
To add to the unreliability, the degree of detail provided in the logbook
waxed and waned over time, with some entries only listing numbers of
excommunicates during one of the Bishop’s visits or vague information
regarding discipline. Still, there is enough information to indicate that
the mission maintained its strict stance on marriage and divorce through
succeeding decades. Eventually, there was some easing of enforcement,
particularly once Papuan priests were appointed to the St Thomas Parish,
beginning in 1962. The practice of excommunication effectively ended,
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and church marriages remained exceedingly rare. Most couples ‘living in
sin’ in the eyes of the church sought restoration after the birth of one
or two children. Divorced individuals who had remarried could remain
under discipline, and their children were denied baptism until they
reached adulthood at age 18.

Maisin Responses

Regardless of their own personal exasperation, the district missionaries
listed the disciplined and excommunicated in the logbook with
a bureaucratic hand. Anglican propagandists took a different tack,
favouring purple prose and a heavy-handed paternalism. Taken together,
these two styles reveal much of the missionaries’ assumptions about their
project to enforce Christian marriage. In a near-perfect example of the
genre, the Reverend James Benson tells the story of Foa, ‘the fairest,
sweetest and best of the three of Mandarena, who was the “taumanuma”
(i.e., the high chief) of the Uiaku tribe’ (Benson, 1923, p. 104). Foa had
been betrothed as an infant to Urakueta in Bonando village. After taking
Christian instruction, the newly baptised Winifred lets it be known that
she wants no part of Urakueta, known to be ‘in truth, a worthless scamp’.
Urakueta’s people stage a raid and steal Winifred, causing her relatives
to gather their clubs and spears and attack Bonando. In the fracas, an
Uiaku man is clubbed to death. Shocked by their actions, the Maisin fall
into a ‘sober stillness” as they await the arrival of the district priest. The
latter quickly sorts things out, sending the warriors to Tufi to stand trial
and arranging for Bonando to compensate Uiaku with shell money—
the customary payment for a homicide—on the neutral grounds of the
Wanigela mission. When tensions flare up again, the missionary arranges
a new home for Urakueta’s kin at Wanigela. Winifred also settles at
Wanigela, ‘waiting for and looking for her true love, and he who wins
her will win that which is more precious than all the jewels of a hundred
Bonandos, for “a good wife is more precious than rubies” (Benson, 1923,

p. 104).

In this scenario, the missionaries regarded Maisin and other Papuans
as childlike. They would only be brought to an understanding of the
insticution of Christian marriage through patient education and firm
discipline. Maisin, however, did not regard marriage as an institution, but
rather a locus formed by and around various exchanges. The information
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that may be gleaned through archival and oral sources strongly suggests
that the fight over Winifred had little (if anything) to do with her
Christian status. The entry in the Wanigela logbook reveals that Winifred’s
betrothed had also received baptism. The fight broke out when a senior
man in Uiaku took Winifred as his second wife while her betrothed was
away working on a distant planation. Therefore, the evidence indicates
that the conflict was over a broken sister exchange.

I would suggest that, rather than seeing the mission as offering an
alternative form of marriage, Maisin in the early years likely regarded
the missionaries” actions as one complication among many that affected
marriage negotiations at the time. Winifred’s double removal—first to
Bonando and then to the Wanigela station—occurred in the significant
year of 1921. The previous year had seen the emergence in Uiaku of a ‘snake
cult’ and the hurried departure of Jennings. This movement, an offspring
of the so-called Baigona cult of a decade earlier, focused on a crisis of
rampant sorcery and death. Ten days after removing Winifred, the district
missionary visited Uiaku and took down the names of ‘84 men reputed to
be using lime pots for nefarious purposes’ (Wanigela Log Book, 25 April
1921). A month later, he returned to supervise the public destruction of
lime pots and the sharing of food to assure that any man fasting would
lose his power. The clans in conflict over Winifred symbolically destroyed
war clubs at the same gathering.

The causes of the panic cannot be known, although it is noteworthy that it
occurred during the years of the worldwide influenza pandemic. Sickness
placed a premium on children. At the time, the Resident Magistrate noted
that ‘several people have taken a second wife on the plea that the first
has not borne any children’ (Muscutt, 1921). Other factors also likely
affected marriage negotiations. Labour-recruiting began around 1910,
and the absence of young unmarried men increased opportunities for
polygynous marriages, at least initially. Young labourers returned with
goods purchased in eastern plantations, challenging the authority of
older men. During this same period, the resident magistrates and police
had been putting increasing pressure on Maisin to rebuild their villages,
plant coconut plantations to earn money from selling copra and serve as
carriers on patrol. In 1918, the government further strengthened its hand
by imposing a head tax on adult males, to be paid off either in cash or
labour in the new village plantations. This provided an inducement to
form larger families, as did the government’s new policy of providing five
shilling per annum bonuses for young children, a response to the crisis
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of rapidly declining populations in parts of the Territory. In this context,
the case of Winifred’s abduction appears as much more than a simple
story of a contest between indigenous and Christian forms of marriage.

Such complexities must be kept in mind when reviewing the mission’s
campaign to establish Christian marriage during the colonial period.
The logbook entries listing marriages, individuals under discipline and
excommunications imply a one-sided battle that eventually sputtered and
failed. There are clues, however, that Maisin drew the mission into local
marriage negotiations. Early in 1925, for instance, the district missionary
was approached by an unbaptised young couple who requested him
to marry them ‘thinking thereby to avoid the necessity of doing so in
the villages where the subject was unpopular’. He sent them away, only
to be visited by the girl’s brother who asked if the mission would give
permission for the girl to be returned to her mother: ‘He too was told
that he and the parties concerned must settle the matter themselves as it
is not the practice of the missionaries to interfere in the affairs of heathen
people’ (Wanigela Log Book, 27 Jan. 1925). Evidently, some Maisin had
come to accept the mission’s participation in marriage negotiations, even
if they did not necessarily understand the conception of marriage they
worked to impose.

In the early 1980s, I interviewed several elders (who had come of age
in the early 1920s) about their experience of the mission and their own
Christian beliefs. They listed various things that missionaries opposed,
including polygyny, but limited their positive contributions to two: the
rudimentary education provided at the school and the bringing of peace.
No one suggested that the mission had introduced a new conception of
marriage, although a handful of people had been married in church (and
some since divorced and placed under discipline for varying periods).
Instead, when I introduced the subject of marriage and the mission,
conversation inevitably turned to instances where the missionaries, church
councillors or the Mothers’” Union had intervened to separate a young
couple or to prevent a polygynous union. People sometimes mentioned
church law, but for the most part, they justified these interventions as
preventing fights. One woman related a complex story of several young
people who eloped with someone other than their betrothed. The Bishop
came to the village and publicly destroyed a tapa cloth bearing the clan
emblem of one of the parents to signify the end of the practice of child
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betrothals. “There had been so much fighting,” she told me, ‘that people
were pleased when this law came in’ (Interview with Ida Elsie Aibu, Uiaku
village, 9 March 1983).

The elders’ reference to ‘peace’ is significant. While missionaries did
occasionally portray themselves as peacemakers, they placed far less
emphasis on conversion as a dramatic movement ‘from darkness to light
than Protestant missions elsewhere in Papua and New Guinea. The idiom
of peace-making resonates more with indigenous conceptions of
asymmetrical reciprocity (in general) and leadership (in particular). Maisin
distinguish between two types of clans, with respective leaders (Barker,
2005a). The higher-ranked 4awo have the prerogative of hosting feasts on
the plaza before their houses, in addition to speaking first at gatherings.
The kawo build alliances and, thus, make peace. They are assisted by
lower ranked sabu, who provide food and dance during ceremonies. They
are said to be passionate warriors. Maisin liken the relationship between
kawo and sabu as between elder and younger brothers. The kawo provide
guidance for supposedly hot-headed sabu, leading them in times of peace
and unleashing them for war. In the 1980s, adult Maisin spoke of the
clergy, teachers and missionaries of old in a similar fashion. Like kawo
(or older siblings or wife-givers), the church gave villagers something of
greater value than they received in turn—knowledge and blessings of the
Christian God. In return, like sabu (or younger siblings or wife-receivers),
the villagers owed them ‘respect’ (muan). ‘Peace’ (sinan), on which
health, integrity and material success ultimately rely, depended in turn
on bringing the mutual gifts offered by mission and village into balance,
a state of social amity (marawa-wawe).

The attainment of social amity is also central to the Maisin conception
of marriage, yet it is difficult to obtain. The most common frictions in
Maisin society occur across the marriage line—these frequently cause
accusations of sorcery. The involvement of the mission in local marriage
arrangements added a complication that villagers no doubt found
inconvenient, mystifying or annoying, depending on the circumstances.
Yet this same involvement may be useful when marriage arrangements
come unglued and tempers threaten to get out of hand. While the practice
of infant betrothal does not appear to have been vanquished by the
single act of a bishop, it did decline after Christian conversion and was
abandoned by the early 1950s.
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Over the decades, the mission’s campaign to regulate Christian
marriage among the Maisin also waned. Although divorce continued
to be a problem for the church, the national priests who replaced the
missionaries proved reluctant to intervene with young couples ‘living
in sin’. In a quiet compromise, priests and couples alike tended to wait
until children had been born and a marriage appeared stable before
conducting a brief blessing ceremony. Bishop Sharp’s notion of Christian
marriage would remain an ideal for most Maisin. Yet the intervention
was not without profound effects. It added to the changes that were
diminishing the power of male leaders, which had already been weakened
by the forceful ending of warfare and young men’s acquisition of new
forms of wealth on the plantations. It also increased the ability of young
adults to resist and foil their elders’ marriage schemes. More subtly, it
created a dilemma for more devout Maisin, who now had to come to seek
balanced moral relationships not just with their affines, but with their

church and God.

I gained a sense of this dilemma from several of the stories people told
me of their marriages. Cuthbert, a man in his mid-70s in 1983, had
been through short-lived marriages, one with the ‘ring wife’ of another
man, before settling down with Linda. Linda’s first marriage had been
church-blessed, but her husband abandoned her to join the Papuan
Constabulary. She had entered two succeeding unions, only to be rejected
when no children were forthcoming. The district missionary and Bishop
urged Cuthbert to send Linda away, but he refused. The couple was placed
under discipline and denied entry to the church and the mission station.
Many years passed and Cuthbert had a dream: ‘I saw the church leaders
sitting down. They asked, “Who are you?” And I asked, “Where is God?”
They replied, “You can’t see God and neither can we”.” This occurred on
Good Friday. The following December, Cuthbert and Linda brought fish
and taro to the annual patronal celebration on the station. They continued
to do this every year, although they did not attend church services.

Cuthbert explained to me that marrying Linda had been ‘my first mistake
and I don’t want to have two or three mistakes’. ‘Mistakes’ (daa), in
Maisin parlance, refer to breaches in reciprocal relationships that invite
retaliation. Cuthbert did not blame the church for punishing him and
Linda, but it still brought sadness and shame. His dream suggested that
the breached relationship had harmed both parties—neither could see
God. His and Linda’s act of reconciliation marked a movement to restore
the bond. The missionary’s dilemma remained—Cuthbert and Linda still
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‘lived in sin’. Yet for Cuthbert, who wept as he told me his story, the weight
of separation had been lifted, at least in part. The gathered had happily
accepted his gifts at the St Thomas Day celebration, Linda had joined
the women cooking the food for the communal feast and he had taken
his place among the kawo elders garbed in traditional dress, to enjoy the
traditional dancing and festivities.

While moving towards reconciliation, Cuthbert and Linda’s actions could
not overcome the church’s strict prohibition on divorce. They remained
on the list of former congregants banned from receiving communion.
By the 1980s, concerns about reconciling Christian and indigenous
marriage commitments were beginning to be overtaken by a fear that
many young people were avoiding both. Many young people had taken
advantage of the opportunities provided by both the mission and the
government for advanced education in the post-War period and resettled
in urban areas as they took up employment during the late colonial and
early independence periods. Even as they lost some control over their
migrant children, the ageing population in the Maisin villages scolded
remaining ‘school-leavers’ for being self-willed in their sexual activities and
choices of partners. As evidence, they pointed to the growing numbers of
unmarried pregnant girls. In condemning this supposed trend, the clergy
and villagers united in ‘cleaning up’ after sexual liaisons resulted in births,
by forcing couples into marriage (although not always with the biological
fathers). The ‘traditional’ wedding that Anne and I attended in the early
months of our fieldwork originated as an effort to impose control over
such an unsanctioned union.

Reconfiguring Gender Relations

The Anglican campaign to impose Christian marriage had wider
implications for gender relations in Maisin society. In his seminal essay,
‘Missionary occasions’, Burridge wrote that ‘the missionary’s dilemma,
which cannot be escaped, focuses on the crucial institution of marriage’.
Christian marriage, he continued, ‘connotes ideally the union in love
of initially equivalent souls each of which finds salvation in the love of
God, each other, and others—that is, an ontological equivalence between
women and men before God. Further, he explained ‘that equivalent
ontological status, whatever the imperfections of the transient social
order, is all-important’ (Burridge, 1978, p. 23). This principle lies at the
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heart of Christianity as a metacultural phenomenon; it creates endless
problems for missionary and convert alike, because it is entirely unclear
how or if any particular social order could live up to this ideal.

Protestant and Catholic missions operating in Papua approached gender
in distinctive ways that reflect underlying theological and institutional
differences. The London Missionary Society and Methodist missions in
Papua built their local organisations around married couples. Whether
a white couple in a head station or Islander teacher and his wife
in a village, the missionary ideally modelled a ‘civilised Christian home’
(Langmore, 1989). Larger ‘industrial’ mission stations, such as Kwato
near Samarai, provided men and women with training in their respective
domestic skills, such as boat building for men and sewing for women,
although their ability to enforce conformance to middle-class European
norms (on which they modelled the family) tended to be limited to
converts recruited to themselves become evangelists (Wetherell, 1996).
The emphasis in the Roman Catholic and Anglo-Catholic missions, in
contrast, was on ‘the community, the total mission family’ (Langmore,
1989, p. 82). They sought to impose a hierarchical Christian order, loosely
based on a romantic notion of the medieval church, in which the local
priest served as the ‘father’ over his parish, under the bishop and under
God. Ideally, if not entirely in practice, the Anglican missionary was
a celibate. Equally importantly, the focus of mission life was less on the
family than on adherence to the daily round of worship and communal
sharing. Whereas the better endowed Protestant missionaries hired
servants to work in their households, Anglicans made a virtue of relying
on the generosity of local villagers. Through vocation as much as necessity,
they were prone to tolerate (or conveniently ignore) local behaviours that
would have offended many of their Protestant colleagues—as long as the
essentials of Christian membership were respected.

Such differences help to explain why Anglican missionaries focused
narrowly on enforcing marriage vows, rather than undertaking a more
ambitious project of reforming the family or gender relations. This is not
to suggest, however, that the mission’s intrusions were without effect.
With the important exception of church offices, the Sacraments did not
distinguish between males and females. From the beginning, girls and
boys attended school and church together. They shared the experience
of baptism, received Christian names, were confirmed as members of
the church by visiting bishops, and were served the eucharistic host by
district priests. Females and males sat in segregated areas in the classroom
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and church, but this shared experience still suggested a certain type of
equivalency that was contrary to the indigenous social order that sharply
differentiated the genders, both in their working roles and physical
substance. Only males could advance to church leadership, but women
assumed responsibility for preparing the church for worship, for gathering
and cooking food for Christian festivals, and so forth. I have found
no evidence that Maisin considered the church a feminine domain, as
Ericksen suggested for Presbyterians on Ambrym in Vanuatu (Eriksen,
2008); nevertheless, it provided a space in which Christian women could
gather, work together, gossip and joke away from the purview of brothers,
fathers and mothers-in-law.

Ultimately, however, the mission had its most direct impact on Maisin
gender relations through its long-running efforts to enforce its marriage
rules by recruiting converts in good standing to the cause. In 1920,
Jennings formed a church council whose main task was to assure
compliance with church rules, especially marriage. The council, which
comprised males who represented different hamlets in the village, does
not appear to have been very active. A significant shift in the church’s
relationship with the Maisin began in the late 1940s, in the aftermath of
World War II, in which Maisin had served as carriers for the Australian
army in the Kokoda-Buna campaign. Inspired by the creation of a village
cooperative at Gona under the supervision of an Anglican missionary,
the Maisin, in addition to many others in the Northern District, began
their own Christian cooperatives, starting plantations of coconuts and
cacao in hopes of generating funds for local economic development.
Initially encouraged by the mission, these efforts had a strong spiritual
overtone that concerned local government officers, who were worried
about ‘cargoism’ (Barker, 1996). These were entirely male endeavours, but
during the same period, the mission began introducing chapters of the
Mothers’ Union at some of its district stations, under the supervision of
female lay missionaries.

Maisin women took notice of this. By 1948, a small group of younger
Christian women, who were in good standing with the church, had
organised a chapter in Uiaku—others soon followed in the rest of the
Maisin villages. Missionaries regarded the Mothers’ Union as an auxiliary
organisation. In addition to assisting women in their spiritual lives and
during times of sickness, the Mothers were expected to assist the local
clergy, particularly in cleaning the church for services, and help the all-male
church council to enforce church discipline. The pioneers who formed the
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Uiaku Mothers” Union saw it as something greater than this, associating
the creation of the Union with the liberation of women from customs
such as the shearing of a new wife’s hair upon marriage and self-laceration
at the time of deaths. They spoke of energetic intervention to prevent men
from taking on multiple wives. They also took great pride in forming an
organisation with officers and economic initiatives, specifically the sale of
decorated tapa cloth through the mission, equivalent to those in the male-
run cooperatives. As evidence of their success, they pointed to the sewing
machines they had purchased from tapa sales in addition to their financial
contribution to the building of the first iron-roofed church in 1962 and
the mission’s appointment of a Papuan priest to the St Thomas Parish.

In the early 1980s, the Mothers’ Union appeared but a shell of its former
self—small, with ageing members. But looks were deceiving. Its members
included the most experienced artists in the traditional forms of tapa
and facial tattoo design—women who enjoyed a steadier income than
most—in addition to elders, who were knowledgeable in clan histories
and traditional healing. On church festival days, particularly the annual
Ladies Day, the Mothers proved adept at organising young women
(including some under church discipline) to gather food, cook, serve and
dance. Occasionally, during community meetings at which the senior
men discussed economic development projects, the funding of the clergy
or the unending failures of the village cooperatives, a Mother would
stand up to remind the men that much of the funds came from their tapa
sales—therefore, they needed to come up with their own ways of making
money and not push the women so hard. The Mothers’ Union came
into its own during the late 1990s. The Maisin rejection of industrial
logging attracted a wave of attention and support from international
environmentalists and their allies (Barker, 2016). Tapa was immediately
identified as a sustainable economic alternative to logging; consequently,
sales increased enormously. Much of this sudden wealth was captured by
men within houses and the political leadership. However, as happened
elsewhere in the region, the non-governmental organisations took women’s
role in development as a key mandate and tended to regard women’s
voluntary organisations as more responsible with funds than men’s. The
Mothers’ distinctive blue skirts became increasingly visible as the chapter
expanded in membership; the Ladies Day celebration competed with the
patronal feast day in size; the Union purchased its own dinghy, and its
leaders regularly attended regional assemblies. Further, when the parish
priest attempted to commandeer the dingy, the Mothers threatened to go
on strike—he quickly backed down (Barker & Hermkens, 2016).
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The Mothers” Union cannot be described as reformist, let alone radical,
in terms of gender equality. Its views on marriage and the respective roles
of men and women were extremely conservative. Rather than breaking
with past gender relationships, the Mothers ratcheted up the already
considerable authority of a mother-in-law over her sons’ daughters and,
to a lesser extent, the daughter-in-law’s kin, who were obliged to offer
her respect in the form of name avoidance and gifts of food, labour and
wealth. In this way, the traditional ideal of marawa-wawe—a balanced
exchange relationship—became fused with the ideal of Christian marriage,
a domain now dominated not by clergy but senior church women.

Conclusion

On the afternoon of 24 October 1982, people gathered on the Uiaku
mission station to discuss the problem of disobedient young people, who
had not ‘respected’ the church by attending services or, in the case of
those whose parents were under discipline, seeking baptism on their own.
The parish priest opened by venting his frustrations with both the youth
and their families. He urged them to mend their ways, as one never knew
what the future would hold. He noted the case of R, who had been church
secretary when he arrived in St Thomas Parish but then took a second
wife. ‘R’, the priest continued, ‘still is a faithful man. He bears the burden
of being cut off from the church. He didn’t expect to be in this position.
One day, he might go back to his wife [i.e., send away his second wife].
He is a good Christian man.” R sat quietly through this speech—in fact,
R had called the meeting. The missionaries had long since departed, but
the dilemma over marriage persisted.

In the distant past, the ‘big men’ in Maisin society commonly practised
polygyny. Yet it would be as misleading to argue that R’s marital status
represented a traditionalist’s rejection of Christianity as to assume that,
due to the continued use of thatch and sago, the design of village houses
remained untouched by change. Indeed, in one important respect, the
missionary project enjoyed considerable success. Limiting themselves to
enforcing sacramental marriage, the missionaries generally left Maisin
to work out the implications for family and gender relations. Various
adjustments and compromises ensued. The Papua New Guinean clergy
who had replaced the foreign missionaries learned to turn a blind eye
to the previous sexual and marital histories of couples whose marriages
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they blessed and children they baptised; thus, they preserved the ideal of
church-sanctioned marriage. Villagers quietly abandoned child betrothals
and sibling exchanges while continuing to articulate marriages through
a series of lifelong exchanges between affinal kin. Finally, when conflicts
arose, as they regularly did, over matters such as an ‘improper’ marriage or
overly delayed bridewealth payment, some senior voices would appeal to
the values of Christian fellowship or urge a gift to restore social balance—
often both—to maintain peace. This is not to suggest that peace could
always be obtained. Breaches of ideals, real and imagined, fuelled near-
constant gossip, recriminations and rumours of sorcery. Christian marriage
and balanced exchange were ideals that existed in tension not only with
each other but also with the subjective perceptions of fellow villagers.
They oriented behaviour and its evaluation but did not determine it.

