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InUoducfion

History is culturally ordered, differently so in different societies,
according to meaningful schemes of things. The converse is also
true: cultural schemes are historically ordered, since to a greater
or lesser extent the meanings are revalued as they are practically
r.nacted. The synthesis of these contraries unfolds in the creative
action of the historic subjects, the people concerned. For on the
one hand, people organize their proiects and give significance to
their obiects from the existing understandings of the cultural or-
der. To that extent, the culture is historically reproduced in ac-
tlon, Later on I cite Clifford Geertz's observation to the effect
that an event is a unique actualization of a general phenomenon,
r contingent realization of the cultural pattern-which may be a
good characterization of history tout court. On the other hand,
then, as the contingent circumstances of action need not con-
form to the significance some group might assign them, people
are known to creatively schemes.

lAnd to that extent, thl in action.

[We can speak even of since the
ihlteration of some mea relations
I rmong the cultural categories, thus a "system-change."

Such are the larger ideas of the essays to follow. They may
be summed up in the assertion that what anthropologists call
"6[116[q19"-the symbolic relations of cultural order-is an his-
turical object.

The assertion explicitly overrides the notional opposition,
ltlund everywhere in the human sciences, between "structure"

T



vlri Introduction

,ilt(l "lilst(lr.y." I have seen among theoreticians of ,,the world_
rystr.tn," lor t'xarnple, the propositionthat since the hinterland
sot icttt's
t'l t.t r rgt',
,rsstrlnpt
tu ral-log

people, European wealth is harnessed to the reproduction and
even the creative transformation of their own cultural order.

ettlement
to accom-
e, and on
t down a

certain flagpole the British had erected above the town. ,,Let us
fight," he said, "for the flagpole alone.,,Since it will be neces-
sary, in order to decode Hone Heke,s preoccupation with the
flagpole, to go back to the origin of the qniysrr", I *iU leave the
further details of the story to chapter z. But the details would
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ttt.tde the same Seneral way within a given society as it is be-

lwcen societies.

v,tria ti<ln.

"ntirnulu to th

lirititl to are m

xlgtrs irra erties

llr,rn tlre to bY

lltcrt'ftlre ch'

witlingly old

ttrtttlt's th hat

rlr('l.lr re the

Irlrkrrical processes I will be calling "the functional revaluation

Atty ,rt'tual use Person or 8rouP,
r.ngdll('s only p collective sense' i

nlii.r lr.,m lhe ivision of mean-
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*r*, rabor is, broadry Jtlll]:':1"..,,o,, of the differences
among people in social experience and interest. What is a "flut-
tering bird (of some kind)" to me is a "diseased sparrow hawk"
to you (an ornithologist) and perhaps a "poor thing" to some
others (members of the SPCA; Stern 1958). Captain Cook ap-
pears as an ancestral god to Hawaiian priests, more like a divine
warrior to the chiefs, and evidently something else and less to
ordinary men and women (chapter4). Acting from different per-
spectives, and with different social powers of objectifying their
respective interpretations, people come to different conclusions
and societies work out different consensuses. Social communi-
cation is as much an empirical risk as worldly reference.

The effects of such risks can be radical innovations. For finally,
in the contradictory encounters with persons and things, signs
are liable to be reclaimed by the original powers of their crea-
tion: the human symbolic consciousness. Now, nothing is tabu,
in intellectual principle-not even the concept of "tabu," as we
learn from Hawaiian history (in chapters r and 5). Metaphor,
analogy, abstraction, specialization: all kinds of semantic im-
provisations are incident to the everyday enactment of culture,
with the chance of becoming general or consensual by their so-
ciological take-up in the going order. Meanings are ultimately
submitted to subjective risks, to the extent that people, as they
are socially enabled, cease to be the slaves of their concepts and
become the masters. "'The question is,"' said Alice, "'whether
you can make words mean so many different things."' "'The
question is,"'said Humpty Dumpty, "'which is to be master-
that's all."'

Still, as in another famous dialogue about the relations of
master and slave, this domination involves a certain servitude.
One is not free, for example, to name things "just whag they
are," as Adam did: "it looked like a lion, and it roared like a lion;
so I called it, 'lion."' The improvisations (functional revalua-
tions) depend on received possibilities of significance, if only be-,
cause they are otherwise,,{rnintelligible and incir*rmunicable..''
Hence the empirical is not known simply as such but as a cultuf-
ally relevant significance, and the old system is projected Tor-
ward in its novel forms. It also follows that different cultural or-
ders have their own, distinctive modes o(.historical production.

Different cultures, different historicities.tThis is the main point
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of the second chapter, where Ieo-ntrast th€- heroic nirflisgrof
divine kingships with the "n€w historyj of the populist dispen-
sation, "history from below."l-try to show why, for societies of
a certain type, the stories of kings and battles are with good
reason privileged historiographically. The reason is a structure
that generalizes the action of the king as the form and destiny of
the society. In the same essay, the myt\o-praxis of Polynesian
peoples is contrasted with the disenchanted utilitarianism of our
own historical consciousness. Or again, the first chapter, on the
historical efficacy of love in Hawaii, is another exercise in rela-
tivity-with a subtext on "performative" and "prescriptive"
ntructures that perhaps merits some further comment.

This is an ideal-typical distinction about the ways structures
are realized in the cultural order and over the historical course.
In some respects, the difference between prescriptive and per-
formative structures parallels the Ldvi-Straussian contrast of me-
chanical and statistical models (L6vi-Strauss 1963). The problem
centers on the relations between social forms and appropriate
ncts. I raise the possibility, which seems rarely considered, that
ruch relations are reversible: that customary kinds of acts can
precipitate social forms as well as vice versa. For generally in the
rocial sciences we give priority to the institutional forms over
their associated practices, in this one direction only, the conduct
of the parties concerned following from an existing relationship.
Friendship engenders material aid: the relationship normally (as

normatively) prescribes an appropriate mode of interaction. Yet
lf friends make gifts, gifts make friends; or it may be, as Eskimo
Hny, "gifts make slaves-as whips make dogs." The cultural form
(or social morphology) can be produced the other way round:
thc act creating an appropriate relation, performatively, just as

In certain famous speech acts: "I now pronounce you man and
wlfe."

Just so, in Hawaii one may become a "native," i.e., by right
action. Having resided a certain time in the community, even
rtrongers become 'children of the land' (kama'dina); the term is
not exclusively reserved to the native-born. The example allows
Ine to argue that the interchangeability between being and prac-
llct' itself depends on communities of meaning, hence the deter-
mlnation in either direction is structurally motivated. An act of a
glvt n kind can signify a given status inasmuch as the two have

t
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the same final sense. For Hawaiians, to live and eat from a cer-
tain land makes a person one in substance with the land, in the
same sense that a child is of his parents' substance (in Hawaii,
by birth and by nurture). A stranger is thus metamorphosed into
a child of the land by equal title to the people "born to" it (as we
also might say). It follows that societies such as the Hawaiian-
or the Eskimo, or our own-where many relationships are con-
structed by choice, desire, and interest, and through such alea-
tory means as love, are not for all that structureless, or even
"loosely structured." The effects are systematic, whether the in-
stitutional arrangements are created "statistically" by proper ac-
tion or the action is "mechanically" presupposed by the form.

Nevertheless, the performative and prescriptive structures
would have different historicities. We could sav that thev are dif-
ferentially "open" to history. The performative orders tend to as-
similate themselves to contingent circumstances; whereas, the
prescriptive rather assimilate the circumstances to themselves-
by a kind of denial of their contingent or evenemential character.
I have in mind an ideal contrast between Hawaii, where kinship,
rank, property rights, and local affiliation are all open to ne-
gotiation, and the standard average Radcliffe-Brownian social
structure of corporate descent groups, ascribed statuses, and
prescriptive marriage rules (say, Australian Aboriginals). In the
Hawaiian case, circumstantial happenings are often marked and
valued for their differences, their departures from existing ar-
rangements, as people may then act upon them to reconstruct
their social conditions. As society thus organizes itself, it knows
itself as the institutional form of historical events. But in a pre-
scriptive mode, nothing is new, or at least happenings are val-
ued for their similarity to the system as constituted. What hap-
pens, then, is the projection of the existing order: even when
what happens is unprecedented, and whether the recuperative
interpretation be successful or in vain. Here all is execution and
repetition, as in the classic pensie sauuagc. By comparison, the
Hawaiian order is more active historically, in a double way. Re-
sponding to the shifting conditions of its existence-as of , say,
production, population, or power-the cultural order repro-
duces itself in and as change. Its stability is a volatile history of
the changing fortunes of persons and groups. But then, it is
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more likely to change as it so reproduces itself. This because, to
express the issue in the most general way, the symbolic system
ls highly empirical. It continuously submits the received cate-
gories to worldly risks, the inevitable disproportions between
signs and things; while at the same time, it licenses the historic
Hubiects, notably the heroic aristocracy, to creatively and prag-
matically construe the going values. Again in L6vi-Straussian
tcrms, the historical temperature is relatively "hot."

