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ABSTRACT

“STAYING TOGETHER": KINSHIP AND COMMUNITY
IN FIJI
By

James West Turner

This study examines the principles of organization which regu-.
late the life of a Fijian village. The title is taken from the
Fijian phrase tiko vata, translated here as "staying together." Dis-

cussion focuses on how social units whose members are regarded as

| people of different “types,f who claim different origins, and who
acknowledge different ancestral deities and totemic associations,
nonetheless come to regard themselves as a community. The bonds
which unite them are shown to include mutual dependence on village
lands; propinquity and the resultant coactivity; common allegiance to
a chief; ritual interdependence; and ties of uterine kinship and
marriage.

In developing this general theme, individual chapters explore
a variety of topics. Among them are the use and distribution of 1and;
the production, sharing, and exchange of food; rituals which renew
the charter of the political order; the role of kava in ritual and
recreational contexts; the web of kinship; and principles of hiararchy.

A11 of these can be seen to be an integrating factor in community life,



James West Turner

but they also define differences between individuals as members of a
variety of groups and categories.' Understanding the nature of these
groups and categories is a principal concern of this study. This
requires that we unravel the intertwined strands of propinquity and
descent. Those who are united in one context may be differentiated
in another, and it will be seen that the contexts in which boundaries
are defined frequently involve exchange.

The data on which this study is based were collected during
seventeen months of fieldwork in a village in Naitasiri province in
the mountainous interior of Viti Levu, the largest of the Fiji Islands.
Much of the information was acquired through participant observation
of community 1ife. Topics of interest first encountered in informal
settings were then pursued through more structued interviews includ-
ing household surveys and genealogical research. Oral accounts were
combined with archival research to study such processes as chiefly

succession.
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CHAPTER I

INTRODUCTION

This ethnographic account is based on information collected
during seventeen months of fieldwork in a village in Naitasiri
Province in the mountainous interior of Viti Levu, the largest of the
Fiji Islands. The goals of the study are two-fold. One is quite
general; the other more focused. On the one hand, it is an attempt
to describe the life of the community as fully as possible. Like most
éthnographies, it treats in detail some aspects of the way of life
which it describes while others are barely mentioned. The topics
selected for special treatment partly reflect my own interests and
partly those of my informants. No doubt to some extent they also
reflect the workings of chance, through which I was exposed to certain
events and processes, rather than others. Underlying the discussion of
these topics is an interest in those factors which promote cohesion
in community 1ife and thus produce a counterbalance to divisions based
on descent, rank, and traditions of separate origin. This is a common
goal of anthropological research, that of fleshing out the concept of
social integration.

The more focused issue deals specifically with social organiza-
tion. It concerns the problematic nature of those units of local

organization known as matagali. Are they descent groups, groupings

1



of cognatic kin, or local groups in which membership is based on
coresidence and cooperation, rather than principles of kinship? Or
are they in some way all of these? Despite the existence of consider-
able local variation in Fiji with respect to matters of kinship and
descent, researchers working in different areas have encountered the
same questions. On the island of Moala, Sahlins found the standard
anthropological terminology for descent groups inapplicable to
matagali and other units of organization, partly because they were
not "precisely comparab1ef to units described elsewhere, and partly
because they seemed to combine several principles of organization.
Whether common descent, co-residence, aspects of rank, the
existence of core lives, or other features of Moalan local
groups [including matagali] should be used to label them
is debatable; indeed, what is decisive at one level is not
decisive at another level of local organization (Sahlins
1962:240).

As Sahlins and others have noted, the analysis of Fijian
social structure has been complicated by the coexistence of two types
of models (Cf. Belshaw 1965; France 1969; Walter 1978a). On the
one hand, there are locally defined models of organization. These
are built on people's own understandings of the composition, inter-
relations, and purposes shared by the groups and categories to which
they belong. The principles of recruitment to these units and the
terms by which they are known are subject to some local variation.

On the other hand, there is the standardized segmentary 1lineage model
enshrined in the de jure version of Fijian social structure by the

Native Lands Commission. The official model imposes a single system

of hierarchically arranged social units, a single set of terms for



those units, and with the exceptions of Lau, Cakaudrove, Macuata
Provinces, a single principle of recruitment, patrilineal descent.
(In these three provinces affiliation is optative within a defined
range of cognatic descent.) Males and females are registered in "The
Book of Descendants," Ai Vola ni Kawa, at birth or in early child-
hood. Wherever else they may go in their lifetime, Fijians retain
their membership in these jurally constituted units and retain the
rights in land which go with membership.

We will discuss this dual system more fully 1ater. For now
it is enough to note an important difference between the folk and
jural models. To the extent that the activities of daily life are
organized in terms of group membership, it is in terms of the local
and not the de jure model that they will be structured. Because it
does provide a structure for the organization of social action, the
local model must reflect demographic and political shifts. It does
so through the processes of segmentation, coalescence, and political
realignment. The de jure model has less relevance for daily life
since its principle object is the registration of legally defined
rights in land. In fact, as we shall see, local tenurial relations
reflect principles quite different from those encoded in the Native
Lands regulations. Unlike local models of social structure which can
be readjusted in the face of demographic change, the de jure model
is essentially frozen. It reflects the situation that the Native
Lands Commission found in an area (or sometimes an order which it

imposed) at a particular point in time.