Marriage provides a privileged location in which to assess gender
relations. As Macintyre noted in a recent essay, the ‘study of gender
and sexuality in Melanesia has long been structured in terms of the
theoretical concerns of anthropology as a discipline’ (2019, p. 285). Such
concerns have largely centred around questions of male domination of
females, gendered agency and conceptions of the person and gender in
indigenous Melanesian culture. However, even as debates waxed and
waned within and between these concerns, historical and anthropological
research has revealed how wider social, economic and religious changes
have profoundly transformed the contexts in which people ‘interact and
perceive themselves ... The concomitant changes in gender relations have
been profound and disruptive of earlier conceptualisations of male and
female identity’ (Macintyre, 2019, p. 288).

Through most of the twentieth century, the Anglican mission had the
most direct impact upon Maisin gender relations, primarily through
its campaign to impose sacramental marriage. At the time of my earlier
fieldwork in the 1980s, the Maisin drew a sharp distinction between the
‘village’, ‘government’ and ‘mission’ spheres of social and political activities
(Barker, 2007). This masked the degree to which the mission campaign
ramified through society as a whole and affected not only the conception
of marriage but also customary practices. Since this time, changes in
gender ideologies and practices have become increasingly visible and
profound. Several factors have contributed to this—the most immediate
has been through engagement with international environmental activists,
who (since the mid-1990s) have partnered with the Maisin to block
industrial logging in their traditional territories, while also fostering
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alternate sustainable local development. Although vocally supportive of
Maisin ‘culture’, many of these same activists are strongly committed
to empowering women, whom they have insisted should serve in equal
numbers on local committees (Barker, 2016). Over the long term, however,
influences from beyond the villages have had a more lasting impact. Many
Maisin have attended at least high school and, today, at least a quarter of
those born in the villages now reside in urban areas, where many hold
well-paying jobs. Many have married non-Maisin and/or left the Anglican
Church for other denominations, exposing them to alternative traditions
of gender and marriage. Although the villages are physically more isolated
than in the late colonial and early postcolonial eras (due to the closing of
local airstrips), considerable movement occurs between rural and urban
areas. Maisin, particularly younger people, are increasingly exposed to
representations of compassionate marriage in church sermons, television
programs, commercial advertising and social media. Such representations
are widely influencing young people’s understandings of courtship,
sexuality and marriage choice and mutuality (Cox & Macintyre, 2014).

In Uiaku, as elsewhere, such changes disrupt the old certainties,
prompting confusion, resentment and resistance, particularly (but not
only) from older generations. As Ryan Schram aptly described, in terms
of the Auhelawa people of nearby Duau (Normanby Island), the Maisin
appear to have entered a ‘post-cultural’ era, in which all the received
guidelines for behaviour appear to be up for negotiation (Schram, 2018).
All the same, memories of custom and the notion of sacramental marriage
will likely continue to be touchstones as Maisin adjust their expectations
and practices of marriage. On our last visit to Uiaku in 2007, Anne and
I met a woman who had left an abusive relationship in town to marry
(village-style) an old sweetheart. The couple clearly regarded their
marriage as a relationship built on mutuality, yet they submitted to the
customary demands of their respective in-laws, adhered to the traditional
division of labour in the garden and at home and expected to arrange
a bridewealth exchange in the near future. Couples continued to avoid
church marriage in favour of blessings after the birth of several children,
but a simplified version of the ‘traditional’ wedding ceremony, like the
one we had experienced in 1982, continued and had become more
common. We learned that we had become exemplars of the tradition
because it was universally believed that our adoptive clans had married us
in the ‘traditional” fashion when we first arrived in the village.
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Gendered Ambition and
Disappointment: Women
and Men in a Vernacular
Language Education
Movement in Melanesia

Debra McDougall

Introduction

“They ruin us when they teach English first’

—18-year-old man of Ranongga Island,
Solomon Islands

Young people of Solomon Islands are expected to learn to read and write
in English, a language that many do not speak or understand well. Most
rural children grow up speaking one (sometimes several) of the country’s
more than 70 indigenous languages as well as the neo-Melanesian
English-based creole Pijin; some urban children learn the indigenous
language of their rural-born parents or grandparents, but most grow
up speaking Pijin, which is the language of urban life (Jourdan, 2013).
Multilingualism, rather than monolingualism, is the norm rather than
the exception in Solomon Islands; people move fluidly between different
indigenous languages, Pijin and English. Yet few feel entirely confident in
English—the country’s official language, the language of status and the
language of schooling. Even tertiary-trained teachers often lack confidence
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in their mastery of English and use Pijin as the language of instruction
(Tanangada, 2013). English-only education is particularly devastating
for rural children, who are already disadvantaged in the Solomon Islands
educational system.

For decades, scholars of multilingual education and language policy
have argued that children learn best when taught in their first language
(Ball, 2011; Lo Bianco, 2015; United Nations Educational, Scientific
and Cultural Organization, 1953). Resistance to first-language education
policies is often based on the false assumption that the sooner children
learn a standardised national or global language, the more likely they are
to master it. In fact, longer and more intensive study of a first language
almost always leads to better levels of literacy in the national or global
standard. Ten years ago, the Solomon Islands Ministry of Education
and Human Resource Development (MEHRD) adopted a policy that
embraces the right of children to be taught in vernacular languages for
these sound pedagogical reasons and to affirm cultural diversity in the
country (Jourdan, 2013; MEHRD, 2010). Unfortunately, the policy has
not been implemented beyond two pilot projects.!

Outside the formal system, however, some individuals and communities
have established schools that promote the use of vernacular language.
Gegeo and Watson-Gegeo (2012), for example, describe an initiative
among Kwara'ae people of North Malaita that began in the years following
the 1998-2003 ethnic crisis. This crisis caused both a nation-wide
disruption to schooling and a massive influx of Honiara residents whose
parents or grandparents came from Kwara'ae, but who lacked linguistic
and cultural knowledge that is essential to rural life. Such initiatives
form part of the highly localised autonomy movements discussed in the
Introduction (Bainton & McDougall, this volume)—instances in which
remarkable leaders mobilise communities to do for themselves what
colonial or postcolonial governments have failed to do.

1 Advocates of multilingual education in Solomon Islands are frustrated by the slow rollout of
the policy; however, the fate of a similar policy in nearby Papua New Guinea (PNG) illustrates
the negative consequences of hasty implementation. In PNG, transitional bilingual education was
established in the late 1990s without sufficient teacher training or curriculum materials. Many
parents and teachers blamed vernacular language education, in addition to other reforms including
outcomes-based education, for poor educational outcomes. By the end of 2012, then prime minister
Peter O’Neill led a return to a system that used English as both medium of instruction and subject
of study from early primary school (Devette-Chee, 2015; Litteral, 2015; Merlan & Rumsey, 2015;
Troolin, 2013).



7. GENDERED AMBITION AND DISAPPOINTMENT

My focus in this chapter is the Kulu Language Institute of Ranongga Island,
a remarkable language movement that has allowed thousands of youth and
adults to study their own language. I draw on material from more than
50 interviews conducted with people involved with the Kulu Institute in
November 2017, follow-up work in September 2019 and two decades
of study of Ranonggan social life and history (McDougall, 2016). Kulu
comes from the names of two languages spoken on the Western Province
island of Ranongga: Kubokota and Luqa. The work of the Kulu Language
Institute began in 1998 as a modest attempt to teach villagers to read a
Luqa language translation of the New Testament. Over two decades, it
has grown to become a powerful force in the intellectual life of Ranongga.
Hundreds of students each year pay modest fees for intensive courses (over
one or two weeks) in language study. The curriculum is a sophisticated
monolingual description of the structure of the language, authored by
Dr Alpheaus Graham Zobule, a Luqa man with multiple tertiary degrees,
including a PhD in theology. Like the middle-class Papua New Guineans
described in this volume by John Cox, and an earlier generation of
tertiary-educated men of the Western Pacific who led ‘thought rebellions’
in the era of global decolonisation (Banivanua-Mar, 2016, pp. 195-204),
Zobule is committed to using his formidable intellect and training to help
people of his home island. While other vernacular language programs in
the country focus on basic literacy, students at the Kulu Institute move
far beyond literacy to explore the underlying structures and expressive
possibility of Luga language (McDougall & Zobule, forthcoming).

The young man quoted in the epigraph grew up on his father’s land,
speaking Luqa as his first language. Like most speakers of Luqa, he
understands Kubokota. He also speaks a language of Choiseul Province
(his mother’s first language), Solomon Islands Pijin and English, which
he studied for 12 years in school. On the face of it, he seemed to be an
education success story; he had passed the competitive examinations that
push a majority of students out of upper secondary education. And yet
he told me about how ashamed he always felt in school when he was
called upon to stand in front of the class and read aloud. After taking the
first intensive course in Luqa language in his home village, he decided to
withdraw from his final year of secondary school to complete the sequence
of courses on Luga grammar. In the Kulu classrooms, he learned to enjoy
reading and speaking in front of others. In this way, he lost his sense of
shame.
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Humiliation is an emotion that is too commonly experienced in schools
all around the world, particularly for students from socioeconomically,
ethnically or racially marginalised populations. As global and national
programs promise ‘education for all’, and more and more young people
invest their hopes in schooling, they often find their ‘dreams made
small'—the title of Jenny Munro’s (2018) powerful study of the schooling
experiences of Papuan Highlanders in Indonesia (see also Munro, 2013).
Solomon Islanders rarely encounter the bald racism that Papuans suffer
in secondary and tertiary schools dominated by non-Papuan Indonesians,
but Munro’s analysis of processes of ‘belittlement’ is nevertheless relevant
to schooling within the independent nations of the Western Pacific.
In Solomon Islands, like Papua (Munro, 2017), there is a gendered
dimension to hope and humiliation in schooling. Many young men with
whom I spoke expressed anger, frustration and dismay about schooling;
they told me how disappointed and uncertain they were regarding their
futures. Young women were also critical of English-only schooling, but
they rarely seemed angry. They were far more optimistic about their
futures than young men were.

Like others in the collection, this chapter draws inspiration from the
work of Martha Macintyre. Across her writings, Macintyre has insisted
that contemporary forms of gender inequality should be understood
in the context of colonial and postcolonial histories, rather than some
imagined traditional culture (see e.g. Macintyre, 2017). This approach is
evident across her ethnographic work, from rural Tubetube (Macintyre,
1987, 1988), to mining compounds in Lihir (Macintyre, 2006, 2011a)
and among urban working men and women (Macintyre, 1988, 2000,
2008, 2011b).

I also build on studies of contemporary masculinity in the Pacific
(e.g. Biersack, 2016; Jolly, 2008), particularly work that has focused
on the struggles of non-elite men who are increasingly excluded from
positions of power in their own societies. These struggles have formed
an ongoing concern for Laura Zimmer-Tamakoshi, who has documented
intergenerational conflict and the increasingly chaotic modes of leadership
that followed the decline of traditional ‘big men’ (Zimmer-Tamakoshi,
1997, 2016, this volume; see also Gibbs, 2016). Chapters in this volume
by Deborah Gewertz and Frederick Errington and Dan Jorgensen
highlight the violent behaviour in which some men engage, when faced
with irrelevance or powerlessness. Fortunately, not all the emergent
masculinities are so depressingly destructive of self and community. In the
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face of colonial humiliations, some Pacific men have re-embraced warrior
identities (Tengan, 2008), often in the arena of sport (Calabro, 2016).
Moreover, like men all over the world, many men of the Pacific have
been drawn to the gentle patriarchy of Pentecostalism, a form of Christian
faith that scholars have argued is appealing to both men and women,
due to the way that it curbs excesses of male power and draws men back
into centre of domestic life as husband, father and head of the household
(Brusco, 1995; Eves, 2016; Cox & Macintyre, 2014).

In this chapter, I analyse gendered experiences of education in Solomon
Islands, expressed through the reflections of students and young teachers
involved in the Kulu Language Institute. Inequality is obviously harmful
to those of lower economic means, social status and educational
opportunities. Scholarly research on inequality provides a more
counterintuitive insight—socioeconomic inequality is also harmful to
those who are on the top of the rankings (Wilkinson & Pickett, 2009).
In the cases I discuss, young men enjoy privileged access to schooling.
Until recently, parents were much more likely to pay school fees for boys
rather than girls. Boys continue to undertake far less domestic work
than girls and teenage boys are rarely expelled from school when they
impregnate girls, nor are they burdened with the care of children born
outside marriage. Yet these privileges do not necessarily benefit young
men. Rather than feeling empowered, many feel worthless and unable to
live up to expectations. The Kulu Language Institute has opened a path
for some young men to reconceptualise their lives and envision a positive
future for themselves and their communities.

Education and Gender Inequality
in Solomon Islands

In Solomon Islands, and in many developing country contexts, women
and girls face more significant barriers to education than their brothers,
barriers poignantly illustrated by a recent report that built on the insights
of adolescent girls themselves (Plan International, 2019). Most families
struggle to pay for the costs of education. Where schooling opportunities
are scarce, they choose to prioritise the education of boys over girls.
With minimal access to contraception or sexual information, romantic
relationships forged in school often lead to pregnancy, which is stigmatised
and leads to young women—but not young men—being expelled from
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school. Women and gitls are also subject to violence, including sexual
violence, and often do not feel safe in school or while travelling to school.
Girls and young women contribute far more labour—approximately
75 per cent more—to the functioning of urban and rural households
than boys and young men. Despite ongoing inequity and the significant
barriers to education faced by women, however, educational opportunities
for women have expanded dramatically over the last generation.

Over 20 years of research on Ranongga, I have noticed shifts in attitudes
among parents, who seem to be more committed to sending both
daughters and sons to school. Many still worry that girls will fall pregnant
if they are away from home at school. Yet there is also a sense that girls
who obtain waged employment are more likely to use it to support their
extended families than boys are. These shifting attitudes are evident in the
life story of a woman whom I address as ‘auntie’. She was the youngest
of 14 children in a prominent post-War Ranonggan family and excelled
in school, but her father and elder brother refused to pay her school fees.
They had invested their hopes and funds in her brother and expected her
to stay home and look after the family until she married and had a family.
If she went to school, they reasoned, she would simply become pregnant,
come home and their money would be wasted. Her mother quietly saved
household money and paid her fees, allowing her to complete secondary
school and then a nursing degree. ‘Prove your brothers wrong,” her mother
told her. This opposition to women’s education did not end within this
auntie’s generation. When her niece wanted to continue her secondary
education in the 1980s, she faced the same objections from her uncle
and grandfather. Following a pattern established by her own mother, this
auntie supported her niece, who is now a schoolteacher on her way to
becoming a principal. Now retired from a successful professional career,
this auntie mused on how wrong her father and brother had been. An elder
brother who lives overseas sends money for large family endeavours, but
she and her niece are the ones who have consistently used their modest
salaries to support their rural kin.?

Such on-the-ground experiences combine with major shifts in policy,
driven in part by aid-donor-driven agendas for increasing access to
education and achieving gender equality. Recent MEHRD performance
reports include close analysis of the changing levels of gender disparity,

2 Eriksen (2008, p. 80) has observed that remittances paid by educated North Ambrym women
working in urban Port Vila are changing attitudes towards education for both women and girls.
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reflecting a policy commitment to closing the gap between boys” and gitls’
levels of schooling. As of the 2009 census, 80 per cent of children aged
6-14 were enrolled in school, an increase from less than 60 per cent in
1999 and less than 40 per cent in 1986 (Solomon Islands Statistics Office,
2012, p. xxviii, 95). During the 1970s, girls were far less likely than boys
to attend school. The census indicated that 40 per cent of all women
in their 50s in 2009, but only 20 per cent of all men in their 50s, had
never attended school. By 2014, boys and girls participated equally in
early childhood, primary and junior secondary school. Gender disparity
persisted in senior secondary school: in 2014, nine girls were enrolled for
every 10 boys in Years 10-12 of schooling, resulting in a Gender Parity
Index (GPI) of 0.9 (MEHRD, 2015, p. 6). By 2018, girls had achieved
parity with boys in Year 10; further, the GPI of 0.94 in Year 11 and 0.9 in
Year 12 also signalled a trend towards equal enrolments (MEHRD, 2019,
p. 22). Although more than 90 per cent of all primary and secondary
students in Solomon Islands are older than the official age of enrolment,
gitls are slightly less likely to be over-age than boys, which suggests that
they are either more likely to start on time or less likely to be held back
a grade (MEHRD, 2019, p. 21). By all measures, there has been a steady
and significant expansion of educational opportunities for Solomon
Islander girls and women over the last generation.

The commitment to expanding basic (Years 1-9) education has meant
that more students are in school for longer periods all over Solomon
Islands. Due to this expansion, the cost of education has become
a significant burden for nearly all Solomon Islands families. Under the
fee-free basic education policy of Solomon Islands, no fees are charged
for students in Years 1-9. However, school boards have implemented
various kinds of registration fees or parental contributions. On Ranongga,
for example, community junior secondary schools (the least prestigious
level of such schools, below provincial and national secondary schools)
require ‘parental contributions’ of SBD 1,000-1,500 (AUD 200-270).
Senior secondary schools charge fees of several thousand Solomon Islands
dollars, in addition to even greater contributions. If fees or ‘contributions’
are not paid, children are not permitted to attend school.

3 'This is a considerable sum of money for large rural families. For context, in 2018 Solomon Islands
GNI was approximately SBD 19,000 (USD 2,370), according to World Bank Data (data.worldbank.
org/country/SB). Parental contributions alone approach 10 per cent of GNI, without including travel
or school supplies, and net income is lower than the national GNI in rural areas.
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It is not clear that the money spent to keep youth in classrooms for longer
periods has positive results in terms of employability, which is the primary
motivation that many parents and students see for education. Jobs that
required Year 9 education 20 years ago now require a Year 12 education, and
today’s Year 12 graduates are rarely able to find work. Credential inflation
is obviously one aspect of the problem (Dore, 1976). But there also appears
to be a decline in the quality of schooling. High school graduates today
are said to be less well-educated than their fathers or grandfathers, who
only completed primary school. MEHRD reports reveal better results for
numeracy than literacy, but generally low levels of achievement; at Year 6
in 2010, 40 per cent of students reached ‘moderate’ mastery, while 60 per
cent demonstrated ‘minor’, ‘minimal’ or no ‘mastery’ (MEHRD, 2013,
pp- 31-39). This data from standardised testing resonates with anecdotal
evidence that many students are not achieving even basic literacy with
six or more years of schooling. On my most recent visit to Ranongga,
teachers at the Kulu Language Institute told me of students who came to
the Kulu Institute entirely illiterate—unable even to write their names—
despite completing nine years of school. They lamented this wasted time
and wondered about the long-term effects of such prolonged experiences
of failure.

Observers have linked the expansion of access to schooling to a decline
in quality, often blaming inadequate teacher training or resourcing
(Watson-Gegeo, 1987; Watson-Gegeo & Gegeo, 1992a, 1992b). Beyond
problems of curriculum or teacher training, schooling is made more
complex because authority and oversight are vested in provinces, which
have limited capacity and minimal funding to implement goals (Maebuta,
2013, p. 124). Moreover, despite the rhetorical emphasis on the need for
mass education, government expenditure is significantly skewed towards
tertiary education (Whalan, 2011, p. 242)—the realm in which women
and rural people of both genders are most disadvantaged. Perhaps the
greatest overall problem with schooling, however, is its orientation towards
narrowly economic outcomes. Even if the education system were more
effective in teaching basic numeracy and literacy, it would not fulfil the
promise of salaried employment, given that there are far more graduates
than there are jobs available.
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Figure 1: Ranongga Island.
Source: Map by M. E. Murphy. Data source: Esri Basemaps, D. McDougall.
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With the massification of schooling, lineages and extended families no
longer pool resources to support a single student in further studies. Today,
it is mainly parents who struggle to find money for their children to
attend school, raising money themselves or approaching the local member
of parliament to pay the fees from his constituency development fund.
Parents and politicians alike seem willing to support both girls and boys
in education. Educational achievement in the 1960s and 1970s, when few
men and even fewer women finished primary school, allowed the previous
generation of men to move into positions of respect and authority. Despite
ongoing inequality in access to upper secondary and tertiary education for
women, it is true that young women today enjoy far more possibilities for
advanced schooling than their mothers and grandmothers did. For young
men today, education and career possibilities seem to be contracting at the
same time that men seem to be playing a less important role in domestic
life—I return to this point below.

The Kulu Language Institute of Ranongga

The Kulu Language Institute takes its name from the two languages
spoken on Ranongga. Luqa is spoken by approximately 3,900 people in
the southern half of the island and Kubokota is spoken by approximately
3,400 people in the northern half (see Figure 1).* When the first Luqa
grammar teachers began in the late 1990s and early 2000s, classes were
convened in community halls, under tents or simply in the shade of trees.
Today, the Kulu Language Institute has a campus situated on a beautiful
stretch of coastal land. Over the past five years, the Kulu school has grown
exponentially. By 2018, some 1,500 adults or teenagers—approximately
20 per cent of the entire population of Ranongga—had undertaken at
least one workshop or class on Luqa grammar (Zobule, 2018).