As I say, performative and prescriptive structures are ideal
types. Both can be found in the same society, in various local
rlrcas of the global order. This also implies that a given society
will have certain strategic sites of historical action, evenemen-
tinlly hot areas, and other areas relatively closed. I do not Pursue
thc idea any further in these essays. But perhaps enough is said
tr) make the argument of different cultures, different historicities..

4 I also argue that events themselves bear distinctive cultural
ilgnatures. Captain Cook fell victim to the play of Hawaiian cate-
gories, or more precisely to their interplay with his own-which
lrradvertently led him into dangerous "risks of reference." So

onc might read chapter 4, "Captain James Cook; or The Dying
(ltld," wherein the famous navigator meets his end by transgres-
rions of the ritual status the Hawaiians had accorded him. Origi-
nally the Frazer lecture (of ry82), the essay gives a lot of atten-
tion to the Hawaiian theory of divine kingship which, together
with the British,practice of imperialism, produced this "fatal im-
pact." With some confidence, one can even offer a structural so-
lution to the long-standing mystery of who done it?: the identity
of Cook's assailant is deducible, in Holmesian fashion, from the
(.lcmentary categories. In these several respects, the interest of
thc essay is the vexed problem of the relation between structure
orrd event.

I take into account the usual understandings of accident and
order in this relation: the contingency of events, the recurrence
of structures. Either one would be insufficient by itself. It is not
t'nough to know that Cook was the "instantiation" of certain cul-
tural categories, any more than it suffices to know that he was
suffering from intestinal parasites-which is the historical diag-
nosis recently offered by a prominent English physician. Yet I try
to go beyond the vague idea of a dialectic between words and
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worms by a twofold theoretical move- First by insisting that an
event is not simply a phenomenal happening, even though as a

phenomenon it has reasons and forces of its own, apart from
any given symbolic scheme. An event becomes such as it is in-
terpreted. Only as it is appropriated in and through the cultural
scheme does it acquire an historical significattce. There is no ex-
planatory adequacy between the accident to the Resolu tion's fore-
mast that brought Cook back to Hawaii, on one side, and the
sinister view the islanders took of all this, on the other-except
in the terms of Hawaiian culture. The event is a relation between
a happening and a structure (or structures): an encompassment
of the phenomenon-in-itself as a meaningful value, from which
follows its specific historical efficacy. (I return to this point in the
general discussion of the concluding chapter.)'I'he other move,
perhaps more original, is to interpose between structure and
event a third term: the situational synthesis of the two in a "struc-
ttrrc of the conjuncture."

lly thc "structure of the conjuncture" I mean the practical real-
ization of thc cultural categories in a specific historical context,
.rs ('xprcssccl irr tlrc irrtcrcsted actior.r of the historic agents, in-
cltrelilrg [hc rnicrosociology of their interaction. (N4y idea of a

strtrclurc o[ coniuncturt, thus c]iffcrs frclm Braudel's in important
r('spccts, evcn ils it is rcn.rirriscent of Raymond Firth's distinction
ol' zt de /acftr "social orgirrrisation" from the dc jure or underlying
"social structure" Isee note rr of chapter 4; and Firth r959].) It
also avoids the danger, implicit in our naive phenomenology of
symbolic action (cf. above), of viewing the symbolic process
mcrely as a fancy version of the old opposition between individ-
rral and society. In the present instance, the conjunctural struc-
ture of British-Hawaiian contacts shows more complexities than
are allowed in previous treatments (e.g., Sahlins r98r), and it
seems to make Cook's fate more comprehensible. Yet beyond the
analysis of such unusual events, this notion of Ttraris as a situa-
tional sociol ogy of meaning can be applied to the general under-
standing of cultural change. As a description of the social de-
ployment-and functional revaluation of meanings in action,
it need not be restricted to circumstances of intercultural contact.
I'he structure of conjuncture as a concept has strategic value in
the determination of symbolic risks (e.g., of reference) and se-
lective reifications (e.g., by the powers-that-be).

lntroduction

The Polynesian theory of divine kingship, or what is the same,
the Polynesian theory of life, cosmic as well as social, is more
Irrlly discussed in the essay on "The Stranger-King" (chapter 3).
I lcre I highlight the Hawaiian and other systems, especially the
liijian, by a comparison with Indo-European conceptions of sov-
t'rcignty, invoking the celebrated studies of Dum6zil, Frazer, and
llocart. Admittedly the comparison is typological (rather than

1it'rretic) and apparently far-fetched; and I would not have dared
it had not Dum6zil himself explicitly suggested it, in all probabil-
ity from his reading of Hocart. On the other hand, the cartesian
1'11'slsien-I mean Ho-cartesian, of course-by its emphasis on
tlrt' ritual polity as a "life-giving" system, makes an interesting
point about the temporal character of structure (diachrony).

lf Hocart was a structuralistbefore the letter, his idea of struc-
Irrrc (by my reading) was different from Saussure's. Notably it
r'rrtails a departure from the Saussurean principle of system as a

l,rrrcly synchronic state, a set of mutually contrasting, thus mu-
trr.rlly defining, relations between signs on the plane of simul-
l,rrrt'ity. For in their most abstract representation, which is cos-
nr.rkrgy, the categories are set in motion; they unfold through
Irnrt' in a global scheme of life-giving or cultural and natural re-
procluction. The structure has an internal diachrony, consisting
rn llre changing relations between general categories or, as I say,
,r "t'ultural life of the elementary forms." In this generative un-
tolrling, common to the Polynesian and Indo-European schemes,
tlrt' basic concepts are taken through successive stages of com-
lrinirtion and recombination, along the way producing novel and
:,ynthetic terms. So in the constitution of kingship and the cul-
lrrral order, the dynastic heroes, initially male and stranger-
rrrvarJers, are neutralized and "feminized" by the indigenous
l','ople. In the process, the people, originally the female re-

I'rorluctive cum earthly powers, are themselves transformed
rrrto ar peripheral and protective masculine force. The transfor-
rrr.rtions are mediated by the surrender of a native princess to
tlrr, irnmigrant prince, which is alternatively the stranger's fruc-
trlying marriage to the earth, hence the neutralization of his dy-
rr,rstic successors as the female descent of the native people.
r\nrl so on: the further development of the categories is followed
or r I in chapter 4. My suggestion is that we should likewise incor-

l'( )r',rlc the internal diachrony in our notions of "structure," and
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by so doing avoid certain logical difficulties of the Saussurean
view, at leagt as the latter is commonly adapted to anthropologi-
cal studies./

A strict 9aussurean synchrony entangles us in famous "logical
instabilities" of the cultural categories. The Fijian king appears
both as male and female; his ritual and political nature is dual, or
contextually one or the other. Taken as a synchronic and em-
pirical description, there is little more to make of this: it seems a

"permanent ambiguity" or "inherent contradiction" of the sys-
tem. Yet from the standpoint of a diachronic structure, it is a de-
rivative effect, both principled and logical. There is a more gen-
eral notion of structure, necessarily temporal, by which the
contradiction is at once resolved and rendered intelligible. We
might have guessed as much anyhow on logical grounds, for
if there is a recurrent ambiguity, there must be a consistent,
noncontradictory way of stating this. The structure itself is not
contradictory, though it repeatedly reproduces such empirical
effects.