This dual system has complicated the ethnographer's task in
two ways. In the past uncritical acceptance of the basic assumptions
underlying the de jure version of the Fijian social organization may
have obscured understanding of thede facto principles obtaining in
particular areas (e.g., Capell and Lester 1941:29). Moreover, upon
learning of the ethnographer's interest in local group organization,
informants may réfer him or her to elders knowledgeable with respect
to the largely irrelevant de jure model. Armed with the names of
groups and membership 1ists obtained in the capital, the ethnographer
may be dismayed to learn that many persons are unsure of the names of
the groups in which they are registered. In time, however, the ethno-
grapher will Tearn how people really are grouped, for what purposes,
and what names they assign to these various units.

Perhaps a more serious impediment to the understanding of
Fijian social organization has arisen from a methodological short-
coming on the part of anthropologists themselves. I refer to a
failure to maintain the analytical distinction between local groupings
based on coresidence and cooperation and those which are based on
descent (Cf. Groves 1963:287-288; Walter 1978a). The composition
of the former type of grouping may reflect, to varying degrees, the
outcome of individual choices, and those choices may be described in
statistical terms. But the composition of the later type of group or
category is a reflection of the ideology, rather than choice.

Consider, for example, the distinction made by Geddes (1945:

36) between "true" and “compositef yavusa. A yavusa is a higher



level descent category consisting of several mataqali. Geddes con-
siders such a grouping to be a true yavusa if its constituent mataqali
claim a common founder, acknowledge a single ancestral deity, have

the same totemic affiliations, and acknowledge the same chief. A
composite yavusa is an association of several (or segments of several)
true yavusa. In the case of composite yavusa traditions of common
origin, a common ancestral deity, and shared totems are absent. The
grouping is unified only by allegiance to a single chief.

Geddes' study was conducted in Serua province on the southern
coast of Viti Levu. It is not possible to say whether the difference
~ he is describing is an aspect of the local folk model of group organi-
zation or whether his comments are based on a comparison of yavusa
as recorded in the official version of local social organization.

What is clear is that he is describing two very different types of
groupings, one of them based on descent principles, the other on
territorial and political association. Fijians may refer to both as
yavusa, but if the researcher is to understand the interplay of
descent, propinquity, and chiefly ties each must first be understood
separately. In considering the structure of Fijian descent groups,
care must be taken to avoid confusing associations based on these
other principles with those based on common descent.

In the area in which I worked, the rule of descent is patri-
lineal. While individuals, families, and even groups of related
families can change their local group affiliation, membership in
descent groups and categories is immutable, except through adoption.

Adoption is rare, and the only examples which I encountered involved



illegitimate children or the transfer of children between close
agnates. Difficulties in sorting out the relationship between local
groups and groupings based on descent arise because local groups
typically consist of an agnatic core from which the name of the local
group is derived and to which affinal and cognatic kin may be attached.
Moreover, an agnatic descent group and the "composite" local group of
the same name are referred to by the same terms. "Mataqali," the term
used to refer to middle-range groupings of either type, simply means
"category," "type," or "species" and can be used for other types of
classes, as well as these social groupings based on descent or coresi-
dence.

By most accounts the situation in Fiji's eastern islands is
more fluid. Sahlins reports that on Moala, yavusa (dispersed descent
categories which Sahlins also refers to as "stocks") are "simply all

the people who descend in the paternal line from a particular semi-

devine ancestor" (1962:226; emphases mine). But he also claims that
fdescent is bilaterally reckoned and honored and by this means cor-
porate kin groups that are in the main patrilineally established are
welded together" (1962:168). Similarly, Walter found that on the
Exploring Islands of northern Lau, ﬁthe ideology of recruitment is

nonunilineal" (1978a:356). He refers to mataqali qua descent groups

asramages, rather than clans since the latter term connotes unilineal
recruitment. Hocart reports that on Lakeba, the chief island of Lau

Usually a man “follows" his father's clan, but many men
live with their mother's people, even though both clans
may be in the same village, next to one another. If a
man lives with his wife's people, the children follow the



mother's clan. A man will also live with the clan into

which he has been adopted, but may leave it to go back to

his father's (1929:17?.
There are ambiguities here to be sure, but the situation seems to be
similar to that described by Sahlins on Moala. Of the major studies
of the social organization of the eastern islands, only Thompson's
report on southern Lau describes a system in which descent group
membership is determined by an unambiguously patrilineal rule (1940:
35).

The principle of bilateral descent and, assuming their exis-
tance, ambilineal descent groups make it even more difficult to sort
out the principles of descent and coresidence, but untangle them we
must. In the Matailobau area it is possible to say with certainty
that groupings which combine cognatically related patrilines are based
on affinity, uterine kinship, coresidence, or chiefly ties but not
common descent. It is apparently not as easy to draw the same con-
clusion on Lakeba, the Exploring Islands, or Moala.

In his analysis of Moalan social organization Sahlins clearly
distinguishes between dispersed, patrilineally defined descent cate-
gories and local kin groups. He attributes the frequent inclusion of
cognatic kin in Moalan local groups to the fact that ﬁdescent is
bilaterially reckoned and honoredf (1962:168) and states that "Common
cognatic descent thus justifies the adhesion of lines" (1962:244). He
does not refer to such groupings as cognatic descent groups, though
given such statements one might expect him to classify them as such.

Nor is it clear what relationship exists between this recognition of



cognatic descent as a criterion for local group membership and the
agnatic principle which is said to be operative at the level of
descent categories. Perhaps the meaning of the statements quoted
above would be better served if the word "kinship" were substituted
for "descent" (which seems to be used as a gloss for the Fijian
word "kawa").