I have followed this movement since its beginnings (McDougall, 2012).
On a visit back to Ranongga in 2016, I observed how it had grown and
began conversations with the director of the Kulu Institute, Dr Alpheaus

4 The ISO 639-3 codes are ‘lga’ for Luga and ‘ghn’ for Kubokota, which is also known in the
literature as Ghanongga, Ganoga or Ghanoga language. For further details about Kubokota, see
Chambers (2009). Estimates for 2018 speaker populations are based on the 2009 Solomon Islands
population census tabulated by ward with 541 people for North Ranongga, 2,514 for Central
Ranongga and 3,305 for South Ranongga, with a two per cent annual growth rate for the province.
Kubokota is spoken primarily in North and Central Ranongga and Luqa in South Ranongga
(Solomon Islands Statistics Office, 2012).
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Graham Zobule, about interviewing students, teachers and community
members to understand its apparent success and potential challenges.
In November 2017, I conducted more than 50 interviews in Honiara and
on Ranongga and also observed a week of classes at the Kulu Institute.
In 2019, I began work in digitising legacy materials from Ranongga,
including my own field recordings, recordings from the now-disbanded
provincial culture office and stories produced by Kulu Language Institute.’
Zobule is a partner in this Endangered Languages Documentation
Project, which involves Kulu staff who are transcribing the materials
and beginning to produce new audio recordings of people talking about
local values and histories. In August 2019, I worked with colleagues
from Australian universities, in addition to Zobule and his colleagues
in Ranongga and Honiara, to facilitate public lectures and a week-long
workshop on vernacular languages (McDougall, 2019).

The Kulu Language Institute curriculum presents a challenging exploration
of the structure of local language—it differs from other vernacular
language initiatives around the country that teach very young children
how to associate letters and sounds in their own language before quickly
moving on to English (Burton, 2012; Cox, 2017; Glasgow, Ha'amori,
Daiwo & Masala, 2011). Through dialogue with the first generation
of Luga grammar teachers, Zobule developed a corpus of materials,
including eight textbooks and thousands of pages of text, that develops a
new vernacular metalanguage for describing the grammar of Luqga. This
metalanguage metaphorically expands existing vocabulary for family
relationships, the structure of plants and words for cutting, grouping and
searching.

Four texts comprise the core sequence of classes that are regularly offered
at the Kulu Institute (Zobule, 2016). Book 1, titled ‘Reading Luga
language’, focuses on phonology, the idea of syllables and the meaning
of words. Reading comprehension exercises focus on stories written by
former students. Book 2 is titled “The structure of words™ and is focused
on parts of speech—understanding how words function differently
depending upon their relationship with other words in the sentence.
Book 3, “The structure of sentences’, explores the structure of noun
phrases, clauses and sentences. Book 4, ‘Structure of complete writings’,
focuses on text composition and analysis. In addition to these four core

5  Recordingsand texts from Ranongga, Solomon Islands. elar.soas.ac.uk/Collection/MPI1314450.
Funded by an Endangered Language Documentation Program Legacy Materials Grant.
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courses, Zobule has produced a guide to teaching, illustrated alphabet
books in both Luqa and Kubokota and a preliminary course for adults or
children with no literacy. Most of the instruction in the Kulu Institute is
in and about Luqa; there is also a Kubokota version of Book 1. There are
also two books on the grammar of English. Students are not admitted to
study English grammar classes until they have completed the sequence in
Luqa grammar.

Depending on the level of the class, Kulu classes last between five and
10 days, with six hours of instruction per day. The first-level classes
are held in villages wherever and whenever there is sufficient demand.
More advanced classes (Luga Books 2-4 and English) are held on
the Kulu campus. Kulu students pay modest fees of SBD 200-400
(AUD 35-70), depending on the length of the course. The fees cover
the textbooks (bound photocopies of up to 200 pages), accommodation
and food; they also generate a small quantity of revenue to support the
Kulu school. In 2017, Kulu teachers began to receive a small payment
of SBD 50 (less than AUD 10) for a week-long course. Zobule’s wife,
Sanny Zobule—who runs their family business, a low-cost rest house in
Honiara—financially supports Kulu staff to pursue further training with
her husband in Honiara.

The work of the Kulu Language Institute originated during the years when
Zobule was leading the Luqa translation of the New Testament. When the
first draft of the Gospel of Mark was produced in 1998, he realised that
many Ranonggans could not read it; either they had never learned to
read or they were unable to read their own spoken vernacular. Zobule’s
cousin John Tengana began teaching literacy to people of Saevuke village.
Saevuke had never had a primary school and its people were ridiculed
for their ignorance. Tengana found that Saevuke people were confused
by English words such as ‘consonant’ and ‘vowel’. He pressed Zobule to
produce Luqa language terms that people would understand. In late 2000,
a workshop on Luqa grammar was held in Saevuke, which drew people
from all around the island into the study of grammar, including Izikeli
Moata of Kudu village. When I interviewed him in 2017, Izikeli recalled
that he was surprised by the way the language worked—it captured his
imagination. He began to teach alongside Tengana, using materials that
Zobule was developing, and the two were eventually joined by Danstone
Beck of Paqe village. Zobule calls these men the ‘pioneers’ of the Kulu
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Institute (see Figure 2). They taught Luga throughout the 2000s, while
Zobule was overseas, completing a second Master’s degree and a PhD
in theology.

Figure 2: Kulu Director Dr Alpheaus Zobule, with head teacher lIzikeli
Moata, founding teacher John Tengana and principal Stephen Buka
(November 2017).

Source: Photo by Debra McDougall.

In the 2000s, few Ranonngans perceived the value in formally studying
a language that they already knew and that would not contribute to their
socioeconomic mobility; the fact that the teaching of Luqa grammar
persisted after the translation was completed is due to the tenacity
of Tengana, Danstone and Izikeli. Tengana attended meetings of the
Ranongga circuit of the United Church and inserted workshops on Luga
grammar into the annual schedule. In the absence of funding for transport,
the three men walked for hours across and around the island, to deliver
the courses. Often hungry and exhausted, they left their wives behind to
look after children, garden and generate household income. Danstone
was a builder by trade and he used his own funds to photocopy the Luqa
materials, so that they would have enough copies for each student to read
one during class. Danstone took up residence for nearly a decade in the
hamlet of Qiloe to teach Luqa grammar, a relationship that eventually led
to the gift of land to the Kulu Institute, which ‘anchored’ it and provided
it with a place in which to grow. Izikeli was serving as head teacher when
I stayed on the Kulu campus in 2017.
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Figure 3: Kulu teachers (clockwise from top left): John Poa Lokapitu
(Account Manager) and Aldrin Apusae, Samuel Bakson (Deputy
Principal) and Nathan Manoa (Grounds Manager) (September 2019).

Source: Photos by Debra McDougall.

Figure 4: Radence Philipi, apprentice teacher (September 2019).
Source: Photo by Debra McDougall.
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It is not a coincidence that the pioneers of the Kulu Institute were men.
These were not ordinary men—few would have made the sacrifices that
Tengana, Izikeli and Danstone did. However, even if a Ranonggan woman
were to have become as passionate about Luga grammar as these three,
I doubt that she would have been given permission to leave her husband
and children behind in the way that these three men did. As of 2019, all
leadership positions in the Kulu Institute—principal, deputy principal,
finance manager and grounds manager—are held by men (see Figure 3).
Most teachers and apprentice teachers are also men, but this is slowly
changing. The first female teacher is an unmarried woman now in her 30s;
in 2019, she was one of two women undertaking further study in Honiara
with Dr Zobule. In September 2019, one of the two apprentices at the
Kulu Institute was a young woman (see Figure 4).

Although they do not hold formal leadership positions, women are
essential for the everyday running of the school. I have already mentioned
Sanny Zobule’s critical behind-the-scenes financial support of the school,
the teachers and her husband’s scholarly activities. Each time I have visited
the Kulu campus, the principal and teacher’s wives have organised meals
for students and visitors. When large numbers of students enrol in Kulu
classes during school holiday time, women from nearby hamlets are paid
a small fee to assist with cooking. More often, they voluntarily contribute
cooked food and garden produce, particularly when the Kulu school
hosts visitors. Not all domestic work is done by women—both male and
female students are rostered to assist with meal preparation, including
late-night shifts baking bread for morning classes, and all students work
in the school gardens in the afternoons. Male teachers and apprentices do
construction work; they saw and carry timber and other housing materials
and construct classrooms and staff houses.

In the very early days of the movement, men were the primary attendees.
In the first Luga grammar workshop held in 2000, for example, I was one
of three women present and the only one who had travelled from beyond
Saevuke. Most early students were men intending to study theology to
become ministers in the United Church, who hoped that learning Luga
grammar would help them understand the new Luqa New Testament and
understand English. As the movement grew and spread, women joined in
the workshops offered in their villages. Today, young women enrol in the
school in slightly higher numbers than young men.
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Gendered Ambitions

The massive growth in attendee numbers in recent years is due almost
entirely to an influx of youth who are currently enrolled in junior or senior
secondary school, who have completed secondary school, or have quit or
been forced out of school due to failing to achieve adequate exam results
for entry into higher levels of schooling, failing to pay school fees or other
circumstances. According to attendance lists and teachers’ reflections,
female and male students attend in approximately equal numbers. Their
reasons for enrolling are simple—they expect it to help them in their
formal studies, particularly the study of English. Increasing numbers
of trained primary and secondary teachers are also attending the Kulu
school, because they have witnessed these effects on their students.

The young men and women who had completed all or some senior high
school were critical of the fact that the instruction started with English.
One young woman said that learning English grammar in school made
learning Luqa grammar easier, but most of the others focused on the
negative effects of doing things ‘backwards’. Even those who were relatively
successful in passing highly competitive exams to move onto higher grades
said that everything was ‘fuzzy’ in normal school, whereas things were
clear at the Kulu Institute. Several interviewees likened school learning to
poorly prepared meals. As the first female Kulu Language Institute teacher
told me, ‘they give raw food to children, so they just eat it uncooked’.
Some spoke of unripe fruit, and others described it as a jumbled pile,
contrasting it with the Kulu curriculum, in which everything is laid out
carefully, as one might lay out a feast. Many contrasted the rote learning
of school to the more creative work in Kulu, remarking on the way that
Kulu teachers ‘played with the language’ to understand and explain
how it works.

Young women who were currently enrolled in secondary school
mentioned that they hoped that studying Luqa would allow them to
understand the Bible better and use language effectively in all realms of
life. Nevertheless, it was clear that their primary goal was learning Luqga to

6 AtaSeptember 2019 gathering at Qiloe, Zobule addressed the increasing instrumentalisation of
the Kulu Institute. Although he was pleased that the school was helping young people, he suggested
that everyone, especially adults, should be trying to dig deeper into their own language. The gathering
marked the beginning of a new branch of work at the institute—documenting and strengthening
local values that are worth preserving in the face of changing ways of life.
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succeed in school. One student told me how happy she was when she got
to the English grammar section of the Year 11 exam—she found it easy
because she had studied with the Kubokota, Luqa and English grammar
books. When I asked them about their aspirations, each spoke of finishing
secondary school and doing further training—one aspired to study law,
another computer work, another teaching and a few were unsure. They
also praised the Kulu curriculum for its coherence and seemed to find
the intensive format of the Luqa grammar classes helpful. One secondary
school student told me that, in school, they skip back and forth between
subjects, with too much time between English lessons.

Although they were critical of conventional schooling, none of these
young women was as scathing in their reflections as many of the young
men. For example, none of them spoke of school ruining them in the
way that the young man quoted at the start of this chapter did. This
youth was speaking about something far deeper than mere academic
failure—schooling seemed to have inflicted an injury to his very sense of
self. The Luqa term I have glossed here as ‘ruin’ is ngangulu. Like the Pijin
tem spoil, ngangulu refers to both physical damage and the metaphysical
destruction of a curse or sorcery. Other young men told me that they
felt that school had tricked or cheated them. Nearly every young man
interviewed recalled the way that they felt ashamed of themselves and
were unable to stand in front of a group to speak or read. They spoke not
only of how much clearer and straightforward the Kulu curriculum was
but also the way it has given them confidence. Several of the young men
who became apprentice teachers or teachers in the Kulu school recounted
how they completed secondary school with no sense of purpose. Even
where they succeeded in school, they felt lost and useless; they were
ashamed that they had let their families down because they had not
found employment.

One young Kulu teacher said that he took a Kulu class only because his
brother-in-law suggested it. He reluctantly asked his grandfather for
school fees. At the time, he was mocked for studying his own language—
people laughed at him for ‘going back to kindergarten’ after completing
secondary school and asked why he was not doing something useful with
his life. Yet he persisted, apprenticing himself to Tengana, Izikeli and
Danstone and eventually becoming a teacher in his own right. Another
teacher told me of his circuitous schooling journey and the feeling that
he was disappointing his family, who had valued education highly for
two generations. He eventually completed vocational schooling in marine
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training and worked on ships for several years before returning to his
wife’s village to be a ‘farmer’. Still, he thirsted for some other kind of
work and found his calling in the Kulu school, which he first attended
simply because it was only a few hundred metres from his house. He was
overjoyed when Zobule invited him to become an apprentice teacher.
Another young man, a student at the Kulu Institute in 2017, told me
of being unable to sit his Year 11 exam because his family could not pay
the fee. He thought his future was over, but an uncle has sponsored him
to study Luqa grammar, and he now sees work for himself in teaching
kindergarten.

These young men spoke of profound personal transformation,
a reorientation that was moral and spiritual as well as intellectual. One
young man told me that he would probably be in prison if it were not for
the Kulu school—before he studied Luga grammar, he was a thief and
smoked marijuana. Another had always been successful in school and had
attended a prestigious provincial secondary school. Despite his success,
he never felt any confidence in himself:

It was as though I was chasing the shadow of something, but
I couldn’t actually grab the thing itself. I didn't know what I was
doing, or what school was doing for me. It was though I was flailing
around on the surface of the sea; I didn't know anything. Imagine
you are on the surface of the sea and grab at a dry coconut floating
past. If you don’t get a good grip, it slips away. When I came to
Kulu and finished the classes, it was as if I had dug down under the
surface of the ground. Now I'm able to dig out something strong.
It is as if 'm digging under the surface of the earth.

When he completed the vernacular language curriculum, he felt
transformed: ‘it was as though I was freed from prison’.

Who could have predicted that studying grammar would have such
a profound effect on young men’s sense of self and worth? Over and over,
in my interviews and conversations with young men, they told me not
only of their intellectual failures but also moral failings: drinking, stealing
and spending all their money on betelnut or cigarettes. Somehow—and
no one could really articulate precisely how this was the case—the study
of a local language shifted their entire outlook on life. It made them stop
feeling like failures and made them respect themselves.
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Dispensable Men?

In a volume on how myths of matriarchy may paradoxically support male
political dominance, Macintyre (1988) examined two forms of myth on
matrilineal Tubetube. The first genre of myth depicts a woman born of sea
creatures who leaves her mother to live with a husband. She is ultimately
betrayed by her in-laws and abandons her husband to return to the sea.
The second type of myth depicts quasi-human husbands who are lazy
or stupid and are killed after they impregnate their wives. These ‘mythic
demonstrations of inadequacies of husbands’, Macintyre argued, ‘provide
a moral basis for a matrilineally constructed social order that depends
upon the unity of brothers and sisters’ (1988, p. 188). In Tubetube reality,
married couples move back and forth between husbands’ and wives’
families, with burdensome labour obligations to both sides of the family
and complex sets of affinal and patrilateral exchanges constituting the flow
of social life. In Tubetube myth, the matrilineal social order reproduces
itself. Husbands are, ultimately, dispensable.

As in Tubetube and much of island Melanesia, Ranonggan clan identities
are traced through mothers, as are deep and existential connections
to ancestral land. Women, rather than men, are remembered as apical
ancestors in genealogies. Oral historical accounts of events of the late
nineteenth century and early twentieth century suggest that women
played important roles in arranging marriages, allocating land and
welcoming outsiders ashore (McDougall, 2016, pp. 64-91). Myths
and humorous folk tales focus on sibling relationships, often depicting
what happens when brothers and sisters do not properly take care of
one another. Sisters and brothers were understood to be metaphysically
linked—a woman who died in childbirth, like a man who died in warfare,
became a ‘bad ghost’ and the moral infractions of a cross-sex sibling were
seen as the cause of such a calamity. Despite underlying ideologies of
matriliny, and this emphasis on cross-sex sibling complementarity, men
possess more political power than women. As Macintyre (1987) argued
was the case in Tubetube, this differential power seems to have once been
strongly linked to men’s engagement in warfare; men held a monopoly on
physical violence.

Over the course of the twentieth century, a more straightforward kind of
patriarchy emerged in the Western Solomons. Churches recognised fathers
and husbands as heads of families and governments recognised brothers
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(but not their sisters) as leaders of matrilineal clans. Such developments
arguably weakened the constitutive relations between sisters and brothers
and undermined the cognatic ties among their descendants. The changing
political economy has also shaped gendered identities and ownership.
From the 1930s to the 1960s, when copra production formed the
backbone of the colonial economy, patrilineal inheritance patterns seemed
to dominate—coconut plantations belonged to individual men, rather
than their matrilineages. When copra prices plummeted in the 1980s,
however, things changed. Ranonggan families turned to market gardening
to generate cash income. Families work together on both copra production
and market gardening. Whereas copra plantations were identified as male
property, gardens are mostly identified as belonging to women, and
marketing is done entirely by women. Commercial logging commenced
on Ranongga’s steep hillsides only after more profitable forests elsewhere
were exhausted. Battles over landownership in the context of resource
capitalism are always fought in the name of matrilineal clans (so-called
‘tribes’). Though matriliny lies at the centre of these battles, women are
excluded; only men speak for their clans in court and in negotiations with
companies. However, rather than bolstering men’s authority, involvement
in the sordid politics of logging has undermined their moral authority in
all other realms. Women are taking on more central roles in the leadership
of families and communities and even stepping into neo-traditional ‘chief’
roles that had always been seen as male (McDougall, 2014).

Macintyre did not directly relate the puzzles of matriliny to the challenges
of contemporary PNG women, but her ethnographic studies of educated
and employed women seemed to suggest that they are enacting the
Tubetube mythic vision of the ‘dispensable husband’. She argued that
women in mining experience the classic ‘double burden’ with a vengeance,
usually maintaining large gardens while also holding full-time work
(Macintyre, 2006). Yet they use the freedom that their wages have given
them to break the bonds they find most constraining—particularly
relationships with abusive, neglectful or unfaithful husbands. For such
women, ‘money changes everything’ (Macintyre, 2011b). A degree of
economic independence has allowed them to reject bonds of marriage
to husbands who have been taught for generations that they have the
God- and custom-given right to dominate their wives (see also Zimmer-
Tamakoshi, 1998; Spark, 2011, 2017). Such independent women are
often savagely critiqued—accused of embracing global human rights
discourses and the decadent individualist lifestyles that go with them
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(Macintyre, 2000, 2012; see also Jolly, 1996; Taylor, 2008). Clearly,
though, these women are reshaping, rather than rejecting, the networks
of kin relationships that sustain them; they invest heavily in their own
children as well as nieces and nephews, an investment that often takes the
form of paying school fees.

As more women choose not to marry, marriage is increasingly portrayed
as the quintessentially traditional social institution. In reality, marriage
has been undergoing continuous change for decades in both rural and
urban areas of the Western Pacific (see chapters in Marksbury, 1993). In
Ranongga in the late 1990s, when I began my research, premarital sexual
activity was common, but when women fell pregnant, marriage was
usually arranged. Increasingly, young women have children and are not
compelled to marry. Some children are looked after by their grandmothers,
while mothers may be away working or studying or even living with a new
husband. In the family that I have lived with most often on Ranongga,
the generation of women now in their twenties all have children, but few
have any relationship with the father of the children. The fathers seem to
have no responsibility for the children, and young men seem increasingly
inessential in domestic life.

Ranonggans speak of marriage as ‘sitting down well’. Despite the fact that
not all marriages allow partners to ‘sit down well, the metaphor aptly
captures the sense of stability that is lost as marriage declines as a social
institution. Prototypically, a husband clears the land for the garden and
builds a house for his wife and children; the lack of anyone to help with
such work is what unmarried Ranonggan women, and married women
whose husbands are absent or neglectful, complain about. Nevertheless,
gardening and care of children are primarily seen as the work of women.
When women are unmarried, they perform this work within their
natal families, continuing to be linked to kin and family. The state
of not ‘sitting down well’ seems to have a more existentially powerful
effect on young men, who have no paternal obligations and far fewer
responsibilities to their natal families than young women. They are free
but also detached—perhaps even dispensable. It seems to me that some of
the malaise of young Ranonggan men I spoke to originates in this feeling

of being dispensable.
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Conclusion

During my most recent trip to Ranongga, I spent a weekend in the village
that has become home to me—DPienuna, approximately a 45-minute walk
from the Kulu Institute. Twice on Saturday night, my household was
awakened by the howls of young men, drunk on home-brewed alcohol.
They walked through the hamlet, swearing in Kubokota and English
and gathering on the shore that is still referred to as the chief’s landing
place. Drunken behaviour of this sort is a breach of rules of interaction in
Ranongga, where quiet indirect discourse—not shouting or haranguing—
characterises public speech. In all my years living in Pienuna, I had only
heard such outbursts a handful of times, and they were invariably followed
by some sort of formal conflict resolution. Requests for compensation
for swearing were often combined with some airing of the underlying
problems that had caused the outbursts. Now, I learned, the young men
drank and behaved in this way every weekend. No one even tried to
stop them.

Young Ranonggan women often feel controlled—their labour is
demanded and their sexuality is policed. But they rarely feel useless in
the way that young men often seem to. The young men running amok
in Pienuna enjoy much greater freedom of movement and behaviour than
their sisters; however, this freedom counts for little when they cannot
envision a worthwhile life. Their self-destructive behaviour seems like the
‘negative agency’ that Holly Wardlow (2006) discussed in relation to Huli
women. Feeling manipulated, disrespected and disregarded by their natal
families, Huli women engaged in casual sexual encounters for money or
pleasure and, in the process, they ruined their reproductive capacity—the
quality that their male relatives valued most. Might the performatively
bad behaviour of young Ranonggan men also be a ‘fuck you’ (to quote one
of the young men yelling in Pienuna village) to their kin and community,
who make them feel worthless?