We can also then do away with the corollary problem develop-
ing in the current formulations of "structure" as extended lists of
paired contraries or Saussurean proportions. I mean the tables
that read: male is to female, as king is to people, culture is to
nature, life to death, and so forth-yin-yang structuralism,
without a Book of Changes. These proportions too are logically
unstable and contradictable. From another vantage, the king is
female rather than male and nature (ferocious outsider) rather
than culture. The alternatives come down to this. We can try to
develop the structure from (or as) the indefinite set of contextual
permutations-in certain specifiable contexts, the king is male,
in others female: not only an inelegant solution, but probably
hopeless. Or, in contrast to this aporetic endeavor, we can con-
ceive the structure the way it is in abstract cosmic schemes.

The latter solution is at least more powerful logically, since
one can then account for the genesis of the contradictions Pre-
cisely as partial or situational views on the global order, taken
from some interested standpoint (either by the ethnographer or
the people). It becomes clear that any given proportion (A:B:
:C:D) is a partial and interested statement of the structure. It as-

sumes some determinate spectator or subject in a determinate
relation to the cultural totality. But the structure ptoperly refers
to that totality: it is itself the system of relations between catego-
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ries, without a given subject (if not the famous transcendental
subject). Nor is this conception without historical import. For if
we put ourselves in the Civine intellectual place of the transcen-
dental subject, i.e., outside the system as commentator, we can
see history working through the interested selection of social
agents among the numerous logical possibilities-including con-
tradictory possibilities-that are presented in any cultural order.
Thus, for example, to return to the Cook essay (chapter +). To
the Hawaiian priests, Cook was always the ancient god Lono,
even when he unexpectedly came back; whereas, to the king,
the god who appears out of season becomes a dangerous rival.
The two Hawaiian parties, out of their own self-conceptions,
conceived different (proportional) relations in tl1_e-samg event,

,,whence their own conflict in the structure of the conjuncture
/ whose outcome was Cook's death.;
' Such are some of the general ideas of the essays to follow. In
the final chapter, "Strr-rcture and History'," I resur.e these broad
understandings with the aim of reflecting critically on some of
our own academic categories. I mean the radical binary contrasts
by which culture and history are usually thought: past and pres-
ent, static and dynamic, system and event, infrastructure and
auperstructure, and others of that intellectual, dichotomous ilk.
These oppositions are not only phenomenally misleading, I con-
clude, but analytically debilitating. They are debilitating if only
because other civilizations have better understood their syn-

ways thus synthesize their historical
gnize theoretically, find the conceptual,r'
present, the superstructure in .the i"-i \ i
the dynamic, change in stability,'i

Anthropology has something to contribute to the discipline of
history. The converse also goes without saying. Yet I am not ar-
guing simply for more collaboration between the disciplines. As
I put it at one point, "the problem now is to explode the concept
of history by the anthropological experience of .culture.'j1 Nor
again will the consequences be one-sided: an historical experi-
ence will as surely explode the anthropological concept of cul-
ture-structure included.

'fhe reason this Introduction has been so long is that the several
eeaays were written for different occasions, so I was not con-
fldent they had sufficient unity as a book. Primarily in the same

I
I
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interest of coherence, I have made some revisions of the pieces
already published. Hopefully the redundancies have been re-
duced. (There are also some clarifications and corrections of the
original versions.) Still, as a firmer guarantee of unity, might I
suggest that the book be considered more like a cylinder than a
linear projection?-that is, having gone through it, the reader
could usefully return to this introductory section, which is also
by way of a summary.

If there is nonetheless an implicit coherence, as I would like to
believe, it is because the papers were written within a relatively
short period and in a burst of enthusiasm over the discovery
that peoples of the Pacific I had studied indeed had a history.
Adopting the timeless stance of the common average-"ethno-
graphic present," a kind of occupational and theoretical hazard,
I was for a long time functionally ignorant of this history. It is
amusing now to read, in Evans-Pritchard no less, long the great
and almost exclusive champion of the historical approach, the
observation that social anthropologists, "so long as they were
investigating such peoples as Australian aborigines or South Sea
Islanders, who have no recorded history . . . could ignore his-
tory with an easy conscience" (rgS+,Sil.It was not an easy con-
science but a false consciousness and, given the richness of the
archival record, never so easily excusable. Nor do I now think
that historians are entitled to ignore these exotic histories iust
because they are culturally remote and as recorded do not go
very far back. On both scores, the histories of South Sea Island-
ers and other distant civilizations deserve special attention: the
recency of the textual record may guarantee an archival abun-
dance not always matched, for example, by medieval Europe;
and the texts are wonderfully surprising precisely as they are
culturally remote.

These essays will be published simultaneously (more or less) in
France by Gallimard and Seuil, on behalf of L'Ecole des Hautes
Etudes en Sciences Sociales. Otherwise, two of the five are not
previously published. AII were originally written as invited lec-
tures. The occasions were as follows:

Chapter r, "Supplement to the Voyage of Cook; or, Ie calcul
sauaage";-Marc Bloch Lecture, under the auspices of L Ecole des
Hautes Etudes en Sciences Sociales, Paris, fune r98r. (Previ-
ously unpublished.)

lntroduction xix

Chapter z, "Other times, Other Customs: The Anthropology
of History"; Distinguished Lecture of the American Anthropo-
logical Association, Washington D.C., December r98z- (Previ-
ously published in the American Anthropologist 85:5t7-544' 1983

[not for further reproduction].)
Chapter 3, "The Stranger-King; or, Dum6zil among the Fi-

jians"; Presidential Address, Anthropology Section, Australia-
New Zealand Association for the Advancement of Science, Ade-
laide, May r98o. (Previously published in the lournal of Pacific

History r6to7 - 32, r98r.)
Chapter 4, "Captain farnes Cook; or, The Dying God"; Sir

James G. Frazer Lecture, Liverpool University, May 1982. (Previ-
ously unpublished.)

Chapter 5, "structure and History," The Edward Westermarck
Lecture, Finnish Academy of Sciences, Helsinki, May 1983. (Pre-

viously published in Suomen Antropologi 3:rr.8-27,1983.)

I take the present occasion to warmly thank the people who
were especially instrumental in arranging these lectures: 

_M.
FranEois Furet, president of L'Ecole des Hautes Etudes en Sci-

ences Sociales; Mr. William Sturtevant, past-president of the
American Anthropological Association; Messrs' Bruce Kaep-
ferer and Chris Healey of Adelaide University; Messrs. I.D.Y.
Peel and Neel Bowden of Liverpool University; Mr. fukka Siikala
of the Institute of Sociology in Finland.

There are also others who had vital roles in the writing of the
lectures. I am especially grateful to Tina Jolas, Dorothy Barrire,
and Greg Dening for their intellectual comfort and aid.
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Srpplement to the Voyage

of Cook;
ot, le calcul sauaage

i. -v'enus Cbsen'ed: Historv

7 December ry78. The Resolufion and Discoaery were beating
against the wind off the north coast of Hawai'i Island.* On this
day, Captain Cook finally relented and granted Hawaiian
women the right to be loved that they had been demanding
since the British first anchored at Kaua'i, fanuary last, discover-
ing these Sandwich Islands to the Western world. At Kaua'i,
Cook had published orders prohibiting all intercourse with the
local women, for fear of introducing the "Veneral Complaint."
But the same pages of his iournal that record these orders also
convey Cook's sense of their futility (Beaglehole ry67:265-66).'
Similar measures had already failed at Tonga, and the behavior
of the Hawaiian women was even more scandalous. The invita-
tion in their erotic gestures was "unmistakable," chroniclers of
the voyage relate, and when refused they "abused us most sin-
cerely" (King fournal: zo Jan. ry78; cI. Riou Log: z8 Nov. 1779).

*In spellings of particular Hawaiian islands, I use the currently acceptable
glottal stops ('); whereas, in reference to the archipelago as a whole or in adiec-
tival uses I retain the anglicized Hawaii/Hawaiian. The procedure allows one
more easily to distinguish the Hawaiian group from Hawai'i Island proper.

'Cook was, with reason, dubious of the ability of his doctors to determine
when a man was sufficiently cured to prevent communication of "the Venereal,"
as well as of the inclinations of his sailors who had the disease to resist the ad-
vances of Polynesian women-



Chapter One

David Samwell-surgeon/s mate, Welshman, and minor poet-
found "the Young Women . . . in general exceedingly beauti-
ful." They "used all their arts," he said, "to entice our people
into their Houses, and finding [the sailors] were not to be al-
lured by their blandishments, they endeavoured to force them &
were so importunate they would absolutely take no denial" (in
Beaglehole 1967:ro83).'