Sahlins distinguishes between two types of matagqali on Moala.
When the core lines of these middle-range groupings consist of members
of the same "stock" or yavusa, Sahlins refers to them as "agnatic
matagali." When the core lines consist of members of more than one
Yyavusa, he refers to them as "cognatic matagali" (1962:244). Con-
sider these cognatic matagali. Their core lines are derived from
different descent categoriés with different founding ancestors and
different totems. In a word, their identities are different, and this
difference of identity is a matter of agnation, for we are told that
Moalan stocks are patrilineal descent categories. Yet while these
core lines are different, they are also "the same" (tautauvata).
But their sameness appears to be more a matter of association than
of bilateral descent. They stay together, work together, and eat
together. How do we describe this situation? It would seem useful,
indeed crucial, to maintain a clear distinction between groupings
defined in terms of descent and those defined on the basis of coresi-
dence and coactivity. The latter type are usually also based on
affinal and uterine ties among their members, but this need not

entail the recognition of cognatic descent. Indeed the existence of



ideology of bilaterally transmitted common substance (dra, "blood";
Sahlins, 1962:168) is not sufficient evidence that the concept of
cognatic descent (as opposed to the recognition of bilateral kinship)
even exists on Moala.

What of the differences between the cognatically related
patrilines which make up these composite matagali? What importance
attaches to agnation? In cases where one 1ine is much smaller than
the other(s) and its inclusion a fairly recent event, What ambiguities
of status attach to its members? Do the sister's son and his
descendants play an equal role in the ceremonial duties of the
mataqali? Do they speak as equals in matters under discussion? These
are some of the questions relevant to an analysis of the relationships
between descent categories and local groups and between agnation and
uterine kinship.

At the heart of this study is the need to understand the bases
for, and the consequences of, coresidence or, to use the Fijian idiom,
"staying together" (tiko vata). Among other matters this involves a
consideration of the relationship between people and the land from
which they derive their livelihood. People who share a place come to
be bound to one another through their mutual dependence on the land.
There is an identification of "breed" with "border" to borrow
Burrows' (1939) terms or, in Silverman's (1971) more graphic, if
less elegant, vocabulary, "mud" with "blood." The study is organized
around a number of topics, each of them the subject of a chapter:

the distribution of land; the production, sharing, and exchange of



10

food; a first fruits ceremony which renews the political charter,
while at the same time it promotes the fertility of the land and the
people who depend on it; the ritual significance of kava; and the
principles of agnation, cognation, rank, and coresidence. Each is
vital to an understanding of the texture of village life, and each
is relevant, as well, to our more particular focus.

Ethnography is, of course, the product of human interaction,
and it becomes more meaningful for us, or takes on a more human
dimension, if we know something about the setting in which that inter-
action took place. Having said a little about the foci of this mono-
graph, it remains to provide the reader with some information about
the conditions under which the study was conducted and some informa-
tion, as well, about Fiji itself. The latter will provide a context
for the historical discussion which follows.

Having escaped a Midwestern winter, my wife and I and our
nine-month old daughter had waited for several weeks in Fiji's capital,
Suva, for the final preparations for our stay in the village to be
completed. The time was spent making the inquiries which any new
arrival in a country must make with a few added complications asso-
ciated with the nature of our visit. And there were the purchases
which had to be made, mostly household eqhipment, a task hampered
somewhat by our unfamiliarity with the conditions of village life.
When the time finally came for us to leave for the interior, the
three of us and our baggage barely fit into the car which we had

hired.
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The road to the interior winds through the suburbs of the
city, past the large homes of the wealthy with well-kept lawns, and
a spectacular view of the sea. Further out, the pavement gives way to
a narrow and winding gravel road, its surface pitted and rock-strewn
in places by heavy tropical rains. The forest cover is lush, in
places coming right down to the road. Occasionally there are breath-
taking views: a thin, plume-like waterfall plummeting down a sheer
rock face; a sudden view of a river winding through its flood plain.
The road twists and turns, climbs and drops. On that first trip our
driver nervously pressed the windshield with his hand. A month
earlier its predecessor had been shattered by a flying rock. The
road passes by several villages, and here and there we pass school
children smiling and waving, or men and women, alone or in groups,
traveling to and from their gardens. Distant mountains come into
sight. The road becomes rougher as the view becomes more open and
the countryside more beautiful. Finally, the road begins to descend
in a series of sharp turns to the Wainimala valley, the river a
glimmering ribbon in the distance below. From the point where the
road reaches the valley floor, the journey to Nairukuruku village
must continue by boat.

During our stay in the village, my family and I traveled to
and from Suva numerous times by boat and bus, but the three- to four-
hour trip never became a routine journey for us, not because it was
especially arduous, but because the two worlds we were traveling
between were so different. At each end of the trip there would be a

little hesitation, a mental changing of gears, before we adjusted to
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the flow of life around us. But we were not yet fully aware of those
differences on the afternoon of our arrival.

Nairukuruku stands on a low bluff directly above a gravel
bar which separates the course of the river. Sand quarried from that
bar by the men of the village was used to mix the cement for the
steps that lead up from the river at either end of the village. When
we arrived on that first day, a crowd of smiling children rushed up
and helped carry our things to the house that had been assigned to
us.