One way to understand the power of the Kulu Institute is to place it
within the context of other movements that have promised to transform
the lives of people of the Western Pacific. Perhaps the most powerful
among these are charismatic Christian revival movements. I have long
been interested in the gendered dynamics of these religious movements
in Solomon Islands. They seem to provide not only a ground upon
which women are able to organise and emerge as collective actors but
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also a vehicle for new kinds of masculine self-formation (McDougall,
2003, 2009, 2013, 2014; see also Maggio, 2016). Men, in particular,
become passionate about religious teachings because they promise a way
that they can transform their own lives from the inside out. I have been
struck by the similarity between the kinds of testimonies I have heard as
part of my research on new forms of Christianity and the testimony of
young men involved in the Kulu Institute. Similar stories of profound
transformation emerge in Nick Bainton’s (2011) study of the Personal
Viability movement in Lihir and beyond and John Cox’s (2018) research
on how fast money schemes continue to attract people, often through
evangelical Christian networks.

The Kulu Language Institute resonates with other grassroots social
movements that have re-valued local ways of life in periods of rapid social,
economic and political change. One such movement has been thriving
in Ranongga’s nearest neighbour—the ‘Simbo for Change’ movement
focuses on local livelihoods and has inspired a ‘revitalised ethic of care for
the island’ (Suti, Hoatson, Tafunai & Cox, 2020). Many such movements
have centred on what is known in neo-Melanesian languages as kastom.
This term embodies a sense of opposition to European or Western forms
of religion, politics or economic life; as David Akin (2013) has observed,
kastom evokes a continuity with the past that is intended to assert dignity
and the right of self-determination in the face of powerful outside forces.
The materials of the Kulu Institute are devoid of any reference to kastom,
nor is there much explicit discussion of the importance of preserving
Luga language or Ranonggan culture. Yet the very process of analysing
vernacular language taps into a sense of continuity with the past, making

young men like those I have quoted feel ‘anchored’ in solid ground
(McDougall & Zobule, forthcoming).

It seems odd that studying grammar could have such a profound effect on
the moral and emotional lives of young people. Unlike words of a language,
grammar is not something that people often consciously reflect upon.
For many, the power of the study of grammar comes from the way it
enables them to move across languages, using insights and analytical skills
that have been built up in a language they know to better master English.
For some students, the process has also opened up a new understanding
of broader sociopolitical and educational structure, allowing them to see
that what they imagined as their own personal failures were, in fact, flaws
in the system.
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Stingy Egalitarianism:
Precarity and Jealousy at the
Sisiak Settlement, Madang,
Papua New Guinea

Deborah Gewertz and Frederick Errington

Martha Macintyre and Nick Bainton have described a Papua New Guinea
(PNG) goldmine at Lihir that delivered such extraordinary affluence to
landowners that they could become over-the-top makers and shakers—
they could ‘have it all’ by staging remarkably elaborate customary rituals
and by buying coveted four-wheel-drive vehicles. In this way, they
were able to excel within traditional and modernist socioeconomies. In
contrast to the past, in which ‘exchange functioned as a levelling device,
providing an important avenue for dispersing wealth and resources’
(Bainton & Macintyre, 2016, p. 121), the flood of incoming money
allowed a multiplicity of ceremonial distributions without significant
depletion of resources. Indeed, the ‘resulting efflorescence of custom
has been a defining feature of their engagement with mining capitalism’
(Bainton & Macintyre, 2016, p. 110). For those cash-fortunate Lihirians,
theirs was a ‘new world of surplus’ (Bainton & Macintyre, 2016, p. 111).
They had won big-time, and the mine handouts appeared endless.

For those less well-placed Lihirians (those who were not owners of mining
land), the benefits of mining capitalism have been elusive. Certainly, some
were given start-up money for small businesses, so as not to be entirely
excluded from mine-based prosperity. Yet, their various enterprises
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frequently failed, and no further financing was offered. When their
hopes ‘for perpetual financing were foiled’, these would-be entrepreneurs
retaliated by ‘allowing all the chickens to die, smashing the can crusher
and letting several hectares of vegetables to rot in the ground” (Bainton
& Macintyre, 2013, p. 156). As manifestations of what Macintyre and
Bainton characterised as ‘ferocious egalitarianism’, these dramatic actions
have ‘less to do with the morality of distribution or social equality, and
are more related to the feeling among certain individuals and groups that
they have been slighted or have missed out on their just entitlement
(Bainton & Macintyre, 2016, p. 156; see also Bainton, this volume). The
ferocity was a ‘levelling’ reminiscent of the ‘negative agency’ enacted by
Huli women, living elsewhere in PNG. Feeling insufficiently appreciated
for their productive and reproductive services, these women jump the
fence’, abandoning their homes and gardens and surviving largely through
prostitution (Wardlow, 2006). Disappointed Lihirians, as with the Huli
women, were asserting their efficacy. They were saying, in essence,
‘fuck you'—"if you don’t value me, I'll bring the house down’.

Our most recent work, among the Chambri at Sisiak settlement
(outside Madang), provided an instructive contrast to the Lihirian case.
If the Lihirians have won big and lost big, the Sisiak Chambri have
simply lost out. If the Lihirians manifested Melanesian social life on
steroids, the Chambri manifested Melanesian social life on life support.
Rather than exhibiting ferocious egalitarianism, they exhibited ‘stingy
egalitarianism’. Clearly, this type of egalitarianism was intended to ‘level’.
The levelling was neither a product of an expansive ‘giving it all away’ nor
a dramatic ‘bringing the house down’. Instead, these Chambri engaged
in a pre-emptive refusal to let anyone get ahead. However, as we shall
see, for Lihirians and Chambri, the (largely) outside forces of global

capitalism have, for better or worse, called the shots.

Thus, we offer our chapter as a complement to Macintyre and Bainton’s
fascinating study—as a (somewhat dark) contribution to an inventory of
Melanesian social lives and concomitant egalitarianisms, as they emerge
and transform in relationship to capitalism.
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On Aspiration and Precarity

Our thoughts about social change in the Western Pacific have engaged
Marshall Sahlins’ distinction between ‘developman’ and ‘development’.
Although prompted by the encroaching Western capitalist economy,
these modes of change differ in their historical trajectories. Developman
can be a lengthy process in which people innovate with novel resources
to become more of who they already are—where new wine gushes
from old bottles, as contenders court allies and confound adversaries
during increasingly intensified social and ritual events. Development is
a modernist process in which people strive with novel resources to become
other than who they already are. It is a process wherein ‘each person
takes the betterment of himself as his life project’ (Sahlins, 1992, p. 13).
If developman does shift into development, Sahlins argued, it is prompted
by ‘humiliation'—when the new wine, once embraced by the gallon, is
understood as low-status swill." That said, without necessarily discounting
humiliation as an impetus for change, our PNG research indicates that
people, particularly the young, may embrace a modernist process for
a number of reasons. Principally among these may be the desire to escape
the increasing demands of an elaborate system of developman. There is
another possibility, as outlined above for those Lihirians made rich by
the mine—a synthesis between developman and development, between
the customary and the modernist. As Macintyre and Bainton showed
regarding Lihir, people may want to become more of who they already are
and to become different from what they are.” They may aspire to have the

best of both worlds.?

For the Chambri living at Sisiak, aspirations were generally quite modest:
for the most part, just to get by. For them, like those urban Papua New
Guineans described by Sharp, Cox, Spark, Lusby and Rooney (and,
again, unlike the revenue-rich Lihirians), their lives were constrained by
‘precarity — by unpredictability and insecurity’ (Sharp et al., 2015, p. 2).
It must be noted that much of the literature concerning precarity comes
from political science and positions precarious workers in a post-Fordist,
neoliberal labour market. Considerations may include whether the

1 For more detail on ‘humiliation’ in Melanesia, see the essays in Robbins and Wardlow (2005).
2 Seealso Errington and Gewertz (2005, pp. 163—170) for a demonstration that development can
be embraced without humiliation negating the aspirations of developman.

3 In this sense, to use Keir Martin’s (2013) phrasing in his analysis of contemporary Tolai, they
wished to be both ‘big men’ and ‘big shots’.
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precarious constitute a class—the precariat—and, if so, whether this class
has the ‘consciousness’ necessary for revolutionary potential. Therefore,
it is perhaps possible ‘to identify or imagine precarious, contingent or
flexible workers as a new kind of political subject, replete with their
own forms of political organisation and modes of expression’ (Neilson
& Rossiter, 2008, p. 52). While the economically marginal at Sisiak
have never known Fordist employment conditions and were not on the
brink of class militancy, we nonetheless find the term ‘precarity’ useful
in depicting their lives. After all, they have been affected by the same
neoliberal policies that have caused massive insecurities worldwide. For
instance, externally imposed ‘structural adjustments—beginning in PNG
during 1994—have replaced an already minimal safety net with user-pay
practices. This, in combination with PNG’s commitment to a national
economy based on capital-intensive resource extraction, including that
of the Lihir goldmine, has left many local peoples hard-pressed and their

economies stagnant.

The fact that those at Sisiak were hard-pressed—that their lives
were precarious—has resulted in a widespread inability to achieve
either developman or development. This inability, in turn, came to
inflect a broadly Papua New Guinean expression of still-uncolonised
consciousness—a persisting ethos of competitive egalitarianism.* Sisiak
males, principally, would feel diminished by, and jealous of, any successes
of another; at the same time, they generally lacked the material resources
to push back directly. As John Taylor found in urban Vanuatu, most at
Sisiak lacked both ‘distributive’ and ‘possessive’ agency (2015, p. 42).
Consequently, because most did not have material efficacy, the few who
did (the ‘tall poppies’) became targets of jealousy; correspondingly, the
attack—the ‘getting even'—took devious forms. Jealousy prompted
revenge through sorcery, and the resulting complex became a compelling
social fact within settlement life.”

4 Here, we reference Jean and John Comaroff’s (1991) analysis of Christianity and its colonisation
of the consciousness of indigenous South Africans.

5 Other scholars of Pacific societies have, of course, discussed sorcery. See, for example, Tonkinson
(1981), Knauft (1985), Forsyth and Eves (2015), Kirsch (2006), Rio (2010) and Taylor (2015).
Indeed, Chambri have long been concerned with sorcery. However, our focus here is not on sorcery
per se, but rather on the jealousy under conditions of capitalist precarity that triggered sorcery fears
(and perhaps practices) at Sisiak. That said, not all contemporary sorcery practices must be tied to
capitalism, as Herriman (2015) has shown concerning Java. Moreover, unlike in parts of Africa,
the precarity of Chambri life at Sisiak has not generated much speculation that capitalism was
a mysterious process, one ramifying into an economy of the occult. On the latter, see Comaroff and

Comaroff (2001) and Smith and Mwadime (2015).
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Moreover, to the extent that this jealousy/sorcery complex was considered
justified, at least by the perpetrator, it became part of the moral economy.
As James Carrier pointed out, the ‘morality’ of the ‘moral economy’ stems
from material transactions reflecting—building on, looping back on—
social obligations (Carrier, 2017; see also Bainton; Cox, this volume).
This has been certainly true in Melanesia, where the value of transactions
frequently lay in their sociality. Further, in the context of development,
commodity transactions might have a ‘gifty’ aspect.” Accordingly, many
settlers at Sisiak were jealous, not only of the (seemingly unwarranted)
material success of others, but of the relationships that accompanied the
success.® Among these resource-poor Papua New Guineans, the result was
a multiple and moralistic levelling—one that coerced the prudent to keep
their heads down (cf. Oppermann, 2016).

The tensions underlying everyday life at Sisiak were familiar to us from
past work among rural and urban Chambri; yet, they were to flare up
alarmingly when we joined a local household. Our money made just
some lives notably less precarious; the affluence we bestowed aroused
contention. Our presence provided ‘unique opportunities for individuals
to “rise above” others ... [creating] a high degree of risk particularly as it
... attract[ed] the jealousy of others’ (Taylor, 2015, p. 42).

On the Chambri at Sisiak

Sisiak began as an official settlement of Madang in 1969, when the
colonial administration purchased 220 acres of land near the native village
of Sisiak to settle migrants. (For a brief history, see Gesch, 2017, p. 109.)
These were employed in rebuilding, expanding or otherwise developing

6 Oppermann, writing about Buka, another Papua New Guinean group, suggested that sorcery
is ‘imagined as the anarchy of jealousies’ (2016, p. 186). More specifically, he found that elites ‘fear
that it is “uneducated youth” and others jealous of their success that both spread rumours of sorcery
and practice it ... [TThe discourse of poisen can thus operate as a levelling critique of elites” (2016,
p. 195). Comparably, Schwoerer reported, concerning the Eastern Highlands of PNG, that ‘sorcery
accusations are the result of uneven economic development and failure to deliver basic social services’
(2017, p. 317). Additionally, see Maggio (2018) on sorcery accusations calibrating a moral economy
within an urban settlement in the Solomon Islands.

7 James Carrier (2017) referenced his ongoing relationships with the proprietor and staff of his
neighbourhood shop in Edinburgh.

8  As our colleague, Dr Bryant Allen, described in an email received on 15 July 2018: ‘no chiefs
in Melanesia. Most men feel they are as good as the next man. So, when one prospers and another
does not, what can be the reason? It is either a personal failing or the other has some supernatural
assistance, either to succeed, or to sabotage your success.’
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the coastal town, whose strategic port was heavily damaged during World
War II (see Sinclair, 2006, p. 258). Most of the labourers were drawn from
villages proximate to the Sepik River or other lowland areas, from groups
in which men competed for hard-won, if transitory, eminence.’

Chambri people, with whom we have long worked (Deborah since 1974
and Fred since 1983), comprised one of these egalitarian sociocultural
groups.'” By the 1970s, Chambri residing in their home villages on
Chambri Island were engaged in developman—again, a process through
which social and cultural innovation enabled people to become more of,
and better at, what they already were. Senior men eagerly augmented their
power through the appropriation of new opportunities in the form of
cash and commodities. They pressured at least one of their sons to obtain
an education and a well-paying job. Remittances, it was hoped, would
enhance patriclan prestige and continuity by enabling bigger and better
brideprices. By 1983, a sufficiently large cash brideprice was paid that the
groom’s father bragged that his clan could kill the bride, for her death

compensation had already been given.

By 1987, that which allowed clan leaders to conceive of becoming more
of what they already were was allowing their sons to conceive of becoming
less of what their fathers wanted them to be. These sons insisted that
they were ‘young lives’ and exercised their choices and decisions so as to
participate in a system premised on personal choice: one that conjoined
freedom of religious choice, freedom of commodity choice and freedom
of marital choice." Thus, they embraced development, whereby social and
cultural innovation occurred such that people became ‘modernist—more
and better at what they had not been. Often seeking new opportunities
in town, they moved to urban settlements. Many moved to Chambri
Camp in the town of Wewak. There, the road connection to the Sepik
River made circular migration relatively easy and frequent. Women from

9 A comprehensive urban study of Madang indicated that ‘the Sisiak programme has been
specifically oriented towards the Sepiks’ (Russell D. Taylor & Partners Pty Ltd, 1972, p. 23).

10 This is not to dispute the presence of hierarchical relationships between men and women.

11 The choices and decisions exercised by these young men were explicitly directed towards
participating in another system, one that had been building since a variety of late nineteenth- and
early twentieth-century ‘first contacts’ and becoming increasingly pervasive after Independence in
1975. They were self-styled ‘young challengers’, to use Pierre Bourdieus term, who were struggling
against orthodoxy to make their own choices and decisions—struggling to make ‘their [own] mark ([or]
‘epoch’)’ (Bourdieu, 1983, p. 60). This would not be possible ‘without pushing into the past those who
[had] an interest in stopping the clock, eternalising the present stage of things’ (Bourdieu, 1983, p. 60).
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the Chambri villages would occasionally bring smoked fish for sale at the
market and as gifts for town-dwelling kin. Town dwellers would readily
visit home villages for holidays and ritual events like funerals.

In contrast, in the absence of a road link from Madang to the Sepik River,
those at Sisiak had only limited access to the people and resources of the
home villages. Unfortunately, the period of post-war prosperity, which
had encouraged many to migrate to Madang, proved to be of only limited
duration. To some extent, Madang’s current circumstances reflected the
general shiftin the PNG economy—an economy, as mentioned previously,
that was increasingly focused on resource extraction at limited sites,
leaving coastal towns with diminished economic opportunities. This was
evident in our Sisiak data.

By 2018, Chambri at Sisiak were struggling to get by, significantly more
so than Chambri elsewhere. According to the tenants’ list constructed
by Michael Kosai, our assistant and Sisiak resident, there were 54 houses
at Sisiak inhabited by Chambri-identified people; these included
100 adults—73 Chambri and 27 non-Chambri affines.'? (It should be
noted that Kosai’s list excluded children, some of whom were in their
twenties, as well as elderly ‘dependents’. Please note that we use Kosai’s
terms throughout.) For those operating within the informal economy,
41 were craftsmen, earning money by selling carvings, stencilled clothing,
baskets, woven bracelets and shell jewellery to other Papua New Guineans
and to the relatively few Western tourists still coming to Madang."* Some
of these also sold betel nuts and cigarettes outside their houses. Although
sales were variable and no records were kept, they claimed a fortnightly
income of between PGK 20-200, with an average of PGK 51 for these
two weeks. (As of 13 July 2018, shortly after receiving Kosai’s data,
PGK 1 = USD 0.33.)

Another 10 people were peddlers and resold small items, ranging
from batteries to instant noodles. Their sales were comparably
variable and unrecorded; however, they reported a fortnightly income
of PGK 50-150, with an average of PGK 71. Others were similarly
self-employed. One was a farmer, growing vegetables to sell at Madang’s

12 All Chambri names are pseudonyms.

13 Tourism to PNG has dramatically declined in recent years. This has, in part, been due to the
economic downturn of 2008 and to PNG’s reputation as a dangerous place. Although some young
backpackers did visit, most of the moneyed tourists arrived during sporadic visits by cruise ships,
disembarking only for brief and highly regulated excursions.
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main market, with a fortnightly income of PGK 200. One was a lay
clergyman, whose congregation provided him with a fortnightly
income of PGK 100. Three were businessmen who used their vehicles
to transport passengers and goods. They earned an average fortnightly
income of PGK 470. One was a consultant who sold business advice.
His fortnightly income was PGK 500. Three were hired hands, with
average fortnightly incomes of PGK 107. Two were seamstresses,
with average fortnightly incomes of PGK 140. One was a housecleaner
with a fortnightly income of PGK 170.

Within the more formal economy, three worked in factories, with an
average fortnightly salary of PGK 325. Two worked for mining companies,
with an average fortnightly salary of PGK 763. Four were carpenters, with
an average fortnightly salary of PGK 318. One worked for the village
court, with a fortnightly salary of PGK 150. One was a seaman, with
a fortnightly salary of PGK 700. One worked as a counsellor for the
local government, with a fortnightly salary of PGK 300. Three were
teachers, with an average fortnightly salary of PGK 477. One worked
as Madang’s Commissioner of Boy Scouts, with a fortnightly salary of
PGK 250. Two were security guards, with an average fortnightly salary
of PGK 385. One was a mechanic, with a fortnightly salary of PGK 510.
One was an electrician, with a fortnightly salary of PGK 276. One was
a secretary, with a fortnightly salary of PGK 430. One was a store clerk,
with a fortnightly salary of PGK 276. One drove a van, with a fortnightly
salary of PGK 250.

It should be emphasised that income earned in the informal economy
through market sales, as with craft items, was likely to be erratic. In the
more formal economy, the range of pay varied from PGK 800 for
a mineworker to PGK 350 for a factory worker. Some factory workers,
who had to pay for their own transportation and, sometimes, uniforms,
told us that it was hardly worth it. On the other hand, unmarried children
in their twenties (who were not part of Kosai’s survey) might well have
contributed minor sums (perhaps through the sale of crafts) to family
income. Many with a fortnightly salary attempted to supplement their
incomes by selling crafts and, in a few cases, food (e.g. via buns purchased
from a local bakery and resold). Finally, it was possible that money came
in through illegal means, as with the sale of drugs, alcohol, sex and
stolen items.
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Overall, Sisiak’s two-adult households, in which at least one Chambri
was resident, earned approximately PGK 15,116 per fortnight, averaging
PGK 151.12 per adult—the equivalent of USD 48.37 or approximately
USD 97 per two-adult household. Of the combined adult income of some
PGK 300 per fortnight, Chambri households spent the following on semi-
obligatory purchases: PGK 20 on transportation to work and the market;
PGK 20 on water; PGK 20 on electricity; PGK 60 on school fees and other
children’s needs; and PGK 40 on miscellaneous items (including betel
nut). There was, as well, a limited amount of money available for food.
This averaged PGK 140 (USD 46.20), which did not buy much during a
two-week period. Food purchases tended to be basic and minimal: PGK
100 at the stores was primarily spent on rice, instant noodles, canned fish
and meat, PNG-produced sausage, hard biscuits, bouillon cubes, small
amounts of oil, tea, sugar, powdered milk and, occasionally, butter and
eggs. PGK 40 at the town market was spent mostly on garden vegetables.
Fresh meat would be a treat. Crucially, in our experience, many residents
at Sisiak were frequently hungry.