The evidence of what had then transpired was quickly made
known to the British when they returned to the Islands from
Northwest America. At Maui-separated from the events at
Kaua'i by ten months, several islands, and over two hundred
nautical miles-a number of Hawaiian men applied to the ships'
surgeons in great distress: "They had a CIap, their Penis was
much swelled and inflamed" (King in Beaglehole ry67:498).' As-

2Samwell 
Boes on to say that "it was known that some of those who were on

shore had intercourse with the Women" (Beaglehole ry67:to83). Besides, a party
of about twenty men under Lt. Gore was stranded for two nights and a day on
theisland of Ni'ihau, nearKaua'i, duringwhich time therewas, almostcertainly,
connection between the Britislr and Hawaiian women. Mr. Thomas Edgar, master
of the Discouery, credits reports he heard of how at Kaua'i the sailors managed to
smuggle women aboard, despite the officers' surveillance: they dressed the Ha-
waiian wornen as men and called them their "Tios" (Log: z4Jan. tV8). lf true,
the men succeeded by employing a kaleidoscopic display of cultural impres-
sions: the English seamen would have deceived their officers by using a Tahitian
concept of 'bond friend' (lio), unknown however to their Hawaiian paramours.
For notices of Hawaiian women's importunities during Cook's first visit to
Kaua'i/Ni'ihau (r9 Jan.-z Feb- ry78), see among others: Burney (Journal: z Feb.
1778), Samwell (in Beaglehole ry67'.'ro84-85), Zimmermann (r93o:68), Clerke
(in Beaglehole 967 597), and Cook and King Q784, z:r1o-y ). Hawaiian tradi-
tions of this visit unanimously claim that the women's overtures were accepted
by the British (Remy r86r-zr;iornander ry6g, z: 16z-63;S.Kamakau 196r:94 f).
On the tradition that Captain Cook slept with a Kaua'i ranking woman, see be-
low, note 4.

The women's amorous demands were repeated during Cook's second visit in
late ry78-early ry29 G-8., Cook in Beaglehole 967:265-66; Samwell in Beagle-
hole r967:rt5r, tr5z, tr58 et passim; Cook and King 1784, 2:544, t:7o-a7;
Ledyard tg6J:to7-g;Ellis 1782, z:76,86, etc ).

rOn examination by the Discooery's doctors, eight of twelve men in Hawaiian
canoe met off Maui were determined to have "the Venereal" (Burney Journal: z6
Nov. 1778). A few days later, Mr. King reports that three of ten or twelve Hawai-
ian men aboard the Resolution were similarly afflicted (Beaglehole 1967: 3oo). The
Oxford English Dictionary specifically determines "clap" as gonorrhea, and cites
an r8o1 usage, "a clap," like Mr. King's; hence the possible diagnostic confusion
between syphilis and yaws is apparently not pertinent here.
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tonished by the possibility that the disease could spread so
rapidly, many of Cook's people refused to believe the Hawaiian
allegations that they had been its authors. Still, as surgeon Ellis
later reflected, "no people in the world . . . indulge their sexual
appetites as much as these" (1782, zt53). Captain Cook, in any
event, now gave up the pretense of a discipline he was Power-
less to enforce on anyone but himself.o By the time the Resolution
reached the south coast of Hawaii, he was complaining of the
difficulty of working the ship with so many women about. Sam-
well had no complaints: just a wave of the hand, he said, could
bring a "handsome Girl" to the deck, "like another Venus just
rising from the Waves"; and when the British finally anchored at
Kealakekua Bay, "there was hardly one of us that may not vie
with the grand Turk himself" (Beaglehole r967:tr54, at5g).

Le'a is tire Hawaiian'irord for it.5 It is not just the famous al-
oha. Aloha can refer to the beloved, but its meaning extends to
pitit in the Rousseauean sense, the sympathy we feel for the suf-
fering of any sensible being, especially those like ourselves. In
this sense, aloha suggests a kinship of substance with the other,
and a giving without thought of immediate returns. But le'a is
passion rather than compassion: a relation between beings who
are complementary in nature and who-as in a certain famous

aThere is no empirical substance to the later Hawaiian tradition that Captain
Cook slept with the sacred Kaua'i woman, Lelemahoalani, daughter of the rank-
ing chiefess of the lsland (Remy r85r: r9-zr; S. Kamakau ry6r:94-96; Fornander
t96g, z:t68-69). On the other hand, there is considerable cultural substance to
the allegation, insofar as Cook was taken for the annual god of fertility Lono
who-as several legendary chiefs also so identified-returns to seek his lost
wife (: inseminate the land, cf. chap. 4, below). Hawaiian tradition itself offers
such explanation for presenting the native princess to Cook. The dignity which
Cook gave himself as a British naval commander rather accords with Hawaiian
conceptions of his status, only that it would lead him to a different resPonse to
the offer of a chiefly woman. According to Zimmermann, Cook was not much
one for divine services and rarely conducted them aboard ship, yet neither
would he tolerate any cleric on his vessels (Zimmermann 1930:99-roo). Nor was
he about to yield to the temptations of the flesh, though quite prepared to allow
the lesser ranks to thus make display of their mortal weakness (Beaglehole
1974:39o-gt). Evidently, there could be only one Authority on board a vessel of
His Maiesty's Navy. Hence if the Hawaiians really did present their sacred

woman to Captain Cook because he was a god, we can be sure he refused her-
for something like the same reason.

sAn excellent discussion of le'a and, Hawaiian sexuality in general may be
found in Pukui et al. (t972, zIrSZgl); I have relied considerably upon it.
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years running Cook had made his advent during the Makahiki,
New Year festival of Lono, in the classic Frazerian mode of the
dying god. As we shall see in a later chapter (4), Cook obliged
the Hawaiians by playing the part of Lono to its fatal end.

In the New Year rituals, Lono's regeneration of nature is also
symbolized as a sacred marriage, a search for his forsaken wife:
beautiful chiefess of ancient lineage who had been captured by a
political upstart to sire the succession of living kings. Now at
Kealakekua, Samwell had remarked that "the Young Women
spend most of their time in singing and dancing, of which they
are very fond" (Beaglehole 1967:rl.8r). The allusion is to the fa-
mous hula, a dance considered blasphemous for its eroticism by
later American missionaries, which is just what made it religious
for the Hawaiians (cf. Barrdre et al. r98o). It was a practice
especially of the New Year. The patrcn of the dance was Laka,
known in ancient chant as sister and wife to Lono (Emerson
1965:24). The hula would sexually arouse the returning god of
cosmic reproduction, if it did not more directly signify the copu-
lation of Lono with the living daughters of the goddess. One
could say, then, that the sexual practices of Laka's deaoties
aboard Cook's ships were just a change of register. Meanwhile,
as Fornander remarks, the British seamen were faithful to the
complementary and inverse creed of the buccaneers, that "there
is no God this side of Cape Horn" (Fornander ry69, z:t63). The
women offered themselves because they thought there was a
god, and the sailors took them because they had forgotten it.