The village is organized along three parallel paths, the
middle one of which is paved with cement. The grass within the
village is trimmed regularly, either laboriously by machete or by one
of the several power mowers owned by villagers. Ornamental plants
and flowering trees and bushes abound, and on all sides of the village,
there is a sprinkling of banana trees and other food plants. The
general lushness of the vegetation and the visually pleasing houses
give the village a picturesque quality. (For a person reared in a
temperate climate, however, the seasonably heavy rains sometimes
seemed a heavy price to pay for that luxuriant flora.) The surround-
ing countryside is equally beautiful. In early morning, mist rolls
down the hillside (in the local dialect the word for mist, "kabu,"
also means morning), and lowing cattle come to the river to.drink.
Across the river and several miles away there is a single spectacular
peak. After rainstorms it seemd to me that waterfalls could be seen

coursing down its sheer rock face. Massive’and pyramidal, its aspect
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is continually changing as clouds give way to sun and sun to shad-
ows.

The fifty or so houses in the village are made from a variety
of building materials. The most common house type has bamboo walls.
Lengths of bamboo are stacked one upon the other between hardwood
foundation posts and inner posts made from the very dense and beauti-
fully grained wood of the tree fern. Once the bamboo is in place,
it is lashed to the inner posts with vines. The walls are then
covered with reeds and, finally, with the leaves of the makita tree

(Parinari laurina). The floors are earthern, but over them lies a

layer of dried grass and, finally, a covering of padamus mats so that
the surface is soft and comfortable to sit on. When we first arrived
in the village, only two houses still had the traditional steeply
pitched thatch roof. Before we left, both houses had been replaced
so that all the homes in the village had iron roofs. Corrugated iron
is a poorer insulation, but easier to maintain.

Several houses in the village have walls of plaited bamboo
attached to frames of sawn timber. Raised above the ground on founda-
tions of cement blocks or hardwood, those houses have wooden floors
and numerous windows. They are probably the most comfortable type
of house in hot weather, but when the nights are cool and the iron
roofs are damp with condensation, families sometimes take refuge in
their cook houses. Two houses in the village are a variation on this
type. Their walls are covered with corrugated roofing irons, perhaps

less comfortable, but very durable. Finally, there are several
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houses made completely from sawn timber. Because they have several
windows in addition to the two or three doors that all houses have,
they are cooler than some other house types, but with their floors
raised above the ground and their iron roofs, they are also less
comfortable in cool, damp weather, a fact we were soon to become aware
of, for the night of our arrival turned out to be the coolest night

of our stay in the village. '

The house assigned to us had been built by a woman employed
outside of the village. Its inhabitants included the woman's aged
mother, her unmarried middle-aged brother, and numerous young people
from all over the village, for the house functioned as a bure (a
sleeping house for unmarried boys and youths). The principal reason
for its selection as our home during our stay was that it did not
house a family, and those who normally stayed there could find accommo-
dations elsewhere. Like all other village residents, the owner of
the house (i.e., the male head of the household) was a member of a kin
group or matagali, and because we were his guests, our household was
attached to that matagali. It is common for husbands and wives to
belong to different mataqali before marriage, and so my wife was
given the status of a natal member of another group, though she was
counted as a member of our host's group through marriage. I stood in
the relationship of younger brother (tacina) to our host and his
siblings, and he and his male siblings referred to my wife as
"brother's spouse" (daku). Through these initial links, relation-
ships of fictive kinship could be traced to all other village resi-

dents.
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Our position as titular members of this kin grouping was not
unique. Al11 other outsiders (e.g., ministers, school teachers) who
reside in the village for any length of time are also attached to one
of the five groupings which are considered to be the "owners" or
"natives" (i taukei) of the village. Our inclusion was primarily a
matter of ritual responsibility. We were expected to allign ourselves
with our host's matagali on all occasions of ritual significance and
to contribute as members toward the exchange obligations of the group.
It is true that much of our socializing was with other households of
the matagali and their kinsmen, but since the group was linked by
affinity and uterine kinship to all otheﬁ groups, we were expected,
as they were, to mix with everyone. Our affiliation in no way
limited interaction with informants.

During the first weeks of our stay, those who could spoke to
us in English. But as the weeks passed, and as our skills in the
language increased, people began to speak to us only in Fijian,
usually in the local dialect. Because our daughter was still an
infant with consequent laundry problems, we employed a young woman
during the first half of our stay. Prior to leaving for the field,

I had shared child care responsibilities with my wife, but for what-
ever reason (whether participant observation was a factor is a matter
of debate) during our stay in the village most of the child care
responsibilities fell to my wife. The impact our daughter had on our
fieldwork is not an easy factor to assess. The presence of at least

one child had the effect of "normalizing" us in our informants' eyes,
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and for our daughter's part, she enjoyed her stay in the village. 1In
fact, she became culturally Fijian; she spoke only Fijian, and all of
her mannerisms were Fijian. To be truthful, there were times when my
wife and I felt ambivalent toward this. We began to understand how
immigfants feel when their children adopt the host culture.

To the extent that it was possible, we conformed in our domes-
tic arrangements to the community around us. Unlike other households
we did not cook on a wood fire in a cookhouse; procuring fuel would
have been too time consuming. Instead, we cooked on a small kerosene
stove. All of the women of the village had similar stoves, but because
of the cost 6f kerosene, they used them much less. To an extent our
diét also differed from other peoples, partly from choice and partly
from necessity. For breakfast we usually ate oatmeal because it was
fast, as well as nutritious. We ate more rice and tinned fish than
other families did, and until we planted edible hibiscus (vauvau or
bele) in the yard, we ate fewer greens. But we ate the same root
crops that other households did, tapioca (tavioka), taro (boka), and
yams. (wua), both wild and domestic. These were given to us, gifts
for which we reciprocated in kind with articles purchased in Suva.