We had known for some time that hunger was a chronic problem at Sisiak.
In 20006, for example, we wrote about our old friend, Paul Kamboi, who
was finding life in the settlement difficult. A former ‘young life’, he had
fled to Sisiak to escape ensorcellment by senior Chambri men, who had
chosen a different woman for him than the one he wished to marry.
Never returning to Chambri Island, he worked for a timber company.
After it closed in the 1980s, he supported his family by selling carvings
to tourists at the market. Sales were only occasional; sometimes, he could
not afford the bus fare home and had to walk the long way back to Sisiak
in the scorching tropical sun. Nor could he really afford the tuition for his
younger son’s education. Worst of all, he and his children sometimes had
to go without food. While he did enjoy chatting with his mostly Chambri
neighbours at Sisiak, he was often distracted by hunger. And, he could
not let this be known, lest he be perceived as making a request of others,
who were probably as short of food as he was. Correspondingly, Paul had
to tell his youngest child, (then) 10-year-old John, that he was a big boy
now—too old to cry if he was hungry.

14 For more detail about the prescribed Chambri system of mother’s brother’s daughter’s marriage,
see Fortune (1933) and Errington and Gewertz (1987, p. 50).
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During 2011 and 2015, we visited Paul briefly; however, it was not
until 2018, when Paul was 62, that we spent appreciable time with him.
He had been diagnosed with prostate cancer, and we had been sending
him money to pay for medical costs and John’s school fees. In response
to his invitation, we moved in with him at Sisiak. His area consisted of
his house, several outbuildings, a shower enclosure and an outhouse,
all demarcated from the narrow, unpaved road and from neighbouring
areas by carefully tended ornamental bushes. We were given two rooms
in his house, displacing his two unmarried daughters, Faith and Alberta,
and their young children. They moved into an outbuilding, where John
ordinarily slept by himself. On occasion, David (Paul’s divorced, older
son) resided in one of the outbuildings. Other active participants in the
household lived nearby and visited daily—these were Paul’s eldest daughter
(Pauline), her Chambri husband (Peter) and their three children.

In urging us to join him, Paul was obviously pleased that we could pay for
the electricity to be turned on and for his overdue water bill to be covered.
He was also anxious; he was unsure how his Sisiak neighbours would react
to our daily presence. Indeed, as we were to discover, of all those Chambri
we knew at Sisiak—many for over 40 years—Paul was virtually the only
one willing to take responsibility for us. The others were concerned that
we, as affluent white people—the lone white people, they told us, ever to
live at Sisiak—would bring trouble. Certainly, trouble might come from
other Chambri. Moreover, Sisiak was a ‘mixed’” community of migrants
from a variety of linguistic and cultural groups; most were Sepiks, but
many were unentailed to Chambri. Criminally inclined youth, either in
small groups or in larger gangs, were regularly (extremely) intoxicated
with locally distilled spirits and marijuana. They were known to burgle
houses and assault occupants. At the very least, these youths ‘heeded the
authority of no one’ and ‘disturbed everyone’ as they roamed up and
down the narrow roads, their loud music and boisterous shouts lasting
throughout most nights. Their conspicuous good times as (later-day)
‘young lives’ kept the rest of us awake in intimidated silence. To protect
us from actual incursion, Paul arranged for ‘security’. He enlisted the help
of his now 22-year-old (and somewhat alienated) son, John, to keep his
fellow gang members—again, Sepiks from a number of groups—at arm’s
length. Despite this logic, the plan backfired.
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Our arrival at Sisiak was noticed. Neighbours stood by as we unloaded
a heavy suitcase and bulky, if basic, items such as foam mattresses, pillows,
bedding, mosquito nets and cooking utensils, plus luxury items as a fan
and a sturdy kerosene stove. Finally, we unloaded freshly purchased
household provisions, including a 10 kg bag of rice. Previously in
PNG, we had cooked for ourselves and shared with others. This time
we provided money for food and Paul’s daughters shopped and cooked
for us. Consequently, everyone had plenty to eat, even if it was mostly
rice augmented with instant noodles, canned fish and market vegetables.
Everyone had more energy and visibly put on weight. And, Paul was less
discomfited by his illness.

Much as during our previous stints living in Chambri Camp in Wewak
(as recently as 2015), things seemed to be working out well enough at
Sisiak. Even though we were frequently kept awake by the raucous youth,
their activities remained outside our immediate household area. Faith and
Alberta, and sometimes Pauline and Peter, went daily to the town market
to sell their handicrafts. On returning, they reported how the market had
been for them. A ‘good market’ was earning PGK 10-15 through the
sale of a stencilled t-shirt. This said, there were many market visits for
which transportation costs (a round trip cost of PGK 2 per person) were
not met, as nothing was sold. Before we arrived, the family would have
simply gone to bed hungry. Subsistence had been largely hand-to-mouth,
as remained the case for many Sisiak residents."

Given the prevalence of these straitened circumstances, the lift in their
fortunes was a source not only of gratification but of concern to Paul
and his family. Others might easily become ‘jealous” (jelus).'® It was best
that we white people not sit or, especially, eat on the porch, lest those
passing by be reminded of our presence in this household. It was better
that we all ate in darkness or, at the very least, inconspicuously (in fact,

15 Some limited food sharing did occur, particularly among proximate neighbours, if a family
happened to have a minor windfall.

16 Francis Mihalic, author of the classic Jacaranda dictionary and grammar of Melanesian Pidgin
(1971), does not list Jelus' as a Pidgin entry. As a synonym for the English word ‘jealous’, he lists
‘ai tudak’, which literally means ‘He is blind. He is jealous’ (1971, p. 58). The implication is of
someone who is blind with jealousy. The other provided synonym for ‘jealousy’ is ‘mangal (1971,
p. 129), attributed to speakers in New Hanover. This means ‘to covet, to long for, envy, yearn for,
desire strongly’ (1971, p. 129). It may be that the concept of jealousy has become more directly
invoked and is no longer metaphorically related to blindness. Additionally, it has become more
universalistic—no longer tied to an obscure regional language. Further, its meaning has, perhaps,
expanded from merely coveting to actively resenting.
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most Chambri did eat indoors, circled around a little lamp). Despite
these precautions, Paul’s family soon became aware of jealous gossip from
Chambri and others.”” It was rumoured that, with these white people
there, Paul’s family could now ‘eat meat every day’, could eat fresh (not
canned) beef, chicken, mutton or pork.” In fact, most of our meals
featured canned fish or beef; sometimes, we did splurge. Undoubtedly,
the live chicken that Faith and Alberta carried home from the market one
afternoon was noted by the community."

Further, John, influenced by his fellow gang members, made it clear that
he did not want our help in continuing his education. Recently, we had
sent money to pay for ‘top-up’ courses so that he might improve his grades
and progress in school. His friends demanded to know why he should
receive special help from us while they, whose scores had been as bad as
his, did not have white people sponsoring them. Paul became alarmed
that these friends, and possibly others (Chambri and non-Chambri), were
jealous of his relationship with us. He began a disquisition on jealousy
and the sorcery that it prompted. At Sisiak, anyone and everyone might
feel jealous and be thought capable of enacting sorcery.”® Both of these
fostered the moral economy of levelling.

On Jealousy, Sorcery and the
Moral Economy

As part of Paul’s disquisition, he brought out a notebook containing
information that he wished to possess in consultable form. It contained
the names of totemically significant rocks on Chambri Island—these
were names that his sons should have learned if they had been initiated.

17 Taylor quoted an informant saying that, ‘in town, all we eat is money. Town isn't safe because it is
too mixed. There is too much mixing of people from different places and too much mixing of kastom.
There is also too much jealousy’ (2015, p. 43).

18 Lamb flaps (sheep bellies), once eaten by many Papua New Guineans, have become a treat,
largely displaced by locally produced sausage. On lamb flaps, see Gewertz and Errington (2010).

19  For a differently inflected set of relationships linking jealousy, sorcery, white men, money, and
food under urban circumstances in PNG, see Bashkow (2006, pp. 134-144).

20 'The social role of sorcerer had once been part of the persona of knowledgeable men on Chambri
Island, including during the florescence of the developman economy. At Sisiak, the role had become
much more generalised, and it was unclear who the practitioner might be and, much less, who might
have enlisted the practitioner’s help. Moreover, although the Chambri did have techniques of sorcery
detection, these never resulted in a clearly identifiable culprit against whom definitive action could be
taken. In this latter regard, they were unlike the Gebusi described by Knauft (1985).



8. STINGY EGALITARIANISM

It contained the birth dates of all his children and grandchildren. Finally,
it contained the names of those living throughout the mixed community
at Sisiak from whom he sensed some grudge—these were people that
he and his children should avoid to forestall possible sorcery. Despite his
precautions, his daughter, Faith, had already encountered jealousy. She was
singled out by her teachers due to her academic success and encouraged to
progress to high school; however, Paul had insisted that she drop out lest
sorcery ensue. Undoubtedly, some had been jealous of him and his family
for the help Deborah had given over the years.

Paul continued with the suggestion that his stepbrother, Jacob, had
undoubtedly been killed by sorcery that had emanated from jealousy.
Like Paul, Jacob had worked closely with Deborah since her first fieldwork
stint on Chambri Island, which began in 1974. By 1987, he had begun
to call himself a ‘traditional anthropologist’. His various (self-designed)
projects included seeking analogues between ‘traditional’ Chambri
stories and the Bible.?’ Additionally, after he had settled relatively
permanently at Chambri Camp in Wewak, he became preoccupied with
soccer. Eventually rising to the rank of a ‘Level Three Soccer Referee’, he
presided over matches with verve augmented by his official Fox 40 soccer
referee whistle—a gift from ‘the coach of America, the soccer coach at
Deborah’s university.

Jacob died in 2007. It was not until 2014 that we were able to visit his
widow who, following his last instructions, unlocked for us the box
containing his papers and memorabilia. Inside, we found hundreds of
hand-written pages. There were accounts of debts owed to, and incurred
by, him. There were lists of secret names and ritual prerogatives possessed
by his clan. There was a carefully drawn family tree that depicted his
descendants from his sequence of three wives. There were traditional
Chambri stories, perhaps ultimately intended for us. There were originals
of letters that had been faxed to various business interests and politicians
(including several prime ministers), requesting sponsorship of his activities
as a traditional anthropologist. There were descriptions of soccer matches.
There were accounts of wrongs against him and, sometimes, others in
his family (including a 17-page account of an assault on a daughter),
all written to claim compensation if not legal redress. There were
documents of infractions he witnessed as an auxiliary policeman, as when

21  See Gewertz and Errington (1991, pp. 154-168).
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several youths taunted a woman by cutting down her flowers. We were
unsurprised that, in pursuing his urban opportunities, he had become an
auxiliary policeman.

Finally, as he lay dying of what was formally diagnosed as mouth cancer,
he listed those whose grudges against him might have prompted the
sorcery that, he was certain, was killing him. Principal contenders were
a mixed group of those with traditional and more modernist grievances:
those he had charged in the assault on his daughter; one or more of his
jealous former wives, each striking out at the others through him, and,
most likely, fellow soccer referees envious of his successes. Of the latter
group, he surmised that a specific Chambri referee was the assailant.

Paul, in recounting the circumstances of Jacobs death, was certain
that he had been killed by the other Chambri referee. For our part, we
observed sadly that, of his various endeavours, Jacob was most proud of
his accomplishments as a referee. Paul agreed and, with some bitterness,
talked of the ‘negative thoughts of jealousy’ that led to sorcery, with the
end result that everyone was brought ‘down to the same level’.*> He then
announced that our continuing presence was making him and his family
uncomfortably conspicuous and putting them at risk; it was best that we
leave within a week—we agreed.

The following night was again sleepless. Emerging at dawn, we found
that the household was already up and vigilant. Faith and Alberta stood
outside, looking warily at the road where the revellers remained active.
As Fred walked onto the porch, Paul immediately pushed him back
inside, stating most emphatically, ‘they must not see you; do not show
yourself. It is no longer safe for you to stay. You must leave immediately’.
We were soon to discover that John, during the night, had taken a brief
leave from fellow gang members. So drunk that he could barely stand, he
had demanded money from Paul to buy more alcohol and had threatened
his older brother, David, with a gun.?

Agreeing with Paul that our continued presence endangered ourselves and
our hosts (John being the exception), we threw our things together. With
transport quickly arranged, we departed later that morning for a hotel in
town. Subsequent to our departure, perturbations continued. Two of our
research assistants were menaced with knives by gang members secking

22 For a moving account of frustrated ambition caused by sorcery, see Smith and Mwadime (2015).
23 For a discussion of the salience in PNG of the image of the drunken and/or stoned young man
with a gun, see Macintyre (2008).
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money. Then, the night after our departure, members of John’s gang left
the road and entered Paul’s immediate area to obtain the money they
assumed that we had left with him. After David, in response to this act
of trespass and household intimidation, ordered them out, John again
threatened him—this time with a knife.**

In conclusion, our presence had become a major disruption in an
ongoing moral economy, one in which Sisiak residents were alert to
the accomplishments of others. This was especially the case if those
accomplishments could be construed as resting on advantageous
relationships. The jealous did not feel that they lacked ability or virtue;
instead, they felt that they had been unfairly excluded from the relationships
benefiting others—that they had been unfairly diminished by the enabled
eminence of others. In this sense, by striking back at the (undeserved)
advantages we had provided, sorcery and violence perpetrated by youths
(at least as a possibility) served as a mode of moral re-equilibration.”

On Levelling among the Economically
Precarious

By 2018, few at Sisiak had either the means or the inclination to stand
out. The extravagance and flamboyance of a wide range of ceremonies
we had witnessed on Chambri Island had (as far as we know) never been
a part of Sisiak life. These were ceremonies in which ‘big men’ mobilised
their followers, arranged for the playing of sacred flutes to summon
ancestral presences, and ‘strutted their stuff’. Instead, at Sisiak, ‘traditional’
ceremonies were primarily limited to occasions of mourning; these had
become culturally generic and modest—in this regard, the contrast with
Lihir could not be sharper. One mourning ceremony that we witnessed
in 2011, although well attended by the deceased woman’s Chambri and
non-Chambri family, friends and neighbours, was minimally financed
through PGK 20 contributions from her children and grandchildren.
The ‘thanks’ to those attending—instant noodles, garden vegetables and
portions of lamb flaps—were limited and laid out with the utmost care to
ensure that everyone received exactly the same amount.

24 We and Sisiak residents were fortunate that no one was actually injured due to our stay. In this
regard, our circumstances were quite unlike the tragic ones related by Don Kulick (1991).

25  Although sorcery and physical violence operate in different ways, they can be used in concert.
See Cox and Phillips (2015) for an elaboration.
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Moreover, and relatedly, in response to our inquiries—in conversation and
a questionnaire—we were to discover that what it meant to be a Chambri
at Sisiak had become truncated. Neo-Melanesian (Tok Pisin), rather than
Chambri, was the language of everyday life within families and between
others, whether Chambri or non-Chambri. Many Chambri at Sisiak did
not speak any Chambri at all. Aside from those of Paul’s generation, few
had ever visited the home villages for more than a week or so. Nevertheless,
just having a Chambri father was usually enough to make one a Chambri.

This said, there was a sense that a Chambri should know, or at least
value, Chambri things. Certainly, some (including those who did not
speak the Chambri language) mentioned that being a Chambri was to be
heir to a distinctive language, one strikingly different from those spoken
in neighbouring Sepik River villages.”® And, there were still senior men,
including Paul, who were not only fluent Chambri speakers, but also
(because they had been initiated) possessed impressive cosmological
knowledge. For instance, in reminiscing with us, Paul recounted with pride
the stories about the creation of Chambri as a place of ancestral power.
These stories included restricted knowledge conveyed to initiated men and
everyday knowledge literally conveyed at a mother’s knee. Among Paul’s
pleasant childhood memories was that, after supper on Chambri Island, his
mother would tell him and his sister traditional stories. In response to our
direct question about social reproduction, he regretted that his kids knew
nothing about Chambri Island and would not want to live there; hence,
there was no point in trying to pass any of this information on to them.

In asking about what it was to be Chambri at Sisiak, we probed people’s
likes and dislikes of life there. Our questionnaire revealed virtual
unanimity (among our 30 respondents). They welcomed the proximity
to the town, with its hospital, schools, stores and market. Unsurprisingly,
they wished there were more opportunities to earn money to access these
urban resources. They thought they could get on well enough with most
of their neighbours. However, they strongly disliked the behaviour of
some of the young men, such as their periodical criminal activities and
nightly carousing, including shouting obscenities and harassment.

We asked them if they ever planned to leave Sisiak. Some talked vaguely
about buying a block of land somewhere and building a house where
it would be ‘more peaceful’ than in town. Nevertheless, this was well

26 Tatmul, belonging to the Ndu language family, is spoken in these neighbouring Sepik River
villages. The Chambri language belongs to the unrelated Nor Pondo language family.
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beyond the means of most. Very few wished to return to Chambri Island.
Land there had become somewhat scarce; most at Sisiak had not fulfilled
ritual obligations in the home villages for many years. Village people simply
did not know them and would ask, resentfully, ‘who are you and where
have you been?” Perhaps the most adequate answer to this question would
be to demonstrate success during their time of absence. Thus, one said he
would like to return to Chambri and take his father’s place, provided that
he had accumulated enough money (e.g. by winning the lottery) to build
a large, permanent-materials house.” Another anticipated a welcome
home once he was dead; by then, he hoped to have saved enough money
(through the sale of carvings) for his children to buy a coffin and arrange
its transport to Chambri for burial.

Life on Chambri Island did have some appeal; it was less cash-driven than
life in town. Nonetheless, few at Sisiak had, and fewer wished to acquire,
the skills necessary for village life. Women did not look forward to paddling
a canoe, setting fishing nets, cutting firewood and smoking fish. Even
if they were willing to learn, they anticipated derogatory comments about
their competence from an elderly mother-in-law. Paul’s daughter, Pauline,
had received a sufficiently biting critique on her one visit to Chambri that
she never wanted to go back. Finally, expecting a tepid welcome, many
feared returning to Chambri Island. Chambri Island remained a place of
ancestral power; therefore, resentments encountered there could be acted
on. To the extent that those living on Chambri Island were in place, those
visiting felt out of place, socially and cosmologically.?®

27  Michael Kosai, our research assistant, estimated that approximately one-third of those Sepik
people living at Sisiak believe in ‘fast money schemes’ (Cox, 2018) and have invested in the likes of
Papalain, SP Can, Uvisitract, RD Tuna Condom Case and Blood Diamond. He also said that there
are currently (as of 2019) no lottery games in Madang.

28 In earlier descriptions of the Chambri as they lived in their home villages, we wrote about their
active totemic division of labour, with its mix of competition and cooperation. Living there, we were
often awakened by booming slit-gong drums, calling men to converge in elaborate men’s houses to
debate, in archaic Chambri, about their ritual prerogatives. Displaying immense ‘communicative
competence ... the knowledge and ability to speak in socially appropriate ways’ (Bauman, 1975,
p. 293)—debaters would mingle dance and oration. They would allude to their secret totemic names
and attendant special powers that ensured the vitality of their patriclans and their capacity to attract
wives, made their rivals fearful, regulated their portion of the universe in its succession of seasonal
changes and anchored them in a landscape of signification. Indeed, walking through Chambri Island
with ritually knowledgeable senior men was a lesson in the identity between people and place. Pausing
every 20 or 30 yards at a succession of rock monoliths, we would hear the (often esoteric) polysyllabic
names of, for example, the ancestor who, taking the form of a python, had moored his canoe there as
part of the process of bringing the island into being. For these guides, Chambri Island was not just
their home—it was central to their being as Chambri.
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Given that most had little alternative other than to remain at Sisiak, with
its ups and downs, what were their prospects?”” Chambri there did take
pride in their creativity and resilience. Based on their cultural history as
carvers of traditional ritual objects and elaborately decorated touristic
items, they enjoyed visualising complex designs. Now that international
tourism to PNG had significantly diminished, these designs appeared on
stencilled t-shirts for sale to other Papua New Guineans. Most mornings,
Chambri did go to town to take their chances at the market, sometimes
joking about their role in the ‘informal economy’. (Once, when a little
naked boy at Sisiak stood behind a table occasionally used in vending
betel nut, someone quipped that he, too, was engaging in the informal
economy.)

They did think about ways to earn more money—to improve the quality
of their houses and more easily pay for electricity, water, school fees and
food. In addition to selling handicrafts, their plans included raising
chickens for sale; buying a drum of kerosene and offering small amounts
for sale; finding a better job than at the local fish processing plant, where
their pay barely covered the expenses of getting to work; acquiring power
tools to make employment as a carpenter more viable; creating an online
presence for the sale of stencilled t-shirts and carvings; learning computer
skills; or qualifying as teachers. In following these aspirations, they knew
they would have to step carefully. For example, the woman who wished to
sell chickens once had her chicks killed and was threatened at knifepoint
by one of the local criminal youths. (She was afraid to report him; as
it turned out, he was later killed by the police.) Further, one of those
who wished to continue her education had earlier left school because her
success as a student was attracting jealousy.”

29 It has become increasingly common throughout PNG for settlement dwellers to become
alienated from village kin and village-based resources, such as access to land. Whether they thereby
become ‘lumpenproletariat’ is interesting to contemplate.

30 Forsyth and Eves note that fear of sorcery, linked with jealousy and envy, leads ‘to an
unwillingness of some ... to work towards advancing their own living standards. Setting up businesses
and becoming successful (especially if wealth is shown outwardly, such as in building new houses) is
widely seen as being risky and as inviting a premature death through a sorcery attack’ (2015, p. 11).
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Schizmogenesis Among the
Economically Precarious

Clearly, many living at Sisiak were economically insecure. Many of those
Chambri who did work in the formal economy (e.g. in the fish factory
or as a security guard) were ill-paid if regularly employed. Some, as with
labourers, were engaged in ‘non-standard employment which is poorly
paid, insecure, unprotected, and cannot support a household” (Munck,
2013, p. 758). Others, the majority, relied on the informal economy
with small and uncertain market or roadside transactions. The Chambri
experience at Sisiak appeared widespread in PNG:

Today, precarity characterises the experience of many urban Papua
New Guineans, whether in formal employment or business, or
earning a living through informal economic activities. For many
Papua New Guineans, there is a disappointing gap between their
aspirations for prosperity and their daily experiences of making
a living. (Sharp et al., 2015)

As we have seen, that many Chambri living at Sisiak were short of cash
forms only part of the story. Their economic precarity—and that of
many other urban-dwelling Papuan New Guineans—was inflected by an
ongoing ethos of competitive egalitarianism. Since developman at Sisiak
never flourished and development had floundered, economic precarity
ramified in a distinctive fashion. This precarity resulted in a moral
economy of ‘stingy'—if not downright mean—egalitarianism, one in
which success was downplayed and appreciation, withheld.