4 March ry79. The British ships are again at Kaua'i, their last
days in the Islands, some thirteen months since their initial
visit. A number of Hawaiian men come on board and under the
direction of their women, who remain alongside in the canoes,
the men deposit the navel cords of newborn children in cracks of
the ships' decks (Beaglehole 1967:rzz5)."

sFor an analogous behavior observed by the missionary Fison on the Polyne-
sian island of Rotuma, see Frazer (r9rr, r: r84). Hawaiians are connected to an-
cestors (almakua), as well as to living kinsmen and descendants, by several
cords emanating from various parts of the body but alike called prko, 'umbilical
cord'. In tlJis connection, Mrs. Pukui discusses the incident at Kaua'i:

"l have seen many old people with small containers for the umbilical
cords . . One grandmother took the cords of her four grandchildren
and dropped them into A/enu ihaha channel,'l want my granddaughters
to travel across the sea!' she told me."

were doing on Cook's ships.
thoroughly, as in'thoroughly
Polynesian way, is also what

The first men who came off b the Resolution at Kaua,i in Janu_

his annual return to renew the fertility of the land. In a famous

:c:ne at the principal temple, the Great Navigator was made to
hold his arms outstretched in imitation of the crosspiece image
of Lono, while the priests rnade the customary offerings., Two

I :';?Jn,,l:?,iiok 
and King (1784' z: re5)' crerk

Hikiautempreluna"r,"*n"lJ,:'"Tfi :ffi "'il:"::.:;*ffi Tlfi '::^f,"J
chiefs welcome Lono on his annuEl orocessign is discussed in Sahlins (rggr; cf.
chap. 4, where other details of the w.* year or Makahiki ceremonies are also
noticed).
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Hommages i Diderot.In the end he was able to put aside his utili-
tarian explanations of an analogous Tahitian sexuality for one
that could perceive in the calculus of practice the premises of a
Polynesian theogamy. The Suppl4ment au aoyage de Bougainaille
would do as well for Cook. Almost everything the sage Orou
says to the naive French chaplain echoes the words and deeds
recorded in the chronicles of Cook at Hawaii:

More robust and healthier than you, we perceived at
first glance that you surpassed us in intelligence, and on
the spot we selected several of our most beautiful women
and daughters to harvest the seed of a race better than
our own. It is a trial that we have made and that could
.wcrk out to our benefit. We have taken from. you and
yours the only advantage we could take, ar,d belierre
me, altogether savage as we are, we also know how to
calculate (Diderot ry7 z lt77 z / 8ol :459- 6o).

But the Hawaiian women's transcendental calculus of love
was not something the British could understand. Neither did it
at first merit the title of "prostitution" it was soon destined to
receive. The women "were but little influenced by interested
motives in their intercourse with us," runs a characteristic jour-
nal entry, "as they would almost use violence to force you into
their Embrace regardless whether we gave them anything or
not" (Beaglehole 1967:ro85)., Yet the British seamen knew how
to repay the services done them; more precisely, they reified the
women's embraces as "services" by the gifts they made in re-
turn. With transactions such as these, the erotic commerce
ceased to repeat tradition and began to make history.i
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The goods in supply among the British were quickly factored
by Hawaiian social demands into men's things and women's
things. Pieces of iron and iron tools such as adzes were men's
g,oods. The male category was productive, and the female attrac-
tive: bead bracelets, scissors, and the mirrors women wore as

necklaces and with which (European travelers remarked for dec-

ades) they rarely ceased to regard themselves. (In a comedy by
Giraudoux of the same title as this piece, a Tahitian woman con-
soles her daughter with the observation that: 'A mirror is always
useful, ma flle, even if it doesn't reflect England." ) The apparent
sexual differences are as Hawaiian values comPlementary, and
resolved in a common finality. They are interrelated modes of
human reproduction-which, besides, engage men and women
in a common opposition to the divine. For the man the Prome-
thean task of wresting the substance of humanitv from- its divine
owners in the form of food. For the woman to attract and trans-
form the divine generative forces-not excluding chiefs with
land-into the substance of humanity in the form of children.
So also sociologically, Hawaiians knew two alternate ways of
creating the relationship of childhood: by 'feeding' ot hanai (usu-
ally glossed as'adoption') and by birth. It is thus not remark-
able that men and women of the people immediately developed
a common interest in each other's traffic with the British; or that
their own common interest put them in opposition to the Ha-
waiian powers-that-be.

Men brought their sisters, daughters, perhaps even their
wives to the ships. Call it hospitality. Or call it spiritual hyper-

tamy. The sailors showed their gratitude by giving the men iron
adzes, beside what they gave the women (Beaglehole 1967:

rr52-53, rr8z). At the same time, the British trading with Ha-
waiian men for provisions found these demanding at least part
payment in bracelets for their women. A notice of the rates of
exchange suggests the relative values Hawaiians were putting
on things: a pig that would normally cost the British three good
adzes could be had for only one if a woman's bracelet were in-
cluded in the price (Ellis 1782, z:r58).to

IoFor other notices of the relation between Hawaiian women's and men's trade

in the earfy years of European contact, see Portlock (t789:t59\, Puget (Log: zr
Feb. q911, Manby (1929 r[r]: r4). The domestic traffic in women's services con-

tinued into the missionary Period:

Mrs. Pukui believes that the story of women hiding their babies,
pikos in Captain Cook's ship is probably true.

"Cook was first thought to be the god Lono, and his ship his ,float-

ing island'. What woman wouldn't want her baby's piko there?,, (Pukui
et al. 1972, t:r841.

"'No women I ever met with were less reserved. lndeed, it appeared to me,
that they visited us with no other view, than to make a surrender of their per-
sons" (Cook and King ry84, z:544). "The ladies are very lavish of their favours,
but are far from being so mercenary as those of the Friendly [Tonganl or Society
Islands, and some of their attachments seem purely the effect of affection,, (Ellis
1782, z:r53).
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The rest, as they say, is history. The collective interest in trade
developed among men and women of the people set them as a
class against their chiefs, whose own interests ran to the goods
of status and politics. It also set the people against the tabu sys-
tem. The chiefs instituted tabus to control and engross the trade
on their own behalf-practice not inconsistent spiritually with
the mana they stood to gain. There were also customary tabu pe-
riods each month, when chiefs and priests were in the temples;
the sea was then interdicted, and the people supposedly con-
fined to their domestic establishments. But the common people
showed themselves willing to transgress the tabus of every kind,
defiance in which they were sometimes encouraged by the Eu-
ropeans (Sahlins r98r).

For on board the ships, the sailors were drawing Hawaiian
women into their own conceptions of domestic tranquillity.
They invited their lovers to sup, on such foods as pork, bananas,
and coconuts. So did the women doubly violate the strictest Ha-
waiian tabus on intersexual dining. Customarily, men's meals
were taken in communion with ancestral gods, and these very
foods were the sacrifice, hence at all times prohibited to women.
The participation of the women would defile the sacrifier, the
offering, and, for that matter, the god. But then, the food tabus
never sat on the women with the same force they had for men,
being rather the negative imprint of the men's consecration. On
the other hand, the Hawaiian logic of tabu remained in force on
board the ships, with this effect: it consumed the divinity of the
foreigner. As men who ate with women, the British soon found
themselves desecrated, polluted. They were secularized, and an
ethnic cleavage set in between Hawaiians and Europeans that

The natives [in eastern Kaua'i] though poor are kind even to extremes;
they usually set before us the best of their food, and as a mark of re-
spect the Husband offers his wife, the Father his daughter, and the
Brother his sister. We told them there is a God in Heaven who has for-
bidden such iniquity; they say it is good, but you are strange white
men (Whitney Journal: z7 May $zo).

In Cook's time, howevet the domestic solidarity of exchange was not com-
plete; there are two notices (Trevenen M5; Beaglehole 967:rzz7) of women
keeping iron tools destined for their men and using them to exchange with other
Hawaiians (men or women? ) for cloth or fcather leis.

was not envisioned, for example, by that Hawaiian who first car-

ried off the Resolutiorl's sounding line. In the ensuing decades,

Captain Cook alone was able to preserve his divinity-since the

Hawaiians had already sacrificed him. But when Vancouver ar-

rived at Kealakekua fourteen years after Cook, King Kameha-

intercourse with us, who had eaten and drunk in the comPany

of women" (Vancouver :.8ot, 3:zzz). So was the course of history

orchestrated by the logic of culture.
There is in all this another essay on the dialectics of structure

cism in Hawaii? As a "pattern of culture" it seems worthy of

IL Venus Again Observed: The Ethnography of Love

One should resPect the observation made by the British that th9

women who flLw precipitously into the arms of the English

seamen were not of the highest rank (Cook and King ry84' 3:3o-
3r). On the other hand, within the context of traditional Hawai-

ian society, the erotic interest knew no such limitations of class

Supplement to the VoYagc of Cook
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r"". rt ensaged ,,'"r, urll:-::"" chiers as weu as com-
moners. There was wife-capture as well as husband-capture,
hypogamy as well as hypergamy, homosexuality as well as het-
erosexuality. Famous ruling chiefs were bisexual, but the preoc-
cupation with sex was expressed as much in the virginity en-
joined on certain young persons as in the liberties granted to
others. Sociologically, love was a decisive principle of the form
(or formlessness) of the family, as of its division of labor. It was a
favored means of access to power and property. Rank and tabu
might be gained or lost by it. Indeed, popular heterosexual games
of chance were played for it. Children, at least of the elite, were
socialized in the arts of love. Girls were taught the 'qmo'amo the
'wink-wink' of the vulva, and the other techniques that "make
the thighs rejoice." Young chiefs were sexually initiated by older
women, preparing them thus for the sexual conquests that sin-
gularly mark a political career: the capture of a senior ancestry.
And all this, of course, was celebrated not only in the flesh, but
in dance, poetry, and song.