I assisted people in their gardens and even plan;ed my own patch of
tavioka. In time it supplied not only our needs, but I was also able
to give some of it away. As our little garden was harvested, I
replanted and expanded it on behalf of the family that had lent us the
land.

Minutes after our first arrival in the village we were taken

by our host to the house of the chief. The elders of the community
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were assembled to meet us, though in retrospect I am unable to say
whether every matagali in the village was represented. The purpose
of this meeting was the acceptance of our presentation of some kava
root (yaqona) and a whale's tooth (tabua) by the chief. This formal
presentation, or i sevusevu, was made in order to secure the chief's
pgrmissionforour stay in the village. This made our position as
guests a “"matter of the land" (ka vakavanua). Such guests as we were
placed a considerable burden, in a moral sense, on a Fijian village,
and in turn, incur obligations toward the community at large. Given
the fact that we were strangers with different customs who spoke their
language imperfectly and who witnessed and sometimes probed into their
personal affairs, our hasts treated us with tolerance and generosity.
Whenever meat was distributed, and such distributions only occur on
ritual occasions, a portion was set aside for us. In turn, whenever
money was collected for some community project, we contributed, and
we contributed as well at all village funerals. When the time finally
came for us to leave the village, we again made a formal presentation
of kava and whale's teeth and made a cash donation toward the financ-
ing of the village electrical system. Whether the books were ulti-
mately balanced is not for me to say, but certainly what we received
in intangibles was beyond value.

During our stay, I tried whenever possible to participate in
the work of the village. My inexpert contribution to garden planting,
housebuilding, the quarrying of sand, or whatever the task at hand

might be, was, I'think, appreciated for what it was--an attempt to
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participate in the 1ife of the community. Much of what I learned
was acquired through these informal sessions or from the conversa-
tion at the kava sessions which inevitably follow any cooperative
activity. In this way I became aware of topics which could then be
investigated further through more formal interviews. The most demand-
ing of these, both for me and my informants, were devoted to geneologi-
cal research, but the genealogies obtained were also extremely reward-
ing in terms of insights into the social life I was witnessing.
Certain events, such as weddings and funerals, also provoked numerous
questions and recording such events, and following up on them became
endurance feats. For a community of its size, the village seemed an
extremely busy place, and I often déspaired of ever keeping up with
it. Staying indoors to write was sometimes a necessity, but I always
felt out of touch with events when I did so and a bit defensive as
well. Staying up at night was out of the question, since we were
always tired from the day's events. Each day began at around half
past six. Our schedule had to conform to that of the community at
large, and our daughter was always eager to begin exploring the day.
As a result, we were often tired with the fatigue that accompanies
a task which never ends. From time to time we sought refuge in the
anonymity of Suva, but when we left the village for the last time,
my wife and I both felt an emptiness and a kind of insecurity.

After leaving the village, we devoted our remaining weeks in
Fiji to librafy research in the National Archives. From time to

time information thus acquired is incorporated into the following
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account. Accordingly, I want to include in this section a very brief
overview of the early period of European contact in Fiji. Hopefully,
it will provide the necessary historical background.

The first Europeans to sight the Fiji Islands were aboard
the two ships commanded by Abel Janszoon Tasman. In 1643, in the
face of a driving rainstrom, they sighted the eastern tip of Vanua
Levu, Fiji's second largest island, and Cikobia, the northernmost
island in the group. In 1774 Captain Cook recorded the position of
Vatoa in southern Lau, and fifteen years later, on his epic boat
voyage from Tahiti to Timor, Captain Bligh of the Bounty recorded the
positions of several more islands. Having learned of the Fijian's
fierce reputation in Tonga while serving under Cook, Bligh did not
dare land, and at one point his boat was pursued by canoes from the
Yasawas.

The first Europeans to live among Fijians were the survivors
of ships wrecked upon the islands' numerous reefs. They brought
with them epidemic diseases and a knowledge of muskets. Because of
the latter, they were sometimes the deciding factor in Fijian con-
flicts and were consequently sought after by chiefs. The first
deliberate contacts with Fijians came after Europeans discovered the
presence of sandalwood on Vanua Levu. During the first decade of the
nineteenth century, fortunes were made in the China trade, but by the
end of that period, the large stands of sandalwood were gone. In
order to secure cargoes of the aromatic wood traders began to assist

helpful chiefs inattacks upon their vivals. In the second and third
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decades of the century sandalwood was replaced by béche-de-mer as the
desired item of trade, and muskets, powder, and lead were the price
that European captains had to pay in order to secure a cargo.

By the time that the first resident missionaries arrived in
1835, Fiji had been transformed by the introduction of the musket.

The first decade of the missionary presence saw an intensification of
warfare which reached its peak in the conflict between the chiefdoms
of Bau and Rewa on Viti Levu. These two polities, the most powerful
in the islands, were linked by affinal and uterine ties among their
chiefly elite, and the conflict was internecine. In the end it was
Bau, centered on a tiny islet off the southeastern coast of Viti Levu
which won the upper hand, but the Bauan victory owed much to their
Christian Tongan allies. The Bauan leader, Cakobau, had already
begun to refer to himself as the Tui Viti, the "king of Fiji."