Central to Sisiak’s moral economy was jealousy—this, given and received
by virtually everyone, had become a fact of social life. Jealousy was pervasive
and made consequential due to ensuing sorcery and, to some extent,
youth violence. The result was schizmogenesis, a negative feedback loop
in which aspiration led to levelling, which then perpetuated precarity.®!
John Taylor came to a similar conclusion concerning the ‘deeply affective
nature of sorcery’. Working with urban Vanutuans, he argued that the
fear of sorcery ‘exacerbates social and economic inequalities particularly
as it contributes to the discouragement or advancement, especially among
those already disempowered’ (Taylor, 2015, p. 48).

31  See Taylor (2015) on the socially and psychologically pernicious effects of witchcraft.
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Conceivably, some collective action might eventually emerge at Sisiak from
a common threat—perhaps of a mass eviction from government-owned
land.?* Nevertheless, in the context of poverty inflected by jealousy and
sorcery, it is difficult to imagine sustained community-building among
Chambri, much less between them and their non-Chambri neighbours.*
While the Chambri and many of their Sisiak neighbours did suffer from
precarity, they were neither solidary nor shared a consciousness of their
condition. They did not, thus, constitute part of a social class of the
precariat. Since jealousy at Sisiak seemed to feed (literally) on hunger,
their best hope for the future might lie in a general easing of economic
strictures. Still, this would seem outside their capacity to effect or compel.

Of course, those at Lihir also have little capacity to control their future
economic circumstances, at least as these concern mining incomes.
Certainly, the mining bonanza will pass and, with it, the capacity to
achieve spectacular success of both developman and development.
Correspondingly, ferocious egalitarianism, as a grand gesture of negative
agency, may eventually lose its symbolic and practical feasibility. Yet,
since not all their land has been subsumed by the mine, precarity may
be forestalled. That said, for many Papua New Guineans living in cash-
based, urban circumstances, the moral economy of places like Sisiak may
increasingly prevail.
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Inequalities of Aspiration:
Class, Cargo and the Moral
Economy of Development
in Papua New Guinea

John Cox

Introduction

This chapter explores the contours of contemporary Papua New Guinean
(PNG) ideologies of nation-making and development and examines
how narratives of development are constructed by the nation’s urban
middle class, based on aspirations for their own personal advancement
and the development of the nation as a whole. These aspirations are
changing relationships between urban professionals and their rural kin;
remittance payments, for example, are being reframed in a developmental
idiom as ‘projects’ or ‘business’ (see also Filer, this volume). However,
the changes are not simply transactional; at a more affective register,
I argue that middle-class Papua New Guineans are demonstrating
something like the ‘sentimental cosmopolitanism’ identified by Black
(2009) in the connections between donors and recipients of the KIVA
Microfinance program.

These developmental aspirations and reworking of relationships are
founded on a moral valuation of particular classes of people, usually
glossed as ‘elites” and ‘grassroots’ (Cox, 2013). As Gregory and Altman
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argued in their preface to a recent volume that explored theories of
domestic moral economy, ‘a study of values, then, must examine the
social relations of the valuers and note the differences between points
of view and moral environments’ (Gregory & Altman, 2018, p. xviii).
This chapter analyses a distinctive middle-class PNG moral economy, one
that is profoundly shaped by discourses of development and citizenship
(see also the differently situated but complementary moral economy
analyses by Bainton; Filer; Gewertz & Errington; Zimmer-Tamakoshi,
this volume). It seeks to understand how PNG professionals come to view
their rural kin as having a ‘cargo cult mentality’ (bearing in mind that the
grassroots also demonstrate a moral critique of this hierarchy) (Gewertz
& Errington, this volume; Golub, 2014, p. 172; Smith, 2018, p. 46fL.).

In popular PNG articulations of ideal relations between classes,
middle-class ‘elites” are imagined as mobile, both spatially and temporally,
because their lives move through various experiences and usually along
a professional career path that accumulates financial, social and cultural
capital. The grassroots, by comparison, are denied these same mobilities
and are imagined, if in their rightful place, as static—rooted in traditional
subsistence village life, where they provide for all of their own needs as
an ‘innocent population’ (Golub, 2014, p. 160ff.). When the grassroots
display aspirations that imply mobility beyond their prescribed place, their
desires are likely to be delegitimised by accusations of exhibiting a ‘cargo
cult mentality’. As Golub put it, ‘grassroots who ... seek development,
wealth and modernity are excoriated by urbanites for betraying the
nation’s deepest values’ (Golub, 2014, p. 162).

The term ‘cargo cult’ was originally coined to describe Melanesian social
movements that wrestled with the meaning of colonial rule, and the
attendant inequalities of wealth and racial subordination, in a search for
‘moral equivalence’ (Burridge, 1960). Many cargo cults flourished after
World War II, when the Australian colonial order had been disrupted.
Some were millennial movements that sought to change the situation
through spiritual power, emphasising a fusion of traditional Melanesian
mythology and Christianity (Bainton, 2008; Lattas, 2007; Lawrence,
1964; Lindstrom, 1993; Macintyre, 2013). Others, such as Maasina
Rule in Solomon Islands, were more secular organisations that challenged
colonial power through activism and negotiation with British authorities

(Akin, 2013).
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Today, a number of these movements persist. Some have even taken
ownership of the term cargo cult, but in common parlance, the ‘cargo cult
mentality’ is a pejorative term. As I demonstrate below, with the case of
the PNG community development worker Andrew, it is frequently used
to disparage the expectation of rural people regarding access to wealth
and development by implying that they expect material rewards to appear
as if by magic. Gamblers are sometimes referred to in this way as people
who expect to gain money without work (Macintyre, 2011). A further
implication is that the grassroots are lazy and, rather than working for their
own living, prefer dependency on their relatives, the state or aid programs.
Cargo cult mentality is now a synonym for ‘handout mentality’; the use
of this phrase marks class privilege.

These disparities of power notwithstanding, middle-class aspirations
are not purely selfish. Many urban professionals do maintain close
relationships with the grassroots and aspire to better the lot of their rural
kinsfolk. Indeed, the ‘moral career’ of most professionals in PNG includes
ideals of scaling a career ladder and accumulating sufficient resources to be
able to ‘give back’ to village relatives. As Debra McDougall shows in her
chapter in this volume, this sometimes results in sustained and creative
projects that have considerable legitimacy and impact on the ground.
More often, however, townsfolk simply imagine themselves returning to
‘the village” in their retirement and those who have not made ongoing
contributions to the life of the village community may find themselves
less welcome than they anticipated (Dalsgaard, 2013; Macintyre, 2011;
Rasmussen, 2015; Zimmer-Tamakoshi, 1997).

Relationships between town and village are increasingly being articulated
in the idiom of development. The grassroots are becoming recipients of
the generosity of their middle-class relatives, who sponsor small-scale
‘projects’ or business activities that are within the financial means of
the donor (Rasmussen, 2015). Sometimes, they are even able to attract
development projects funded by external aid agencies (e.g. Suti, Hoatson,
Tafunai & Cox, 2020). These practices echo Melanesian systems of political
patronage in which any residual visions of equitable and reliable state-run
services are displaced by personalised disbursement of goods (Cox, 2009).
The dependency implied is disparaged as ‘cargo cult mentality’, but the
grassroots are also disciplined into accepting their clientelist position,
while their aspirations for basic health and education services are ignored.
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Class Distinction and Development
in Papua New Guinea

Alongside Martha Macintyre, several of the other contributors to this
volume have made significant contributions to scholarly understandings
of how class distinction in PNG is being shaped through moral evaluations
of people that are based in ideas of modern development. Deborah
Gewertz and Fred Errington, in a 1998 article titled ‘Sleights of hand and
the construction of desire in a Papua New Guinea modernity’ (see also
Gewertz & Errington, 1999), documented a now-familiar process of the
production of narratives of blame to account for economic inequality in
PNG. These insights into class, development and inequality have also
been advanced by Nick Bainton’s work on the social effects of mining
in Lihir and Paige West’s studies of conservation projects in the PNG

highlands (see below).

Let me begin with the work of Gewertz and Errington—they tell
the story of a microenterprise organisation operating in Wewak, the
provincial capital of East Sepik Province. The organisation was founded
to provide assistance and relief to women who produce handicrafts but
struggle to sell them at a profit. This organisation did so through training
programs that instilled entrepreneurial disciplines and aspirations, such as
participating in a trade fair in Jayapura, across the border in Indonesia.
Gewertz and Errington viewed these ideologies of business as justifications
of personal accumulation in a society where this invites jealousy and
where such accumulation is regarded as immoral. However, as their
analysis proceeded, it became apparent that these new entrepreneurial
disciplines of the self and other features of the training did not deliver
success in business. If anything, the programs set women up to fail and
to accumulate debts that had not burdened them previously. But, another
outcome was a new moralising of money and business; women who had
not succeeded in their business ventures could now be judged—by others
and also by themselves—not to have been working hard enough and,
therefore, as undeserving, poor and failed citizens. Gewertz and Errington
located this within the nascent PNG class system:

These processes, reflecting middle-class expectations, were based on
a modernist claim that almost anyone could gain access to a certain
quality of life. Almost everyone had the potential opportunity and
capacity, indeed the right and virtual obligation, to work and save in
order to consume self-evidently desirable goods and services.
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Correspondingly, according to this formulation, those unable or
unwilling to accumulate and therefore acquire these goods and
services would have primarily themselves to blame. Any ensuing
and persistent inequality would thus be understood as less the
product of unfair exclusion or repudiation of kin obligations than
of personal failure to fulfil reasonable expectations. (Gewertz &

Errington, 1998, p. 346)

This observation of the dynamics of self-blame and its alienating effects
mirrors anthropological analysis of similar phenomena in different
contexts and times, such as Cahn’s (2006, 2008) work on multi-level
marketing in Mexico; the critical feminist literature on microfinance, such
as Karim’s 2011 study of Bangladesh; Schuster’s 2015 work in Paraguay
or Schiffhauer’s (2018) study of pyramid schemes in Siberia. Neoliberal
ideologies of individual opportunity have been highly successful in
obscuring the structural factors that entrench inequality everywhere.
Moreover, in an era of the retreat of social protections provided by the
welfare state—or, in the case of PNG and similar developing countries,
the failure of the postcolonial state to build an effective welfare system—
the financialisation of people’s ‘social collateral’ (Schuster, 2015)
undermines existing social safety nets that sustain the poor. Indeed, in the
Western Pacific, the so-called ‘wantok system’ is a keystone of a national
ideology of the resilience of kin-based social protection. The grassroots
are imagined as existing in a realm of subsistence affluence and traditional
social harmony, in which all their needs are met without cash nor the
state; therefore, this ideology justifies both middle-class accumulation
and inadequate state services (Cox, 2016, 2018; Cox & Phillips, 2015;
Schram, 2015; cf. Rooney, 2019).

In PNG and other countries in the Global South, these ideologies are
deeply embedded in private sector developments, such as large-scale
mines or the massive Papua New Guinea Liquefied Natural Gas Project
(see Bainton; Main, this volume). Bainton has written of the long-running
‘Personal Viability’ (more commonly known as ‘PV’) program: a private
company, led by a well-known PNG businessman of Chinese descent,
who has developed his advice on how to prosper in business and life
into a very popular personal development course (Bainton, 2010, 2011;
Bainton & Cox, 2009). PV is highly moralistic in tone. It begins by asking
its participants the pointed question, ‘are you viable?’ (Bainton, 2011), by
way of introducing a personal stocktake of income and expenditure that
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leads people on a path of accumulation and of exactly the kind of moral
justification of the refusal of kinship obligations envisaged by Gewertz
and Errington.

In Lihir, PV was adopted by elite local leaders as the foundation for
their long-term development manifesto that mapped out a future ‘road’
to a prosperous and ‘viable’ society that would maximise the benefits of
mining and reduce the so-called ‘resource dependency syndrome’. Their
commitment to the PV program was a contemporary ‘rational’ response
to an actually-existing cargo cult that had flourished in Lihir in the
pre-mining era, which cultivated visions of ‘instant wealth’ (Macintyre,
2013) and the transformation of Lihirian villages into a metropolitan city
(Bainton, 2008). An older generation of Lihirians has interpreted the mine
as the (partial) fulfilment of these earlier prophecies, which partly explains
the heightened expectation for the company to ‘deliver the goods’. But, if
the ideology of PV encourages grassroots business activities and promises
to unleash an entrepreneurial spirit that will free people from their reliance
upon the company, it also mystifies the inequalities in how the financial
benefits of the mine are distributed and provides a moral justification for
the accumulative practices of Lihirian elites (Bainton, 2010).

Similar practices and ideologies are also found within government
(sometimes exactly: in 2007, I observed notices advertising PV training
for high-level public servants in Honiara, the capital of Solomon Islands)
and in bilateral development programs sponsored by donor partners,
such as Australia (where the official aid program is intensifying its
commitment to business and entrepreneurship). They also characterise
many of the community programs run by international non-governmental
organisations (NGOs), including conservation initiatives (West & Alini,
this volume). At local and national scales, in the private and not-for-profit
sectors, development is increasingly articulated as a modernising and
moralising project of capital accumulation by individuals.

In her 2001 article, ‘Environmental NGOs and the nature of ethnographic
inquiry’, Paige West provided a compelling analysis of how these class-
based discourses of development disparage and infantilise the rural poor
(see also West, 2006). West described the essentialist expectations of
Western conservationists who were disappointed with the failure of Gimi
people to conform to their fantasies of what indigenous rainforest people
should be. By assuming Gimi to be culturally inauthentic, conservationists
legitimised their own ways of seeing land and the environment and
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rendered the landowners and their (misunderstood) foraging and
gardening practices as ‘threats to biodiversity’. West has continued to
document these processes of dispossession in a now substantial body of
work (e.g. West, 2016), but here I wish to focus on her critique of the
paternalistic dispositions of middle-class Papua New Guineans working
for the international NGO Conservation International, particularly their
use of the term ‘cargo cult mentality’.

West described an incident where villagers, unsatisfied with the minimal
benefits of their participation in the conservation scheme, had dared to
confront NGO workers with a list of their unmet needs. These included
medicine, a water supply, unspecified consumer goods and food for
children (West, 2001, p. 64). None of these seems unreasonable or overly
ambitious—they represent aspirations for basic needs that many middle-
class Papua New Guineans simply assume as an entitlement. However, the
response from the NGO worker was highly aggressive and condescending,
accusing the villagers of having a ‘cargo cult mentality’—of not wanting
to work for their own benefit, but expecting material goods and wealth to
‘magically’” appear. As West argued, ‘dismissing the development needs of
Maimafu village by referring to local desires as a “cargo” mentality is an
exercise in power’ (West, 2001, p. 65).

Accusations of ‘cargo cult mentality’ are exercises in class-based power—
discursive exercises that imagine the urban middle class as hard-working
modern citizens and ‘grassroots’ villagers as primitive, superstitious
and backward (Golub, 2014, pp. 171-177). These discourses occupy
a prominent place in public discussions of development and fears
of aid dependency, in addition to politics. I have previously argued
(Cox, 2009) that cargo cult accusations in Solomon Islands are used
to discipline villagers who ask for the wrong kinds of benefits from
NGO:s, as is also clearly demonstrated by West’s example. However,
this experience also points to a practice where villagers learn to second-
guess these self-appointed catalysts of development; therefore, it reflects
the same kinds of relationships that characterise political patronage in
Melanesia (Cox, 2009). These dynamics closely parallel the racialised
and gendered hierarchies that Papua New Guineans, especially women,
experience in working with Australian and other international aid

programs (Spark, 2020).
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Politicians establish and retain their influence through distributions of
favours, goods and money, a practice that has been deeply entrenched
by increases to constituency development funds (public money that can
be disbursed at an individual member of parliament’s discretion) in both
Solomon Islands and PNG (Cox, 2009; Wood, 2019). Although these
relationships are often analysed in terms of reciprocity, in practice, it is
the patrons, not the clients, who benefit from these highly extractive
patronage systems. Politicians routinely complain that they are ‘not
ATMs’ (in reference to frequent requests for financial assistance) and
label their constituents as having a cargo cult mentality or a ‘handout
mentality’ (Okole, 2003). In common parlance, the two terms have
largely merged, but the former emphasises credulous waiting for wealth
to appear by supernatural means and the latter laziness and dependency.
Thus, in one simple and familiar step, cargo cult discourse legitimises
the accumulative practices of ‘big shots’ (Martin, 2013) and renders
the aspirations and demands of their followers immoral, greedy and
superstitious or backward. For anthropologists, this step was first taken by
colonial administrators who were threatened by indigenous movements
that questioned the inequalities of the colonial system (Akin, 2013;
Burridge, 1960; Lindstrom, 1993). Therefore, it is disappointing (but not
entirely surprising) to observe the long life of this colonial trope now
being weaponised by the postcolonial elite and even becoming entrenched
as a mainstream theme in nation-making discourses (Cox, 2018, pp. 711f;
Lattas, 2007, p. 157; Lindstrom, 1993, pp. 154f.).

Class, Cargo and Money Schemes

These dynamics played out in a similar way in my research on ‘fast money
schemes’, the epidemic of pyramid schemes that captured the imagination
of PNG’s middle class in the late 1990s and that has never really subsided
(Cox, 2019). As Verdery (1995) argued, pyramid schemes provide an
invaluable window into social transformations and class-based aspirations.
Fast money schemes remain a part of ‘popular economies’ (Krige, 2012)
in PNG. Some, such as the Bougainvillean fraud U-Vistract and the
Papalain scam from Morobe Province, have had a remarkable ‘long tail’
and, more than 20 years later, continue to operate, albeit largely within their
core regional constituencies, rather than among the national middle-class
(Cox, 2018, 2019). In the heyday of the fast money schemes, the scale of
participation and money contributed was driven by middle-class investors
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who were drawn not only by the promise of 100 per cent monthly returns
on their money, but also by a heady cocktail of (unfulfilled) promises:
being able to realise national development, embodying entrepreneurial
dispositions, finding favour with God and bridging what Burridge called the
‘moral equivalence’ with the cosmopolitan world of the global middle-class,
imagined largely through the lens of white Australia (Cox, 2015).

In the years following the crash of the fast money schemes in 1999, a cargo
cult narrative emerged that was explicitly structured around class. Those
who had lost their money in the schemes were imagined to be acting
according to a cargo cult mentality—unthinking, credulous and having
a magical view of the production of money, consumer goods and wealth
that was divorced from the realities of labour or the discipline of saving.
The following editorial in 7he National provides a typical example:

Why do people ‘invest’ in these schemes? At first, when U-Vistract
hit the headlines, it appeared that many initial investors had
indeed reaped huge returns on small investments. That is precisely
the way in which these schemes operate. The first investors will
always receive large dividends—but, as the scheme continues, and
more investors take part, the returns diminish until no returns
are paid. That is why these schemes are referred to internationally
and in PNG as ‘pyramid schemes’; the pyramid shape reflects the
diminishing returns to those who have entrusted their money to
these frauds. Some of the more sophisticated investors back in
those days began to realise the truth of the situation. They and
other educated potential investors put their money elsewhere.

Today, and for some years past, these cruel and unlawful schemes
target the simplest of our people, very often squatters and simple
village people. These people believe what they are so enthusiastically
and persuasively told. And, of course, the golden promises have
been added to by dark suggestions that the established banks
and the government have some vested interest in blocking the
people from the rightful gains such organisations could provide.
We still have not succeeded in persuading these thousands of our
countrymen and women that such fast money is nothing but a
pipe dream, more allied to the cargo cults of old, than to modern
schemes designed to improve people’s incomes. The old adage
‘nothing for nothing, and precious little for sixpence’ is accurate
when describing the whole field of making money. Broadly
speaking, there is only one sure way of making money, and that
is through hard work. That is not, of course, a palatable answer
for thousands of our people living at or beneath the poverty line.
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Anything that can promise some relief from their present situation
is bound to be seized upon with enthusiasm. It is not until they
learn the hard way, by not only not making profits, but by losing
what they have been able to invest, that they come to realise the
nature of these schemes. (‘Modern Shylocks’, 2005)

This account draws on classic ‘cargoist (Lindstrom, 1993) themes—
it articulates a popular ideology of class-based inequalities of aspiration.
The lower classes of the rural poor and urban squatters are represented as
poor, simple, gullible and not understanding the link between labour and
the accumulation of capital and unable to handle money (Rooney, 2019,
p. 164). However, it could be argued that the extremely low wages that
these classes of people have access to are insufficient to meet basic survival
needs (Gibson, 2019; Hukula, 2019; Sharp et al., 2015); therefore,
they understand the relationship between work and accumulation only
too well.

This kind of popular narrative is also used to explain why young men
turn to petty and violent crime—they crave goods and lifestyles that are
beyond their financial reach and so attempt to gain them by force. While
there exist realities of crime and violence in urban settlements (Gewertz &
Errington, this volume), blaming urbanisation ignores the prevalence of
rural violence and rests on a national mythology that romanticises village

life (Macintyre, 2008, p. 181).