What a place for puritanical American missionaries! One of
them complained that Hawaiians had about twenty forms of
what he considered illicit intercourse, with as many different
names in the language; so that if any one term were selected to
translate the Seventh Commandment, it was bound to leave the
impression that the other nineteen activities were still permitted
(Andrews t83639o-9r). The solution was an ad hoc phrase, moe
kolohe; hence, the vagueness of the Lord's word in Hawaii: "Thou
shalt not sleep [about] mischievously." I am unable to catalog
all twenty of the relevant forms. Sufficient here to take brief
notice of certain public expressions of eroticism in art and the
social order, with a view toward confirming Rudyard Kipling's
dictum that:

There are nine and sixty ways of constructing tribal lays,
And every single one of them is right.

A paean to cultural relativism full of transcultural puns and
the hidden meanings in which Hawaiians delight! "Lay": in En-
glish, a verse sung and slang for sexual intercourse; the hom-
onymous /ei of Hawaiian is a wreath of intertwined flowers, and
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'flower' (pua) is common metaphor for the beloved'" Thus the

mid-nineteenth-century song, "Hot Fire":

My flower desired
For me to braid and bind
An elegant lei
For evening time . ' .

Chorus

Hot fire here within,
The act of love
Overpowers mY bodY,
Throbbing last night.

Two of us
Have known the Power,
Peaceful relaxing,
Making love within mY bodY
(Elbert and Mahoe 197o:28-29)"

The cooling and peace of love aPPear in another famous song

of the era, ttie title phrase variously translated "We two in the

spray," or "You and I, then, for an outburst" (Emerson 1965:

IOO-6il.The last may help explain why the song is nowadays
presented to tourists as a Hawaiian war chant. The operative
word, huahua'i, 'to gush forth' or 'sPray' is also 'the sexual

climax',

We two in the sPraY (huahua'),
Oh joy two together,
Embracing tightly in the coolness . . .

(Elbert and Mahoe t97o:62)

I am following a line of metonymy on Peace and coolness that

leads, by a logic that seems perfectly Hawaiian, to a song written

trl will not pursue further the "nine and sixty ways'" And I hope you will
pardon me for serving as a (pauare) esprit in which les catdgories se Pensent' , -

r2The Hawaiian text appears in Elbert and Mahoe (r97o); other accessible col-

lections of Hawaiian songs include Emerson (1965); Roberts (1925); and Pukui

and Korn (1973).
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Kalakaua, ostensibly in praise of ,,the royal liquid,,_
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is it not because, at least as a condition of possibility, the uni-
verse of persons and objects is already charged with immense
forces of semantic attraction? The universe is a genealogy, which
is to say a total cosmological project of sexual reproduction.

This continuity of descent between natural, suPernatural, and
human beings is what distinguished the Polynesian conceptual
scheme, in L6vi-Strauss's view (rS6i, from the so-called totem-
ism. In a common Maori cosmogony, the original beings are ab-
stract concepts of generation, beginning with Nofftingness and
descending genealogically through such as Pregnancy, Mind,
Thought, and Desire to arrive at Heaven and Earth (cf . Best tg76

Irgz+l.Sky Father or Heaven (Rangi) then unites with Earth
Mother (Papa) and the gods are born. Tane the god unites with
different female elements to give rise to certain natural phenom-
ena and species. Tane then unites with the first woman, fash-

Mele Aloha i ka Na'auao," A Love Song to Wisdom'. lt also illustrates the Penchant
fctt knona:

by King
gin:

I throb,
I throb for liquid,
I throb for cool liquid . . .

Finally I have known
Twofold peace;
We two in peace,
Liquid splattering on the cliff.

(Ibid.:68\

of 
of phonemes and large number

fer 
iian lantuage.make a specially

pu ftaona\. On the latter subiect,

Where sexual jokes were concerned, Hawaiians had a natural adVan_
sed euphemism, allusion and metaphor in
natural aptitude for grasping the kaora, the

erners ca me. the m e t e,"".'i":i llJ: fi ; r" *tilfl ;#: $:::'ll""T:;
about "Beautiful Kaua,i,, really descriL an islind? Or a beautifJ
woman? Is one really singing about maka (the sight [cf. below, the dis_
cussion of the eyel), of ka palai (the ferns) on the moist island? Or of
mnkamaka (the intimate woman friend) and of her ,ferns, now well
moistened? Does by that name that
progressed with , narrow strait?,,
. . . as Mrs. Puk
thenyou knowit i'iil1l'_qfy]ll'ri:

Conversely, not all love songs explicitly so West_
erners would consider proper obiects of such cerpts
from a composition written about ig6o (AH, d ,,He

E ka na'auao, e aloha 'oe

Kaikamahine 'uha nemonemo -

'Akqhi au a ike i ka lomi
a ke aloha,

Ke oni kapalili la i ka

u,ni o Pukaiki,
Kula ke pene i kn la'i o

Wainiha luna,

Mamau pipili papa'a ka

waioPaulike...

Kekahi nd 'oe o ka'u mea i
aloha oi

E ku wiwili ho'omamau nei
o ke kulu'aumoe . . .

Naue aku kaua o ka wai hu'ai

1n'u o Namolokama

'O ia wai kahea noi ka ihu
o ka moku,

E ka na'auao, e aloha ke'oe,

Oh wisdom, love to you,
Girl with the smooth and round

thighs . .

This is the first time I have known
the squeeze of love,

Trembling there in the water of
Pukaiki Iit.,'Small-Hole' I

Swift is thrusting in the peace of
upper Wainiha [it.,
'Unfriendly-Water'l

The water of Paulike [it., 'Finish-
Together'l is unceasing, sticky
andtight...

You are the one that I love,

Restlessly embracing, continually
in the late night . . .

We two tremble in the moist,
gushing waters of Ndmolokama

[a mountain on Hanalei, Kaua'i,
lit.,'The Interweaving-Bound-
Fast'l

This water calls out to the prow of
the boat

Oh wisdom, love indeed to you.
(Translation, Lili K. Dorton)
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Chapter One

ioned of the Earth Mother, and human beings are produced.
(We shall return to these Maori ideas in subsequent chapters.)
The Hawaiian creation chants (such as the well-known Kumu-
Iipo) are similar, except that the Illuminated Sky (Wakea) and
Terrestrial Stratum (Papa) are primordial humans (Malo r95r).
Sky (Wakea) Iives with his own daughter to sire, first, the taro
plant, secondly, the progenitor of chiefs; subsequent children of
the highly incestuous original family are the several classes of
Hawaiian society; or, in certain versions closer to Maori, the chil-
dren are the Hawaiian Islands.

Because this is a system of common descent, the semantic re-
lations between the ieveral planes of cosmos and society are not
metaphoric only, or merely metonymic in the sense of a physical
contiguity. Descent in Polynesian thought is a logic of formal
classes: the ancestor is to his descendants as a general class is to
its particular instances. The offspring are tokens of the parent
type. The system, then, is a veritable ontology, having to do
with commonalities and differentiations of substance. Relations
logically constructed from it-e.g., heavens are to earth as chiefs
to people-are expressions of the essence of things. Hence the
relations and deeds of primordial concepts as represented in
myth become, for the persons descended of such concepts, the
paradigms of their own historical actions. Every Hawaiian union
recapitulates the original congress of male heavens and female
earth, and what is born of chiefly parents is another god. The
genealogical scheme thus serves the pens1e itatique as ,,totem-
ism" functions in the pensde sauiage. AII the necessary opera-
tions of classification, transformation, and instantiation are in-
herently entailed in it. Sex, as Hocart says somewhere, is the
sign of sex. Hawaiians can see it everywhere about them be-
cause it is already lying there.

Consider the 'hidden meaning' (knona) of the inscription above
the entrance to the Honolulu Board of Water Supply:

Uwe ka lani, ola ka honua
'The heavens weep, the earth lives'.