The subjugation of his Rewan adversaries did not end Cakobau's
troubles. His ultimate victory had only been won at the expense of
indebtedness to King George of Tonga. The Tongan ruler's kinsman,
Ma'afu, was the leader of a confederacy based in Lau which rivaled
the power of Bau, but a growing European community centered in Levuka
town on the island of Ovalau proved to be the more serious threat.
The 1860s brought a flood of Europeans into the islands eager to
secure land on which to grow cotton made relatively scarce by the
American Civil War. In 1871, in an attempt to control events, the
aging Cakobau . proclaimed himself King of Fiji and formed a European-

style government. At first there was little support among either
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Fijians or Europeans, but when Ma'afu, the Tongan leader of the Lau
Confederacy supported the new government, Fijian chiefs began to follow
suit. Europeans were more reluctant, despite the fact that the new
government was to be dominated by Europeans. Fijian representation

was limited to the Privy Council which had no veto power over the
decisions reached by the European Legislative Assembly.

The Cakobau Government was a short-lived experiment. Plagued
by debt, faced with dissension on the part of Europeans, and challenged
by armed resistance by the Hill Tribes of Viti Levu, the Government
was dissolved and an interim government formed. Cakobau made a
second offer of Cession to Great Britain (the first offer had been
made in 1858), and in October of 1874 it was accepted. Fiji became
a Crown Colony of Great Britain.

The complex events which saw Bau rise to political supremacy
in the islands insured the prominence of the Bauan dialect and the
Bauan version of Fijian custom as well. Today Bauan is the

1ingua franca of the islands, and Bauan social organization, is

interpreted by Colonial administrators steeped in nineteenth century
evolutionary theory, served as a model for the codified version of
Fijian society adapted by the Native Lands Commissions. The effects
of this have already been touched on and will be discussed again
later.

The events of this brief, but turbulent, period during which
the Cakobau Government struggled to extend its sovereignty into the

interior of Viti Levu are still meaningful to the people of the area
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in which I worked. During that time, Nairukuruku village was firm
in its support of the Christian government, and this has affected its
political position within the area ever since. To the extent that
historical data is introduced in the discussion which follows, it

is this period with which it deals.



CHAPTER II

LAND

. As one walks along the track leading southward from Nairukuruku
village, one climbs several hundred feet to the top of a ridge which
parallels the river. If it has rained recently, and in the months
from November to March, it probably will have, the clay path will be
as slick as wet soap. This, along with water filled potholes of unde-
termined depth, a few traverses across slippery, wet rocks, and a
couple of steep climbs, requires one to concentrate on the immediate
problem of footing.

If the sun is hot, one will enjoy the opportunity to rest for
a minute in the shade of the trees that grow around the first house
in Taulevu village, Nairukuruku's nearest neighbor. I remember doing
so on one day inparticular. The sky was a dramatic purple, and heavy
clouds were piling up around the distant hills to the northwest. From
my vantage point on the ridge, I looked back along the river, swollen
and muddy from the runoff of the most recent shower.

Far below and across the water lay a very flat piece of land
bounded by the horseshoe curve of the river. The air was heavy. The
upstream struggle of a motor boat seemed unrelated to the high-pitched
scream of the engine. Wisps of mist rose from among the stands of

banboo, grasses, and scrub that covered the flood plain. The natural
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vegetation encompassed the irregularly shaped, but neatly defined,
gardens and the tall, stately palms scattered among them.

Its fertility periodically renewed by the flooding of the
river that bounds it and the creeks that flow through it, this piece
of land (see map in Figure 1) plays an extremely important part in
the life of the village. The gardens they plant there provide the
villagers with the bulk of their subsistence and yield the surplus
of root crops which is their principal source of cash income. Accord-
ingly, I want to begin my account here, with a discussion of the land
and the villagers' relation to it. I will attempt to trace some of
the factors that have affected this relation over time, but the
account will be brief and selective.

A. B. Brewster, an administrator who spent forty years in the
hill country of Viti Levu, collected genealogies and oral histories
of some of the principal tribes of the interior. He concluded that

Although they relate to a period of almost unbroken warfare,
but 1ittle blood was actually shed. They harried and chased
each other, frequently burning villages, which were speedily
replaced by others. The land was but sparsely populated,

and there was plenty of uninhabited country for the Fijians

to take refuge in. The impression on my mind after some study
of their legends and folklore stories is that life in the
hills in the olden times was 1ike a huge game of hide and

seek (1922:59).

One who travels along the major rivers of the interior can
not help but be impressed by the apparent vastness of Viti Levu. The
fast-moving streams glide past sheer cliffs, and the forests have
a sort of brooding silence. When the twistings and turnings of the
river allow one a view of the horizon, it is one dominated by moun-

tains and forests. It would seem that there have always been enough
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empty spaces to allow for the population movements Brewster describes.
However, moden surveys have shown that only about 30 percent of Viti
Levu's total area consists of soils suitable for cultivation without
major modification (Twyford and Wright 1965:219).

Considerations of precontact population densities and their
relation to the carrying capacity of the land lie outside the scope
of this discussion, but we can at least note some of the existing
limitations on human habitation. Today, in those places where the
Wainimala valley widens into broad alluvial flats, dairy cows graze
on the grassy slopes above the riverar the rich soil is devoted to
village gardens. These pockets of alluvial soil are among the best
on the island. But despite their superior fertility, it is unlikely
that large tracts of alluvial soils were much utilized prior to
pacification. Their low relief, a key factor in the renewal of their
fertility, also makes them difficult to defend. Villages tended to
be located on hilltops, and there was probably a greater dependence
on colluvial soils and patches of alluvial soils along smaller streams.
Traveling through the upper Sigatoka Valley in the 1870s, St. Johnston
saw taro being cultivated on irrigated terraces (1889:263) and Sahlins
(1962) describes a more rudimentary form of irrigation practiced on
Moala. These more intensive methods are not practiced in the Wainimala
area. Ample rainfall and the absence df a marked dry season makes
it unnecessary, and their ancestors must have cultivated their hillside
gardens much as the inhabitants of Nairukuruku do today.