Returning to the editorial in 7he National (see above), the middle
classes are acknowledged as also having been fooled by the fast money
schemes’ promises of great wealth. However, they are not represented
as being gullible or greedy. Rather, they are represented as sophisticated
and even discerning, taking the returns of the pyramid schemes and then
reinvesting their money elsewhere. This may have been the experience of
a tiny fraction of the elite, but this was certainly not a typical outcome.
In interviewing dozens of middle-class fast money scheme investors since
the quoted editorial was published, I have only met two who made money
from the scheme (and one who had his principal returned to him without
interest after having thought twice about his investment). Nevertheless,
the underlying understanding is that middle-class financial aspirations
are legitimate and informed, whereas grassroots aspirations follow a cargo
cult mentality that threatens the social order.
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Very often, cargo cult discourse is located within a modernist narrative
of cultural development, in which rural villagers are imagined as living
traditional lives without access to—or need for—cash. This supposed
naivety in relation to money leaves them vulnerable to cargo cult thinking,.
As my friend Roga, a lecturer at Divine Word University in Madang,
explained to me:

It’s something that comes out from deep inside our culture. When
they see a white man coming, they think, ‘Oh yes, here comes
some money. How can we get some of that money?” It started after
the war with the cargo cults—they wait for the big ship to come,
full of money! Now Noah, he’s the latest one in Bougainville. And
here in Madang we had the Black Jesus—he was promising all his
followers, ‘If you join with me, you can have so much money?

This account provides a typical culturalising explanation that conflates cargo
cults with money schemes, such as Noah Musingku’s U-Vistract scheme.
The account is also national in scope. Noah is in Bougainville, but Madang
also has its own contemporary cargo cult, the Black Jesus cult—Iled by Steven
Tari, an infamous cult leader from villages in the Transgogol area outside
Madang. Tari claimed to be the son of the 1960s cargo cult leader Yali
(Lawrence, 1964) and also the incarnation of the Black Jesus. In 2007, Tari
was arrested, charged with murder and rape and subsequently imprisoned.
Itis not clear whether the so-called Black Jesus actually promised his followers
money, but in Roga’s account, he has been assimilated into the prevailing
cargo cult narrative—a feature of an unchanging Melanesian culture that is
ill at ease with modernity and at risk of lapsing into an irrational quest for
wealth driven by an untameable desire.

In practice, however, fast money schemes cultivated visions of grassroots
national development (Cox, 2011, 2018, pp. 127ff.). Thomas, a Sepik
labourer resident in the ‘Public Tank’ settlement outside Madang (on the
way to Sisiak, discussed by Gewertz & Errington, this volume), described
his rational, well-thought-through aspirations in anything but the mad,
magical rush expected of the cargo cult mentality:

If this is paid and our rewards are given, with our group we have all
these development proposals—we have bridges, schools. On the
personal level, we have a good house, water, schools, I think the
best schools. The guys with me have these little plans and someone
who is in the Public Works Department helped them to type
everything up. There must be some contribution to the LLGs
[local-level governments], having the same treatment.
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There will be something for everyone. There’s no selfishness or
greediness. We'll share it with others. Also, the people who say
bad things about us, we'll show them they’re wrong and share with
them too. We have AusAID but we can share our own aid program
back to our own communities. There will be some controls—you
have to have your own plan for large monies.

Thomas presents himself not only as the grassroots planner and organiser
that he is (he has also led delegations to successive Madang Governors
requesting better services for the settlements) but also as a responsible
developmental citizen. Although he has no qualifications himself, he
identifies with an ideal of planning by experts, such as his friend from
the Public Works Department. Not only does Thomas demonstrate good
moral credentials in his commitment to sharing, but his aspirations are for
public goods and services, presented and accounted for properly—rather
than irresponsible consumption (Cox & Macintyre, 2014; Cox, 2014;
Barnett-Nagshineh, 2019, p. 232). The reference to AusAID, the (now-
defunct) Australian government aid agency, is a rejection of dependency
(another signal of moral worthiness) and foreshadows the argument
made below about Papua New Guineans taking development into their
own hands.

Global Aspirations and the Place
of the Poor

What, then, are acceptable aspirations for the lower classes? Robert
Foster (2008) and Alex Golub (2014) have both proposed accounts of
contemporary PNG popular national ideologies that imagine the urban
middle class as prospering from modernity, while the grassroots remain
in a traditional state. The rural grassroots are conceived of as living
in a temporal stasis, in which they maintain old cultural traditions.
As Macintyre put it:

The lives, experiences and worldviews of town dwellers, of
industrial or office workers, have tended to be viewed through
the lens of interactions between urban and rural, in which the
authentic or base cultural template of values, aspirations and social
relationships is located in the rural village. (2011, p. 92)



9. INEQUALITIES OF ASPIRATION

What Gewertz and Errington have called ‘incommensurable differences’
in class become starkly differentiated in relation to what are considered to
be legitimate aspirations. Villagers are expected to be able to provide for
themselves through subsistence agriculture, perhaps augmented by some
small-scale cash cropping or micro-enterprises so that they might afford
a few basic commodities: kerosene and soap, tea or tinned fish (Dundon,
2004; Foster, 2002). They are not expected to fully partake in the benefits of
modernity, including the benefits requested by West’s Maimafu informant
from the NGO: medicine, good water supply and access to consumer
goods. Such goods are implicitly restricted—temporally, spatially and
morally—to the modern, urban professional class, that understands the
proper relationship between labour and consumption and, therefore,
possesses a worthy moral disposition that equips them to enjoy these
benefits without lapsing into the excesses of a cargo cult mentality.

Middle-class aspirations often embrace a cosmopolitan lifestyle modelled
on Australia, the former colonial power, or broader ideas of a prosperous
global middle class. These aspirations have multiple sources and are
stimulated by images seen on television, such as Australian soap operas;
new shopping malls, such as Vision City in Waigani, which has an iconic
status within Port Moresby as a modern urban space; new housing
schemes that allow professionals to live in gated communities in new
residential areas and through international travel for study, workshops,
church activities and, increasingly, for tourism. Perhaps most accessibly,
aspirations are stimulated through social media; for example, Facebook
is now the dominant platform and allows transnational connections to
flourish (Barbara, Cox & Leach, 2015; Foster & Horst, 2018). Social
media use is no longer limited to the middle class; the pull of these
global imaginaries extends well beyond PNG’s urban elite to many other
communities. Those who are faced with the possibility of a mine or other
large-scale resource development may imagine their villages turning into
cities (Bainton, 2010; Macintyre, 2003: 121; Main, this volume).

The cosmopolitan urban lifestyle is not merely a fantasy. Many middle-
class Papua New Guineans enjoy relatively prosperous circumstances that
allow them to travel internationally for holidays (typically to Australia,
Fiji, Indonesia or Israel, where the pull of Christian pilgrimages to the
Holy Land is strong), to eat out regularly or to live in new condominiums.
This fortunate group typically occupy higher levels of the business,
professional or aid management elite and have grown up in urban centres
with educated parents and siblings. Macintyre (2011) has documented
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how these changed circumstances allow contemporary middle-class
Melanesian women greater individual freedoms than in any previous
generation. Ceridwen Spark (2014) showed that new, more assertive and
creative dispositions are flourishing and being valourised in the language
of empowerment and personal success among this class of young women
in PNG and across the Pacific region (see also Brimacombe, 2016).
Although Melanesian cities have been male-dominated spaces since their
establishment by colonial powers, women are now negotiating these
spaces, often quite independently of male companions or protectors, and
following paths of their own career advancement and other projects of
personal development (Demian, 2017; Spark, 2011). Urban Pentecostal
churches often provide a sympathetic community for modern professionals
and mediate some of the moral perils associated with the individualism
inherent in global middle-class lifestyle aspirations (Cox & Macintyre,
2014; Marshall-Fratani, 2001).

However, this description of prosperity and liberation paints far too
rosy a picture. Melanesian professional women find working with
condescending Australian aid program managers to be both humiliating
and infuriating (Spark, 2020). Anxiety, disillusionment and ‘downward
mobility’ are also prevalent. In addition to other scholars, I have previously
written of the economic precarity of the PNG middle class (Cox, 2013;
Gibson, 2019; Macintyre, 2011; Rooney, 2019; Sharp et al., 2015). The
costs of living in Melanesian cities exceed what most wage-earners can
sustain; therefore, household budgets are often strained. The obligations
of urbanites to their rural kin are perpetually troubling because demands
for school fees, medical expenses and funeral or brideprice contributions
cannot be ignored indefinitely (Monsell-Davis, 1993). Managing these
demands is difficult, but many in the middle class are aware of their own
privileges. As Spark (2018) observes:

While the middle class in PNG are maligned for turning their backs
on their grass roots counterparts, internationally educated and
cosmopolitan women ... are acutely aware that they are products
of a context in which some are afforded more opportunities than

others. (p. 279)

For the most part, middle-class people do recognise the legitimacy of these
needs, even as they try to protect themselves from an impossible deluge of
demands. Some are more disparaging and fear that their generosity creates
an unhealthy dependency that makes the grassroots unproductive and
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fosters a ‘handout mentality’ (Foster, 2008, p. 111; Gewertz & Errington,
1999, p. 49; Martin, 2007). ‘Handout mentality’ is a variant of ‘cargo cult
mentality’. Some fear that if they fail to meet expectations, their relatives
may punish them with sorcery (Dalsgaard, 2013, p. 292). Therefore,
maintaining good relations is important for avoiding this, particularly for
those who imagine themselves retiring to a peaceful village life.

Many have reached an understanding with their kinsfolk that realistically
acknowledges the limitations of their capacity to meet demand. Peter,
a New Irelander in his 50s, who works in Madang as a secondary
schoolteacher, provided an example of how these agreements are negotiated:

We tell our folks—we’re saving this much and we'll give it to you
but when we don't have anything we'll tell you. They’re not jealous
of our savings because we help them a lot. So, they don’t have any
bad feelings about what we do. We have our budget and we live
by that and we have some savings for requests from our relatives
but, if we don’t have it, we don’t go asking others for it. If we
borrow something it must be returned very quickly. I dont like
living with debts. In fact, we don’t have any debts! We don’t make
commitments or if we do, we save for it.

Peter exemplifies the rational, financially disciplined, middle-class subject
who saves money and spends within his means. In the eyes of the self-help
scheme described by Bainton (2011), he would be considered well and
truly ‘viable’. However, the moral economy of accumulation for Peter
is not focused on personal advancement. Rather, it extends to an active
role in maintaining good relations with (and redistributing money to) his
family back ‘home’:

What's the point of saving money if you have relatives in need?
It’s important to us because we understand their situation. Life
is home but we only go every two years because we spend a lot
of money there—much more than we would in four weeks
back here. We admire our people for living the kind of life they
live—garden food, fishing, pigs, chickens and when they have
the money canned stuff. The cost of goods in Kavieng is more
expensive than here but it’s even more expensive in the village.
We feel we have to contribute to the village economy but the local
trade stores are much more expensive. We decide to support them
because we see that they really struggle and we want to support
the village economy.
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In Peter’s case, these enduring family connections mediate the structural
divisions of class. Peter maintains contact with his relatives through
mobile phone contact, which helps him to manage their demands and
expectations, particularly for visits to town. He describes the impact
of the mobile phone on these relationships as follows:

It’s the answer to the lack of transport and the cost of transport.
You can say, ‘Don’t waste your money on transport, wait’. I’s more
economical for me to pay for credit on their phones than to house
them and feed them when they visit.

Like many urban wage-earners (Dalsgaard, 2013, pp. 292ff.), Peter
anticipated retiring to the village. However, he passed away in 2014 and
missed the opportunity to enjoy that return.

Peter’s case may represent one mode of close and amicable connection
between extended families that are stretched between town and village.
Certainly, much love exists in these relationships, rather than only
burdensome obligations. When, for instance, educated women save their
own money to reinvest in the education of their nieces or other children
within the extended family (Macintyre, 2011), they are identifying
closely with individuals and trying to set them up for social mobility and
economic independence or, at least, to do what they can to provide them
with this opportunity (see also McDougall, this volume).

At a more elite level, the Business and Professional Women’s Club of Port
Moresby provides an institutionalised mode of addressing such needs and
aspirations. The Club brings successful career women together to fund
scholarships for girls whose families do not have the means to support
their education. The Club also provides mentoring and networking
opportunities that assist its members to negotiate their careers in
male-dominated workplaces (Spark & Lee, 2018). Rasmussen has also
documented a Port Moresby—based club of Manusians (the Mbuke Islands
People’s Association) who gathered together to raise funds for projects
back in Manus and even established a ‘business arm’ for this purpose
(Rasmussen, 2015, pp. 143fF.).

Where the Business and Professional Women’s Club or the Mbuke
Islands People’s Association may exemplify the formalised charitable
activities of the Port Moresby business community or a distinct provincial
or cultural group, there is also a relatively recent parallel trend in which
the internal remittance economy is taking a developmentalist turn
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within PNG families. Remittances to close kin are being construed as
development projects; professionals send money ‘back to the village’ for
specific ‘projects’, such as building a water tank or installing solar panels.
Others try to set up their rural relatives in small businesses that they hope
will allow them to be more financially independent, fulfilling a role as
productive labourer-citizens in the national economy. This trend echoes
the global turn in development policy towards microenterprise and
income generation projects across both not-for-profit and private sector
actors alike. In PNG, this includes mining companies that set up small
projects for women and other groups not likely to receive royalties directly
(Macintyre, 2003).

Sometimes, this business activity is not actually located in the village
(the paradigmatic locus of development); rather, it extends to creating
markets for products that villagers have grown or made. Others have set
up relatives in small kiosks or driving taxis in Port Moresby or other towns.
An enterprising Manusian friend of mine has used her free time to set up
a stall at a fashionable Port Moresby market (augmented by a Facebook
page), where she sells handicrafts made by her relatives on Manus.
She enjoys the benefits of a well-paid position, comes from a well-educated
family and does not complain of burdensome requests from her relatives.
However, she does feel for their disadvantaged circumstances and has
begun this business expressly to create income-generating opportunities
for the people ‘back home’. These new commodity chains are not lacking
in interpersonal warmth, nor do I think they turn kin relationships into
market transactions. Indeed, much of the evidence from research into
commodity chains in Melanesia suggests that commodities gain their
mobility through good relationships and friendships (Sharp, 2016, 2019).
However, some subtle shifts occur in the distribution of power through
these networks of kin.

My previous work has described how middle-class desires to be catalysts
for development among their rural kin were exploited by the fast money
scheme U-Vistract (Cox, 2018, pp. 141ff.;; Cox & Macintyre, 2014).
In my analysis of these dynamics, I have argued that, as middle-class
Papua New Guineans begin to see their relatives through the lens of the
development project, they adopt a ‘sentimental cosmopolitanism’ akin to
that fostered by international NGOs in their fundraising (Black, 2009).
Black studied KIVA, a large microfinance NGO that connects donors
in the Global North with recipients in the Global South, through the

exchange of stories over the internet. The success of KIVA depends
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on donors feeling not only that they have done some good by helping
someone in need, but also that they have made an emotional connection
with the recipients. Middle-class Papua New Guineans are adopting
similar dispositions as they begin to see their rural kin as subjects who
must be mobilised for development. As Thomas, the mercurial Sepik
from Public Tank settlement put it, imagining himself in the position
of a wealthy patron enriched by a money scheme, ‘we can share our
own aid program back to our own communities’. These dispositions
contain disparities of power that become a form of ‘Christian patronage’,
in which well-intentioned Christian professionals position themselves as
personalised disbursers of development in ways that mirror Melanesian
systems of political patronage (Cox, 2018, p. 152; cf. Main, this volume).
Patrons are the more powerful parties in patron—client relationships; they
are able to determine the kinds of development projects that they are
willing to fund. Moreover, the role of the state as a provider of routine
expert services is replaced by the patron’s petty disbursements and projects
(Cox, 2009).

Situating Social Mobility: The Village
Cargo Cult Mentality versus Middle-Class
Vocation

If the rural poor are subaltern subjects that require developing, this
constitutes a constraint on other aspirations they may have. Moralistic
narratives of blame, such as cargo cult discourse, play a powerful role
in legitimating the place of patrons and shaping the kinds of desires to
which the grassroots may properly aspire. In my own fieldwork, I have
encountered almost identical scenarios to the one documented by West,
in which middle-class development program staff lambaste villagers for
having a ‘cargo cult mentality’. Here, I focus on the account of a middle-
class development NGO worker, rather than on the villagers whom he was
trying to influence. My informant, Andrew, was a well-educated Sepik
man in his late twenties who had been working for an environmental
NGO in Madang province on efforts to reduce illegal logging through
small-scale ‘eco-forestry’, using portable sawmills and trying to improve
market access for locally harvested timber.
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At the time I interviewed him in 2009, he held a new position at Divine
Word University. Despite the judgemental attitude that I document below,
I liked him and was fortunate enough to catch up with him a few months
after the completion of my fieldwork, when he attended a conference
in Melbourne. In Madang, he had been describing the activities of
Pentecostal pastors as ‘cargo cult’, another common application of the
term (Cox, 2018, p. 117). When I pressed him on exactly what he meant
by this; he responded as follows:

I'd like to talk about two examples from my work with an NGO
from the Sogoram area in Madang. It’s in the TransGogol LLG
and the other is in the Usina-Bundi LLG. People are scattered
around with limited access to resources. The Japan and New
Guinea Timber Company was active in that area, so they have
high expectations because they had an easy start with royalties.
They don't want to work but expect that NGOs will bring money.
I have to explain to them that we are not bringing bulldozers and
that kind of equipment.

Its a cargo cult mentalitcy—they want access to resources to
change their lifestyles but they don’t want to work for it. It was
hard working with them. When we were doing an activity in the
village people give excuses—they say they’re working on their
gardens or have other commitments. This is something the timber
company has done. It promotes laziness among people—a cargo
cult mentality. They have land and they can till the soil but they
don’t want to, they just sit around.

In Andrew’s (middle-class) mind, the people expect something for
nothing. However, in this case, their (to him unrealistic) expectations are
not inherent, nor are they provoked by the promises made by his NGO
(as in West’s example) or their politicians. Rather, their lack of interest in
bettering themselves is the result of being spoiled by logging company
largesse. Like many town dwellers, mining companies and development
agencies, Andrew imagines rural life as paradisaical, where life is timeless
and work in subsistence horticulture is easy. For him and many others,
the work that people do in their gardens could not be as important or
rewarding as participation in a development program.

For Andrew, the ‘noncompliance’ of the villagers with his project was
unacceptable and needed to be dealt with strictly—by ‘scolding’ the
people. Scolding is not uncommon in PNG, although the term has
fallen from use in contemporary English elsewhere, and seems to reflect

255



256

UNEQUAL LIVES

a mode of exercising authority that derives from the colonial period. Alice
Street, in her ethnography of Modillon Hospital in Madang, has observed
nurses who hector patients and demand that they demonstrate their
moral worthiness (2014). Stephanie Lusby has documented the violent
practices of the PNG security industry, in which security guards are
beaten into submission by their overseers (2017, pp. 30fL.). This violence
is understood as reforming them into good citizens. In Andrew’s case,
despite his age, a similar disciplining role for him as a development worker
overturned the traditional intergenerational hierarchy. This suggests that
class is a more important form of privilege than age:

As a young man it’s difficult but I have to scold at old people when
they are stubborn and don’t want to do the activities for their own

benefit.

Andrew admitted that this was not very effective; therefore, I asked
him if he changed his approach when he realised it was not working.
He answered as follows:

Sometimes I try. People are people. It’s too much to deal with
human beings like they’re inferior objects like pigs or dogs. So to
scold someone is treating them like a dog. I always use that
approach. I talk hard at them and then later I explain why I had to
speak like that. At times I tell them I'm just wasting my time with
such people who have such an attitude to development. “You're
lazy’, T used to tell them, ‘you're lazy’. They’re remote, hungry for
development. The government is not likely to do that for them,
so they need NGOs but they are unwilling to work hard for
those changes.

I asked him more about scolding: ‘but this approach of scolding them
didn’t work?” He said:

I'd change my approach. When we go to the villages, normally we
buy some food items. But people come for rice and biscuits, not
to work, so I'd do away with manufactured items. Because we are
there for them, it’s their obligation to provide stuff. If they don’t
give it, we can buy from them.

Andrew’s attempts to soften his approach seemed to run into conflict
with his own impatience and his ideological investment in the victim-
blaming cargo discourse. I pressed him further on whether his scolding
was effective, and he revealed how ingrained the discourse of self-blame is
in developmental interactions in PNG:
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Its effective because some of them said I have to talk harder in
order to have the mandate and have authority over them. This
contradicts my own values and opinion. I only scold the dogs.

This extraordinary disparagement of noncompliant villagers is remarkable;
not only does Andrew judge them as lazy, but this judgement also removes
some of their humanity, meaning that they must be treated like dogs.
This is an almost exact re-enactment of colonial racist authority that,
historically, has driven the cargo cult trope (Buck, 1988; Lindstrom,
1993) and is remembered by many as the origin of inequality (Rousseau,
2015). Andrew justified his scolding as a departure from normal manners
and ethics that was required by the context. Some villagers who supported
the project urged him on, supporting his sense that cargo cult villagers
require much less respectful treatment than he would usually extend to
normal, middle-class people like himself. The acceptance of scolding by
some villagers implies an acceptance or internalisation of the middle-class
moral valuations of rural life and subsistence work. This is an example of
the developmental paternalism documented by West, in which villagers
are to be scolded like naughty children. The village context was a revelation
to Andrew:

I didn’t know about cargo cult until I was here and then I saw the
pattern of their behaviour. I may have heard it as a child and have
heard of examples of some activities when people want free stuff.
But I wasn’t able to know what cargo cult is until I've seen cargo
cult in the village. Understanding cargo cult came from being
confronted with such attitudes working with the people, in the
village but not just village groups but other organisations.