Unlikely that the haole ('white men') and fapanese who now
dominate the Hawaiian bureaucracy are aware that this anodyne
snippet of pastoral poesy refers to a primordial copulation (cf.
Elbert 196z). More, the proverb is a condensed symbol of the
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history and poetry we have just resumed. The male seed of
natural and divine origin is absorbed by the woman and trans-

formed into human substance: again, a spiritual hypergamy' Yet

in the event, "the heavens weeP." This may be the idea in the

ology: the genital chants of the Hawaiian aristocracy.
The social distribution of genital chants (mele ma'i) probably

extended beyond the chiefs ProPer (ali'i) into respectable fami-
lies of the countryside (Pukui et al' t972, t:76-77,84-85)''" But
the famous surviving examPles are hymns of praise to certain

royal genitalia. Accompanied by hula, such chants "were the

traditional conclusion of a formal presentation of dances honor-

missionaries, who thought people ought to wear clothing as a

covering to their "deformity." The earliest recorded chants in the

Hawaiian language, collected by Samwell during Cook's voyage,

were of the mele ma'i type. Here is the shorter (perhaps a frag-
ment) of two obtained by Samwell-

r{Mrs. Pukui says that genital chants were widely distributed among the

people. It is particularly difficult, however, to determine the social distribution,

si.rce in name at least, the form was suppressed in the christian era (from r8zo).

A modern Hawaiian dancer and student of rncle rla'i writes:

ly, particularlY in

il:",:,T::T,:11
ey ceased to dis-

cuss rnelc nta'i even among themselves, or at least [they discussed

them] only in very private groups. For instance as students in the

hdlau ldance school] we were taught to dance melc ma'i but were rarely

told what the chant meant or what its function was. Hawaiians did not

do away with them altogether, however, they merely changed their
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An ule [penis], an ule to be enjoyed:
Don't stand still, come gently,
That way, all will be well here,
Shoot off vour arrow.rs

Que
that
Kald
men

Your lively ma'i
That you are hiding-
Show the big thing,
Halala, to the many birds.
(Elbert and Mahoe ry7o:67)

Punana ka manu i Haili la, The birds are nesting at
Ka nu'a lehua i mokaulele la Haili,
Aia ko ma'i i lehua la ea . The lehua flowers are piled
He ma'i no Krinui'dkea. thick at Mokaulele, ^

There are your genitals in
the lehua flavor . . .

A genital chant for
Kunui'akea.

(Dorton r98r)'"

classification to mele inoa, 'name chants,, or to mele aloha,,love songs,
(Dorton t98r; I am particularly indebted to this excellent work).

rsSamwell recorded the chants phonetically (according to his lights). They
were transcribed in modern Hawaiian orthography and translated by Mary
Kawena Pukui forJ. C. Beaglehole (t967:r214 n). However, ule,,penis'remains
in Hawaiian in the published translation.

'6By internal evidence, this chant was at least modified in Christian times,
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Oi regne Ia beaut6, la reine est belle. The ideal beauty of the chief
is counterpart of his or her ideal potency-and we are sPeakinS,

of course, of ideals. The high chief is "divine," as we should say

ourselves: huge, fattened, skin lightened by protection from the
sun, body glistening with perfumed oil, bedecked in the daz-

zling feather cape that is the treasure of his kingdom' And why
not generate a kingdom on such a fundament? Existing only in
the eye of the beholder, beauty is necessarily a social relation-

of constituted groups and the interstices of moral orders: as in
supplications of the god or of the trading partner; or in feasts

exchanged between tribes of strangers (cf. Guidieri 1973). But in
Hawaii, beauty is placed as it were at the center of society, as a

main principle of its organization.
Here the beautiful functions as a natural paradigm of the po-

litical. Magnetically fixing the gaze of the multitude upon its
possessor, the unique beauty of the chief institutes a relation of
attraction and coherence that is not only centered or hierarchi-
cal, but makes the subordination of those who behold it an act of loae '

The name of the political relationship in Hawaii is aloha. Aloha,

'love,'is the people's consciousness of their servitude' It is how
they describe their obligations and justify their loyalties to the
chief. Reciprocally, the chief should have aloha for his people.

But it is in several senses a play on the word. The chief should
show compassion, piti6;butas singularly endowed with a divine
beauty, he is the privileged obfect of a universal affection. Ha-

since there is also a play on sounds and dance gestures that involves recitation of
the vowels of the alphabet. Nevertheless the association between genital prowess

and human sacrifice (also, the divinity of the chief-see text below) remains

strong. I am told by a modern hula master that Kunui'akea, name of the god of

human sacrifice, was also a name of Kamehameha's genitals. The image of the

god is fashioned from the 'ohialehua tree, the flowers of which stand for'vagina'
in the chant. Lili Dorton writes that the lehua flower "is a symbolic vagina be-

cause it is a very soft, furry flower, red in color, and rather resembling a powder

puff. lt falls apart when shaken too much." Punana,'bird's nest', is another com-

mon term in genital chants, still in use today as iargon for'vagina'.
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waiians refer to their chiefs by numerous variations on a theme
of sentimentality, whose refrains seem disingenuous to no one's
ears but our own: "the precious one," "the beloved one," "the
cherished one."

Also, most commonly, "the heavenly one" (kn lani). The spe-
cific quality of aristocratic beauty is a brilliance and luminosity
that Hawaiians do not fail to connect, in myth, rite, and chant,
with the sun. Such beauty is properly called divine, for like the
gods themselves, it causes things to be seen. Hence, the connec-
tion with the chiefs' sexual potency, which on the human plane
has the same creative effect. Here is a text in point from a well-
known myth, the story of Kila, son of Mo'ikeha. The herc is
about to do battle with his father's younger brother Makali'i. The
prize of their contest is the beautiful chiefess Lu'ukia, seques-
tered in the land of Kahiki where Makali'i is king. Kila will win
the battle and take the woman, who was once his father,s wife.
The passage describes Kila at the mornent of his advent at Kahiki:

At siglrt of Kila, the
bcauty. Even the an
the birds sang, the
out, the grass withered, the smoke hung low, the rain-
bow appeared, the thunder was heard, the dead came
to life, the hairless dogs were seen and countless spirits
of all kinds were seen. All these things mentioned were
the people of Moikeha, who upon the arrival of Kila his
son, caused themselves to be seen, in testimonv of Kila,s
high-chief rank (Fornander 19r6-r9, 4:t68).

The cosmos reveals itself to Kila's beauty. Man, nature, and
even spirits become visible in his light: which is to say, in the
political capacity of subjects. We are probably close to the es-
sence of mana, though the power of the Hawaiian concept is
such that I hesitate to touch it myself. Enough to notice that the
effects of mana are mediated by the gaze. The eye is the symbolic
site of subiection. Valeri observes that: "The two sentiments that
permit the transcendence of the self are, according to Hawai-
ians, desire and respect. One and the other are called kau ka
makn,literally, 'to set one's eyes on"'(Valeri: in press). 'To see'
(ike) in Hawaiian (as in French or English) is 'to understand', but
it is also'to know sexually'. Witness to the order, the world of
forms generated by the chief, the eye, then, is the sacrifice
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0f those who violate that order. The left eye of the slain tabu-

,JI

liri
vit
rlrrt by the king's executioners; but when the great chief Keoua in

lristoiic times iesigned himself to the altars of his victorious rival

K,rmehameha, he first cut off the end of his penis'

lf we think merely of "ideology" or "superstructure," we de-

r cive ourselves: this is a political economy of love. Love is the

rrrlrirstructure (as Godelier might say). The erotic is the prag-

111.1[i6-ln a double sense. From the point of view of the acting

:.rrlriect, commoner as well as chief, sexual conquests are means

Io .r variety of material advantages. This is easy enough to un-

rlt,rstand, tut the second sense, which is the sociological corol-

l.rry, we have no ready theory of: the structure of the kingdom is

tlrti sublimated form of its forces of sexual attraction. Hawaiian

l.rrrrrl iu Coldman (r97o)
I lrt. s0l:rr associations of chieftainship range from the chiefs' descent from

\\'.r[(',r, pcrsonification of the sun at the zt'nith, to nincteenth-century praise

',,,,'1',r, t,,, h as 'For You, O glittering Sun' (/d 'Oe, t ka La e 'Alohi rrci)' written for

l, rrrli K,rlakaua. Of course, I am not speaking of a solar culU it is more a question

,,1 llr'\un as thc king than the king as the sun'
I
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From family to state, the arrangements of society were in con-
stant flux, a set of relationships constructed on the shifting
sands of love.