By the 1870s the European presence had affected some changes

in man-land relations in the interior of Viti Levu. The mechanisms
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were multiple and complex and began considerably earlier, but by 1873
their impact became apparent. In March of that year warfare broke

out in Naitasiri district downriver from Nairukuruku, and the conflict
threatened the growing European community along the upper Rewa.
Whales' teeth (tabua) had been given by the Viria people (apparently
the village of Nagali was heavily involved) to the Waikalou people

of Serea village along with the request that they assist in an attack

on the village of Naigunugunu (Outward Correspondence, Provincial

Secretaries Office [Naitasiri]. W. S. Carew: "Letter to Minister

of Native Affairs, March 30, 1873"). The Viria people and their
Waikalou allies were assisted by the Tai Vugalei people of Tailevu
province. Fifty-seven of the inhabitants of Naigunugunu were killed
in the attack. The Viria and Waikalou people warned white settlers
that if there were any reaction by the Cakobau government or the
European community, all of the settlers would be driven from the

area (Outward. Cor., Prov. Sec. Of. [Naitasiri]. W. S. Carew: ‘“Letter

to P. Storck, Warden, Naitasiri, April , 1873").

The Government responded by laying seige to the rebel strong-
hold. Cakobau himself accompanied the government troops along with
his daugher, Adi Kuila, and the chief magistrates of the provinces of
Tailevu, Naitasiri, and Rewa. The government forces prevailed; the
rebel population was marched off, and their chiefs were sentenced to
five years hard labor. One of them, the Tui Waikalou, died while
serving his sentence.

Later in the same year W. S. Carew, then Provincial Secretary

for Naitasiri, wrote to the Minister of Finance in the Cakobau
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Government stating that "No landavailable for [revenue plantations]
can be obtained nearer than Viria it being with the exception of
about 400 acres wholly in the hands of whites. [0]f a river frontage
of about 50 miles only about 5 are now in the hands of the natives"

(Outwd. Cor., Prov. Sec. Of. [Naitasiri]. W. S. Carew: "Letter to

Minister of Finance, August 26, 1853"). Carew suggested that the
tands of the Viria people be used for blantation purposes, for as he
noted, "nothing will have to be paid for this land it being formerly
the property of the rebels lately conquered by the king."

Carew's letter reveals the extent to which European settlement
had affected land tenure relations below Viria. But in addition to
the transfer of lands to Europeans, Fijians along the upper Rewa were
also putting their remaining land to new uses. There appeafs to have
been a diffusion of the preeminent cash crop, cotton, to districts
not yet controlled by Bau. In a letter to the Fiji Times, December 11,
1869, a trader calling himself "Englishman" writes that he fwas
informed by one of the planters [on the upper Rewa] . . . that the
reason he could get no labor at one time was that the head chief of
this district (after returning from a visit to the Vunivalu of Bau)
put all his people on to clear ground and plant cotton." Cotton
could be used to obtain muskets. The district in question had since
turned against Bau, and fEnglishman" reasoned that its inhabitants
must have legitimately obtained cotton to sell. He was writing in
response to letters to the editor (Fiji Times, November 20, 1869) con-
cerning unscrupulous traders on the upper Rewa who were said to be

buying cotton that had been stolen from white-owned plantations.
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In the 1870s the frontier of European settlement was still
some distance downriver from Matailobau, but it was closing rapidly.
In October of 1872 Carew met with representatives of all the prin-
cipal tribes of Naitasiri, including delegates from Matailobau and
the neighboring district of Soloira. He reported that they readily
agreed to obey the laws of the Cakobau government, to give up prison-
ers, and to pay taxes to the best of their abilities. Carew explained
to them that by doing so they would benefit from the protection of
the entire kingdom "in the event of any unprovoked attack being made

upon them by their heathen neighbors® (Outwd. Cor., Prov. Sec. Of.

[Naitasiri]. W. S. Carew: "Letter to Minister of Native Affairs,
October 9, 1872).

As we have seen the Waikalou of Soloira supported Viria in
their rebellion against the Cakobau government, but the villages of
Matailobau remained true to their pledge. The ruling kin group in
this small confederacy of villages used their influence with the
representatives of the Cakobau, ad interim, and colonial governments
to secure their position vis-a-vis external rivals. Indeed, Carew
referred to Nairukuruku, the ranking village of Matailobag, as the
Government's baj ki colo or war fence in this area of Viti Levu.

In its first legislative session the Cakoban government imposed
a poll tax of £ 2 for Europeans and + 1 for Fijians. Difficulty in col-
lecting the tax led to the passage in 1872 of an act authorizfng the
government to sentence Fijian defaulters to hard labor on European-owned

plantations. In -1873 the government sought to extend its powers with an
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act which would allow it to place rebelious districts under martial
law and to hire out to Europeans those Fijians convicted under these
provisions. The bill failed to pass, but regulations published on
August 24, 1873, provided that Fijians sentenced to more than one
year hard labor could be hired out to private persons. The Govern-
ment's attempt to apply these regulations to the conquered peoples
of Viria and Waikalou led to bitter disagreement between Cakobau's
Chief Secretary, J. B. Thuston and Commodore Goodenough of the Royal
Navy (Scarr 1973:274-5).