The horror of the inertia of villagers, whom he saw as subject to a cargo
cult mentality, was confronting for Andrew. However, for him, the lack
of temporal momentum shown by these noncompliant and backward
villagers stood in contrast to his own social and temporal mobility:

I used to tell them, T'm a young man. I want to go for further
studies. I can’t waste my time with you, who don’t want to see
development. I'd rather spend time with those who are willing
to work.” This experience, on the other hand, was a good one.
It improves myself as a community development worker. It helps
to change strategies to work with communities. One strategy is not
acceptable. It has to be flexibility. I have to change my approach.
People have to work.
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Placed in a difficult context and confronted by inequality, Andrew
retreated into a middle-class narrative of his own ‘moral career
(Chu, 2010). Here, we may observe a different side of these ‘developmental’
interactions than was visible to West in her village fieldwork or to Gewertz
and Errington in Wewak. For Andrew, the unfruitful interaction with
a noncompliant village was reinterpreted as an experience that he could
learn from, and that would form part of his portfolio of moral and
professional progression.

Academic discussions of careers in PNG have largely focused on the
dilemmas of professional women (Macintyre, 1998, 2011; Spark,
2011, 2020); or accounts of young men without a clear ‘moral career’
(e.g. Gewertz & Errington; McDougall, this volume). But the place of
career progression and vocation as a constitutive element of class identity
has largely been overlooked. Through his (albeit challenging) work for
the environmental NGO, Andrew accumulated not only financial
capital from his wages, but also professional cultural capital that would
advance his career. He even demonstrated his credentials along this career
trajectory via using modern managerialist buzzwords, such as ‘strategy’

and ‘flexibility’.

However, this flexibility was not entirely open-ended. Although
Andrew may have needed to adapt his strategies, the goal remained the
same—*[grassroots] people have to work’. The work ethic of the poor
is foregrounded as the primary obstacle to development, just as in the
microfinance program studied by Gewertz and Errington and in the self-
help course documented by Bainton. Like the would-be entrepreneurs
envisaged by these two programs, Andrew demonstrated the drive to
‘get ahead’ and advance himself, though this was through study and
professional work rather than the pursuit of business.

This narrative of middle-class career progression is nested within a broader
nation-making narrative of productive (professional, urban) citizens
contributing to the collective project of national development. The nation
itself is seen as suffering from a pathological dependency on aid and
foreign multinational companies; therefore, it must become economically
independent. PNG Prime Minister James Marape has made ambitious
public statements that draw on this sentiment, stating that he intends
to make PNG ‘the richest black nation in the world’ (Graue, 2019)
and pledging that PNG will not be dependent on Australia in 10 years’
time (Lyons & Davidson, 2019). U-Vistract articulated a similar vision,
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boasting that PNG would become an aid donor to smaller countries in
the region (Cox, 2018, p. 197). Perhaps, Marape’s muscular economic
nationalism exhibits echoes of the global populist zeitgeist, but it
also represents a response to perceptions of the failure of the O’Neill
government (in which Marape served as Treasurer) to put the benefits
of the resources boom towards public services that might improve the
wellbeing of the majority of the population.

Conclusion: Inequality of Aspiration

PNG’s middle-class may struggle with the cost of living, but they experience
this as a failure of the system to provide the benefits that they feel they
should enjoy, given their education, work ethic and overall position in
society. As individuals, many imagine themselves called to a particular
career path that God has planned for them and hope to work their way
into promotions and social mobility (Macintyre, 2011). The religious
element of this vocation or moral career has fallen from most Western
accounts of career progression, but it remains fundamental to imaginings
of the life course in PNG. Perhaps the most distinctively PNG feature of
this ‘vocation’ is the way that it is nested within a narrative of national
development. As the nation’s skilled professionals advance through their
careers, they fulfil part of the developmental destiny of PNG (Cox, 2018).

Looking down the ladder of class, the grassroots cannot access the
same career mobility. Rather, they are regarded as stationary custodians
of the nation’s traditional cultural heritage, grounded in subsistence
agriculture. Urban grassroots are usually regarded as dangerously out of
place, particularly in the case of women and young men (Lepani, 2008;
Macintyre, 2008). Their aspirations are severely constrained and, when
articulated to middle-class actors, typically met with condescension or
explicit moral condemnation.

Nevertheless, even as they condemn the handout mentality, middle-
class Melanesians still extend a hand to their less fortunate kin. I have
argued that this increasingly takes the form of ‘projects’ and that new
forms of inequality are taking shape as a result of this developmentalist
language. Middle-class ‘donors’ (this is not a term I have heard used in
PNG) to rural kinsfolk are occupying positions of patronage that are
analogous to Melanesian political clientelism, based on the disbursement
of favours. Disturbingly, aspirations for more equitable development in
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the form of basic health and education services give way to patronage
that systematically neglects public goods and cultivates a dysfunctional
governmentality of low expectations, where grassroots no longer have
confidence that they are entitled to the rights of citizens.

References

Akin, D. (2013). Colonialism, Maasina rule and the origins of Malaitan kastom.
Honolulu, HI: University of Hawaii Press.

Bainton, N. (2008). The genesis and the escalation of desire and antipathy in
the Lihir Islands, Papua New Guinea. The Journal of Pacific History, 43(3),
289-312.

Bainton, N. (2010). 7he Lihir destiny: Cultural responses to mining in Melanesia.
Canberra, ACT: ANU E Press. doi.org/10.22459/LD.10.2010

Bainton, N. (2011). ‘Are you viable?” Personal avarice, collective antagonism and
grassroots development in Papua New Guinea. In M. Patterson & M. Macintyre
(Eds), Managing modernity in the Western Pacific (pp. 231-259). St Lucia, Qld:

University of Queensland Press.

Bainton, N. & Cox, ]J. (2009). Parallel states, parallel economies: Legitimacy and
prosperity in Papua New Guinea (SSGM Discussion Paper 2009/5). Canberra,
ACT: The Australian National University.

Barbara, J., Cox, J. & Leach, M. (2015). The emergent middle classes in Timor-
Leste and Melanesia: Conceptual issues and developmental significance (SSGM
Discussion Paper 2015/4). Canberra, ACT: The Australian National University.

Barnett-Nagshineh, O. (2019). Shame and care: Masculinities in the Goroka
marketplace. Oceania, 89(2), 220-236.

Black, S. (2009). Microloans and micronarratives: Sentiment for a small world.
Public Culture, 21(2), 269-292.

Brimacombe, T. (2016). Trending trousers: Debating kastom, clothing and
gender in the Vanuatu mediascape. The Asia Pacific Journal of Anthropology,
17(1), 17-33.

Buck, P. (1988). Cargo-cult discourse: Myth and the rationalisation of labor
relations in Papua New Guinea. Dialectical Anthropology, 13, 157-171.


http://doi.org/10.22459/LD.10.2010

9. INEQUALITIES OF ASPIRATION

Burridge, K. (1960). Mambu: A Melanesian millennium. Princeton, NJ: Princeton
University Press.

Cahn, P (2006). Building down and dreaming up: Finding faith in a Mexican
multilevel marketer. American Ethnologist, 33(1), 126-142.

Cahn, P. (2008). Consuming class: Multilevel marketers in neoliberal Mexico.

Cultural Anthropology, 23(3), 429-452.

Chu, J. (2010). Cosmologies of credit: Transnational mobility and the politics of
destination in China. Durham, NC: Duke University Press.

Cox, J. (2009). Active citizenship or passive clientelism: Accountability and
development in Solomon Islands. Development in Practice, 19(8), 964-80.

Cox, J. (2011). Prosperity, nation and consumption: Fast money schemes in
Papua New Guinea. In M. Patterson & M. Macintyre (Eds), Managing
modernity in the Western Pacific (pp. 172-200). St Lucia, Qld: University of
Queensland Press.

Cox, J. (2013). The magic of money and the magic of the state: Fast money
schemes in Papua New Guinea. Oceania, 83(3), 175-191.

Cox, J. (2014). Fast money schemes are risky business: Gamblers and investors
in a Papua New Guinean ponzi scheme. Oceania, 84(3), 289-305.

Cox, J. (2015). Israeli technicians and the post-colonial racial triangle in Papua
New Guinea. Oceania, 85(3), 342—358.

Cox, J. (2016). Value and the art of deception: Public morality in a Papua New
Guinean ponzi scheme. In L. Angosto-Ferrandez & G. Presterudstuen (Eds),
Anthropologies of value: Cultures of accumulation across the global North and
South (pp. 51-74). London, England: Pluto Press.

Cox, J. (2018). Fast money schemes: Hope and deception in Papua New Guinea.
Bloomington, IN: Indiana University Press.

Cox, J. (2019). Money schemes in contemporary Melanesia. In E. Hirsch &
W. Rollason (Eds), 7he Melanesian world (pp. 180—-193). Routledge Worlds
Series. London, England: Routledge.

Cox, J. & Macintyre, M. (2014). Christian marriage, money scams and
Melanesian social imaginaries. Oceania, 84(2), 138-157.

261



262

UNEQUAL LIVES

Cox, J. & Phillips, G. (2015). Sorcery, Christianity and the decline of medical
services in Melanesia. In M. Forsyth & R. Eves (Eds), Zalking it through:
Responses 1o sorcery and witchcraft beliefs and practices in Melanesia (pp. 37-54).
Canberra, ACT: ANU Press. doi.org/10.22459/T1T.05.2015

Dalsgaard, S. (2013). The politics of remittance and the role of returning
migrants: Localising capitalism in Manus Province, Papua New Guinea.
Research in Economic Anthropology, 33, 277-302.

Demian, M. (2017). Making women in the city: Notes from a Port Moresby
boarding house. Signs: Journal of Women in Culture and Society, 42(2), 403—425.

Dundon, A. (2004). Tea and tinned fish: Christianity, consumption and the
nation in Papua New Guinea. Oceania, 75(2), 73-88.

Foster, R. (2002). Materialising the nation: Commodities, consumption and media
in Papua New Guinea. Bloomington, IN: Indiana University Press.

Foster, R. (2008). Coca-globalisation: Following soft drinks from New York to New
Guinea. New York, NY: Palgrave Macmillan.

Foster, R. & Horst, H. (Eds). (2018). 7he moral economy of mobile phones: Pacific
Islands perspectives. Canberra, ACT: ANU Press. doi.org/10.22459/MEMP.
05.2018

Gewertz, D. & Errington, E (1998). Sleights of hand and the construction of desire
in a Papua New Guinea modernity. 7he Contemporary Pacific, 10(2), 345-368.

Gewertz, D. & Errington, F (1999). Emerging class in Papua New Guinea:
The telling of difference. Cambridge, England: Cambridge University Press.

Gibson, L. (2019). Class, labour and consumption in urban Melanesia.
In E. Hirsch & W. Rollason (Eds), 7he Melanesian world (pp. 164-179).
London, England: Routledge.

Golub, A. (2014). Leviathans at the gold mine: Creating indigenous and corporate
actors in Papua New Guinea. Durham, NC: Duke University Press.

Graue, C. (2019, 30 May). James Marape eclected as PNG’s new Prime
Minister. Australian Broadcasting Corporation. Retrieved from www.abc.net.
au/radio-australia/programs/pacificbeat/james-marape-elected-as-pngs-new-
prime-minister/11165242

Gregory, C. & Altman, J. (2018). Preface. In C. Gregory & J. Altman (Eds),
The quest for the good life in precarious times: Ethnographic perspectives on the
domestic moral economy (pp. xvii—xix). Canberra, ACT: ANU DPress. doi.org/
10.22459/QGLPT.03.2018


http://doi.org/10.22459/TIT.05.2015
http://doi.org/10.22459/MEMP.05.2018
http://doi.org/10.22459/MEMP.05.2018
http://www.abc.net.au/radio-australia/programs/pacificbeat/james-marape-elected-as-pngs-new-prime-minister/11165242
http://www.abc.net.au/radio-australia/programs/pacificbeat/james-marape-elected-as-pngs-new-prime-minister/11165242
http://www.abc.net.au/radio-australia/programs/pacificbeat/james-marape-elected-as-pngs-new-prime-minister/11165242
http://doi.org/10.22459/QGLPT.03.2018
http://doi.org/10.22459/QGLPT.03.2018

9. INEQUALITIES OF ASPIRATION
Hukula, E (2019). Morality and a Mosbi market. Oceania, 89(2), 168—181.

Karim, L. (2011). Microfinance and its discontents: Women and debt in Bangladesh.
Minneapolis, MN: University of Minnesota Press.

Krige, D. (2012). Fields of dreams, fields of schemes: Ponzi finance and multi-
level marketing in South Africa. Africa: The Journal of the International African
Institute, 82(1), 69-92.

Lattas, A. (2007). Cargo cults and the politics of alterity: A review article.
Anthropological Forum, 17(2), 149-161.

Lawrence, P. (1964). Road belong cargo: A study of the cargo movement in the southern
Madang District, New Guinea. Melbourne, Vic.: Melbourne University Press.

Lepani, K. (2008). Mobility, violence and the gendering of HIV in Papua New
Guinea. The Australian Journal of Anthropology, 19(2), 150-164.

Lindstrom, L. (1993). Cargo cult: Strange stories of desire from Melanesia and
beyond. Honolulu, HI: University of Hawai‘i Press.

Lusby, S. (2017). Securitisation, development and the invisibility of gender.
In M. Macintyre & C. Spark (Eds), Transformations of gender in Melanesia
(pp. 23-43). Canberra, ACT: ANU Press. doi.org/10.22459/TGM.02.2017

Lyons, K. & Davidson, H. (2019, 26 July). Papua New Guinea will not be
dependent on Australia in 10 years, new PM says. 7he Guardian. Retrieved
from www.theguardian.com/world/2019/jul/26/papua-new-guinea-will-not-
be-dependent-on-australia-in-10-years-new-pm-says

Macintyre, M. (1998). The persistence of inequality: Women in Papua New
Guinea since independence. In L. Zimmer-Tamakoshi (Ed.), Modern Papua
New Guinea (pp. 211-31). Kirksville, MO: Thomas Jefferson Press.

Macintyre, M. (2003). Petztorme women: Responding to change in Lihir, Papua
New Guinea. Oceania, 74(1/2), 120-133.

Macintyre, M. (2008). Police and thieves, gunmen and drunks: Problems with
men and problems with society in Papua New Guinea. The Australian Journal

of Anthropology, 19(2), 179-193.

Macintyre, M. (2011). Money changes everything: Papua New Guinean women
in the modern economy. In M. Patterson & M. Macintyre (Eds), Managing
modernity in the Western Pacific (pp. 90-120). St Lucia, Qld: University
of Queensland Press.

263


http://doi.org/10.22459/TGM.02.2017
http://www.theguardian.com/world/2019/jul/26/papua-new-guinea-will-not-be-dependent-on-australia-in-10-years-new-pm-says
http://www.theguardian.com/world/2019/jul/26/papua-new-guinea-will-not-be-dependent-on-australia-in-10-years-new-pm-says

264

UNEQUAL LIVES

Macintyre, M. (2013). Instant wealth: Visions of the future on Lihir, New Ireland,
Papua New Guinea. In M. Tabani & M. Abong (Eds), Kago, kastom and kalja:
The study of indigenous movements in Melanesia today (pp. 123—146). Marseilles,
France: Pacific-CREDO Publications.

Marshall-Fratani, R. (2001). Mediating the global and local in Nigerian
Pentecostalism. In A. Corten & R. Marshall-Fratani (Eds), Between Babel and
Pentecost: Transnational Pentecostalism in Africa and Latin America (pp. 80-105).
Bloomington, IN: Indiana University Press.

Martin, K. (2007). Your own buai you must buy: The ideology of possessive
individualism in Papua New Guinea. Anthropological Forum, 17(3), 285-298.

Martin, K. (2013). The death of the big men and the rise of the big shots: Custom and
conflict in East New Britain. New York, NY: Berghahn Books.

Modern Shylocks [Editorial]. (2005, 10 November). 7he National.

Monsell-Davis, M. (1993). Urban exchange: Safety-net or disincentive? Canberra
Anthropology, 16(2), 45-66.

Okole, H. (2003). Enhancing nation building through the provincial government
system in Papua New Guinea. In D. Kavanamur, C. Yala & Q. Clements
(Eds), Building a nation in PNG: Views of the post-independence generation
(pp. 51-67). Canberra, ACT: Pandanus Books.

Rasmussen, A. (2015). In the absence of the gift: New forms of value and personhood
in a Papua New Guinea community. London, England: Berghahn.

Rooney, M. N. (2019). Sharing what can be sold: Women haus maket vendors
in Port Moresby’s settlements. Oceania, 89(2), 154—167.

Rousseau, B. (2015). Finding the diamond: Prosperity, secrecy and labour in
Vanuatu. Oceania, 85(1), 24-37.

Schiffhauer, L. (2018). Dangerous speculation: The appeal of pyramid schemes in
rural Siberia. Focaal: Journal of Global and Historical Anthropology, 81, 58-71.

Schram, R. (2015). Notes on the sociology of Wantoks in Papua New Guinea.
Anthropological Forum, 25(1), 3-20.

Schuster, C. (2015). Social collateral: Women and microfinance in Paraguays
smuggling economy. Oakland, CA: University of California Press.

Sharp, T. (2016). Trade’s value: Relational transactions in the Papua New Guinea
betel nut trade. Oceania, 86(1), 75-91.



9. INEQUALITIES OF ASPIRATION

Sharp, T. (2019). Haggling highlanders: Marketplaces, middlemen and moral
economy in the Papua New Guinean betel nut trade. Oceania, 89(2), 182-204.

Sharp, T, Cox, ]. Spark, C., Lusby, S. & Rooney, M. (2015). The formal, the
informal and the precarious: Making a living in urban Papua New Guinea (SSGM
Discussion Paper 2015/2). Canberra, ACT: The Australian National University.

Smith, R. (2018). Changing standards of living: The paradoxes of building a good
life in rural Vanuatu. In C. Gregory & J. Altman (Eds), 7he Quest for the good
life in precarious times: Ethnographic perspectives on the domestic moral economy

(pp- 33-55). Canberra, ACT: ANU Press. doi.org/10.22459/QGLPT.03.2018

Spark, C. (2011). Gender trouble in town: Educated women eluding male
domination, gender violence and marriage in PNG. 7he Asia Pacific Journal

of Anthropology, 12(2), 164-179.

Spark, C. (2014). An oceanic revolution? Stella and the construction of new
femininities in Papua New Guinea and the Pacific. The Australian Journal

of Anthropology, 25(1), 54-72.

Spark, C. (2018). Hybridity in Port Moresby: Gender, class and a ‘tiny bit of
feminism’ in postcolonial Papua New Guinea. In J. Wallis, L. Kent, M. Forsyth,
S. Dinnen & S. Bose (Eds), Hybridity on the ground in peacebuilding and
development: Critical conversations (pp. 271-285). Canberra, ACT: ANU Press.
doi.org/10.22459/HGPD.03.2018

Spark, C. (2020). “Two different worlds’: Papua New Guinean women working
in development in Port Moresby. Asia Pacific Viewpoint. Advance online
publication. doi.org/10.1111/apv.12271

Spark, C. & Lee, J. (2018). Successful women’s coalitions in Papua New Guinea
and Malaysia: Feminism, friendships and social change (Developmental
Leadership Program Research Paper 50). Birmingham, England: University
of Birmingham.

Street, A. (2014). Biomedicine in an unstable place: Infrastructure and personhood
in a Papua New Guinean hospital. Durham, NC: Duke University Press.

Suti, E., Hoatson, L. Tafunai, A. & Cox, ]J. (2020). Leadership, linkages and
locality: The Simbo for Change project. Asia Pacific Viewpoint. Advance
online publication. doi.org/10.1111/apv.12260

Verdery, K. (1995). Faith, hope and caritas in the Land of the Pyramids: Romania,
1990 to 1994. Comparative Studies in Society and History, 37(4), 625-699.

West, P. (2001). Environmental NGOs and the nature of ethnographic inquiry.
Social Analysis, 45(2), 55-77.

265


http://doi.org/10.22459/QGLPT.03.2018
http://doi.org/10.22459/HGPD.03.2018
http://doi.org/10.1111/apv.12271
http://doi.org/10.1111/apv.12260

266

UNEQUAL LIVES

West, . (2006). Conservation is our government now. The politics of ecology in Papua
New Guinea. Durham, NC: Duke University Press.

West, P. (2016). Dispossession and the environment: Rhetoric and inequality.
New York, NY: Columbia University Press.

Wood, T. (2019). The clientelism trap in Solomon Islands and Papua New
Guinea and its impact on aid policy. Asia Pacific Policy Studies, 5, 481-494.

Zimmer-Tamakoshi, L. (1997). The last big man: Development and men’s
discontents in the Papua New Guinea Highlands. Oceania, 68(2), 107-122.



10

Exiles and Empty Houses:
Contingent Events and
Their Aftermath in the

Ok Tedi Hinterland

Dan Jorgensen

Introduction

Not long ago I had a conversation with Martha Macintyre in which
she explained how she got into anthropology. A historian by training,
she was recruited as bibliographer to the Cambridge Kula Conference
(Leach & Leach, 1983; Macintyre, 1983a, 1983b; see also Gregory, this
volume). One of the things that struck her then was that it seemed time
for a historical approach to some of the classic themes of Melanesian
ethnography (see e.g. Macintyre, 1994)." Macintyre’s historian’s sensibility
is also evident in her work with Rolf Gerritsen on mining on Misima,
which is located in the chain of island communities engaged in kula
exchanges (Gerritsen & Macintyre, 1991). For me, what stands out in that
account is how the temporal unfolding of the project resulted in a reversal
of Misiman positions on whether the workforce should reside on Misima

1 Infact, Macintyre’s initial fiel dwork on Tubetube formed part of the broader kul