Had this legislation been systematically enforced, its impact
on Fijian society would have been great. At that time the payment
of a tax in currency would have, almost necessarily, required working
for European-owned enterprises. But in the interior of Viti Levu, the
effects of the revenue policy were mitigated by the unsettled politi-
cal state of the hill tribes and the government's own lack of power.
I do not have the data necessary to assess the degree to which the
people of the area were involved in the labor market, but I do know
that as early as 1873 fifty men from Matailobau district were employed

on a plantation on the island of Taveuni (Qutwd. Cor., Prov. Sec. Of.

[Naitasiri]. W. S. Carew: "Letter to the Secretary for Native Affairs,
Tailevu, June 14, 1873").

The interim government which administered Fiji during the
period immediately following the signing of the Deed of Cession
abolished the poll tax, remitted all taxes still in arrears, and

released all Fijians serving sentences on European plantations for
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default. The poll tax was replaced by a labor tax which required
every male Fijian between the ages of 16 and 60 to contribute twenty
days labor on public work projects in their own provinces, an obli-
gation which could be commuted by cash payment.

While the revenue policy of the interim government was pri-
marily a reaction to the supposed disruption of Fijian society caused
by the poll tax, the tax in kind instituted by Sir Arthur Gordon, the
first governor of the Colony, was intended to be an instrument of
progressive change. It was Gordon's intention to stimulate the
production of marketable commodities as the Fijian contribution to
the development of the Colony. Since the tax would be assessed on a
communal basis, it was hoped that it would promote the cohesiveness
of village communities. And since the proceeds from the sale of com-
modities produced in excess of the amount assessed would be returned
to the producers, it was hoped that there would be an incentive to
increase production.

The tax was assessed ona provincial basis, the amount to be
paid by each province being determined by the Legislative Council
of the Colony. The government then solicited bids for the purchase
of specified commodities. Each province was required to produce suf-
ficient quantities of a particular commodity or commodities, such
that when sold at the agreed price, they would yield an income equal
to the tax assessment for that province. (Maize was the crop grown
for tax purposes in Matailobau.) Within each province a share of the

tax burden was apportioned to each district, and within each district,
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the District Council set the amount to be produced by each village.
Thus the responsibilities for the supervision of production fell

on local Fijian officials, the buli, or district chief, and turaga ni
koro, or government appointed village headman.

While in some respects Gordon's tax program might be con-
sidered a success (i.e., with respect to the Colony's financial situa-
tion), the Fijian reaction to it was mixed at best. Gordon was
annoyed by the use of the term "government gardens" by European
critics of the tax in kind (Legge 1958:243), but it would seem that
Fijians shared the view that the system amounted to forced labor. In
the correspondnece of European administrators one finds occasional
complaints about lax supervision on the part of local Fijian offi-
cials, a classic response to the demands of their intercalary posi-
tion in the revenue system.

The tax in kind has long since been replaced by other forms
of taxation, but other of Gordon's policies have affected Fijians'
relations to their land in a more lasting way.

Article IV of the Deed of Cession granted the British sovereign
and her successors absolute ownership of all lands which could not be
shown to have become the bona fide property of Europeans or other
foreignors or not in actual use by Fijians or required for their
future maintenance. At the time the Deed of Cession was signed,
854,000 of Fiji's four and one-half million acres were claimed by
Euopeans, though of this 854,000 only 16,524 acres were actually under
cultivation (Legge 1958:170).
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In order for Gordon's program for their development to be
successful, it was necessary that Fijians retain control of their
lands. This meant that European claims had to be limited, and Gordon
sought to do so. The legality of his position was challenged by
lawyers in Fiji who pointed out that since the Deed of Cession
excluded lands acquired by Europeans through bona fide transactions,
the Colonial government did not have the right tao dispose of those
lands, challenge the validity of European claims to them, or even the
right to grant them to the cliamants. The investigation of any
claim involved the prior issue of whether the land in question was
or was not excluded in the Deed of Cession and, thus, was a matter
only the courts could decide. The legal advisors of the Colonial
Office eventually conceeded the validity of this position.

Gordon sought a way out of this dilemma through special leg-
islation, the Lands Claims Ordinance. This provided for the investi-
gation of all European claims by a Lands Claims Commission which was
to submit recommendations to the Governor in Council. The Governor's
decisions on these recommendations were subject to a special board
made up of the Governor, the Chief Justice of the Colony, and the
Commissioner of Native Affairs. Of the 1,683 applicants considered
by the Commission, only 517 were granted as claimed and another 390
were granted ex gratia. In total 414,615 acres were confirmed to have
been transferred to Europeans prior to Cession, about half of the
acreage originally claimed (Legge 1958:194).

Having dealt with the immediate problem of European claims,

Gordon sought to 1imit any future alienation of Fijian lands. Under
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Ordinance XXI of 1880 native lands were made inalienable except in
cases of purchase by the Crown for public purposes. The boundaries
of Fijian lands were to be determined and recorded. If a land-owning
unit were to die out, its land would pass to the Crown, but, con-
versely, where population increase made existing holdings inadequate,
additional lands were to be provided by the Crown.

The Native Lands Ordinance of 1880 and amending legislation
empowered a series of Commissions to investigate traditional patterns
of land tenure, on the one hand, and to record the boundaries of
Fijian lands and register their owners on the other. The commission-
ers' first efforts met with Fijian indifference, but as the implications
of registry became clearer and Fijian sensitivity on the land issue
increased, indifference gave way to suspicion and, occasionally,
open opposition. The effectiveness of the early commissions was also
hampered by the dual nature of their goals. It was soon apparent that
it would be extremely difficult to determine what the rules of land
tenure had been in the past. Moreover, these rules diffe