Now Marc Bloch taught us to be comparativists, or else we are
antiquarians. And one of the advantages of comparison in the
strong or linguistic sense-comparison of "genetically,, related

and O'ahu, whence originate also the highest tabus. But then,
the. historical dynamism of the system is in the east, among
Maui and Hawai'i chiefs, who are able to differentiate theml
selves from local competitors, or even from their own dynastic
predecessors, by appropriating ancestry from the ancient west-
ern sources of legitimacy. In this genealogical game_favorite
arena of politics for the Hawaiian monarchy until well into the
nineteenth century-lineage is not so much a structure as it is an
argument.

Hawaiians in fact do not trace descent so much as ascenf , selec-
tively choosing their way upward, by a path that notably includes
female ancestors, to a connection with some ancient ruling line.r,

r*The famous Hawaiian chiefly genealogies-some ()ver 9oo generations
depth-were kept by ctrtain experts in tradition, men and women, and the ge-
nealogical adepts were traditionally attached to high chiets Nint,ter.nth-ct'ntury
genealogy books (as those deposited in the Bishop Museum and tht Archives of
t{awaii), some of which can bt traced to the first decacles of thc century, testify
to the way the specializtd knowlt-dge of rt'mot:'anccstral sources on the parJ of
the gt'nealogy masters was rec()nciled with currcnt chicfly ir.rterests in ascL.nt t()
these sources Line by line or "side" by "sitle," as Ilawaiians say the immedi-
ate male and female ancestors of the chief are att;rchrd to the great cosmokrgical
genealogies, usuallv at some ancestral point within thc last ro or rz ge nerations.
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l.tccall that men, nature, and the gods revealed themselves to Kila
"in testimony to his high-chief rank." Yet Hawaiians also say, "in
tl.re womb is the rank of the child determined." The meaning is
n()t matrilineal descent, as an older generation of scholars sup-
posed, but that the rank and tabus transmittecl through their re-
spective mothers differentiate the claims of rival chiefs and con-
tcnding heirs. Hence the quest for the sacred woman in the
rnyth of Kila, but also in numerous stories of legendary kings
and in the documented practices of their historic successors (cf.

Valeri 7972). Thus, if Polynesian genealogical principles are Pre-
served, it is because descent is acquired by alliance.

Again, Hawaiians say that "every chief acts as a conqueror
when he is installed." The reference is not merely to the celebra-
tion of a victory over one's predecessors which here, as else-
where, marks the coronation ceremonies of the divine king.
Whether he comes to power by usurpation or inheritance, the
chief at his accession redistributes title to all the land districts,
large and small, among his immediate kinsrnen and henchmen-
-fhese people are the chiefs who'eat the district' (ali'i'ai mokul
nhupua'a). Hawaiians, moreover, prefer the Machiavellian prin-
ciple of ruling by servants rather than by barons. In redistribut-
ing the lands, the ruling chief is disposed to empower lesser
chiefs connected to the royal family by its numerous secondary
unions, thus counterposing his affines to the collateral kin who
are his most dangerous rivals. Here, then, is a main source o[
the sexual politics. The corollary of the land custom is an aristo-
cratic obsession with conspiracy and intrigue, in wl-ricl-r sexual
intrigue is a means of choice.''

-['he genealogy books;rlso offer cloqtrent testimonv to the intcrcst of Maui and

llawai'i chicfs jn tht-ir connections with ancit'nt lint's of O'ahu and Kaua'i, par-

ticularlv thc Nanaulu linc' The ttttal effect of the shape of roval gcnealogies

when diagranred (r' g , Fttrnandcr 1969: end papt'r) is a structurc rathc'r bare of
claboration in tht' first scorcs or hundreds ttf gencrations (i c , a restricted set of
patrilatcral lines incluciing the occasional junior branch), becoming thcn a rcticu-
latc netw'ork of relationships through men and womcn in the most rccent gen-

erations Yetallsuchreprcscntationsdonotdoiusti.ctotht'intricacicsofchiefly
kinship in latest generations, occasioned bv the multiple antl inbrcd unions, pri-
mary and scct:rndarry, ttf men and women bttth

''On land tcnure, apart from the standartl sourccs of chieftainship (note 17)

sce, among others, Handy (r965), Wise (1965), t.yons (t875), and Commissioner
of I'ublic Lands (r929:r rz)

>1

I
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The marriage syst y) of Hawaiian chiefs

was a lifetime fete ol androus matings that

defies any simple dr sxogamy' hypergamy

and hypoga.r,f, "rr"r 
s advantages' accord-

ing toiil"iontext of d Hawaiians fail to be

aware of the advantages, since in 1[e end parenthood had to
be socially attributer - s as we are' we also

know how to calcula also to have any reli-

able statistics, since. oerlcan mrsslona.es/

reveling as it were iI s' Brother Thurston's

notice of a secondar 'r, king of Hawaii in

Cook's time, is typical:

By her own account she has had durr,l,8 her lifetime not

less than rorty n"ruu"a;;J;.otg,]"g t9 the {ormer
custom of higir .h;;r ;L;"r* not tlr,e pri-ncipal wives

of reigning d;gr,-;h; 
"t""riy n,l several of them at one

time (Lc'tters: Kailua, ro Dec. r8z8).

Yet the significan, of those apparently
casual liaisons is abo le nexus of sexual at-

tachments is precipit of the kingdom'

A certain entropy rank system' releas-

lng in turn un o.rib.,, ratic sexual energies'

Giu"" the labyrinthine intertwinins of genealogies occasioned

by the continr-ious intertwininq of tfre chiefs, the system of rank

and the tabu moves always toiard q fl'rost 
probable state of non-

differentiation (cf. Yaleri ry72). Everyofrecould say" rrous aussi'

hous aaons des aieux. But w'(ere everione has such claims of le-

gitimacy, no one can guarantee the ligiimac, of his claims' Nor
was there u.ry urr.r.ince of re ta int n g :'j': rti"lr:|t, iil:,"*:ll]Possessed. Except, perhaps, by a sqries 

('r

bring unique disiinciic,n tt' ,,9", a"r.rnt and the support of oth-

€rs to one's the hooe, 9f course' of furthering
their own in of land znd office. We can see now
that the ero zess celebrated in the birth chants of the

Hawaiian eli neral association be-

tween the chiefship he aristocratic geni-
talia are truly valui uction'

what was true of t well to the humbler

domestic realm of thr uation of household
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arrangements and membership, due in good measure to shifting
sentimental attachments. No rigid rules of mafital residence or
prescribed family forms (e.g.. patrilocal extended families). A
certain incidence of polyandry and polygamy. Above all, a pro-
longed period of mobility among younger adults devoted to the
pursuit of pleasure. Great value was attached to r.r'i, 'vigorous,
youthful beauty'. Young women were reluctant to settle down
and rear children because of the adverse effects on their figures.
It is said this was a main cause of abortion and infanticide, but
the incidence of these practices is uncertain. Certain it is that
infants were often left for the grandparents to rear while the
mother went on her ways. For young men, domestic responsi-
bility entailed the added disadvantage of placing oneself under a
chief's land agent (konohiki), subject to his demands for labor
and produce. Often, then, domestic stability was not realized
until a relatively advanced age. Among the people it was called
simply noho pu,'living together'; but the difference from earlier,
provisional pnlen5-4ee aku, moe mai,'sleep there, sleep here'-
is not clear-cut. For ordinary people "marriage" was not ritually
marked, or very little. Nor did Hawaiians have terms for 'hus-
band' and 'wife' beyond those for 'man' (kane) and'woman'
(wahine). They did, however, have affinal kin terms. And a man's
wife was deemed his kuleana, his 'property claim' in her family.
So in the end, for the people as for the chiefs. the effect of sex
was society: a shifting set of liaisons that gradually became sorted
out and weighted down by the practical considerations a ttached
to them.2"

Moreover, the connection between these two realms, the do-
mestic and the political, civil society and state, was made by the
same sexual means that respectively organized each. The com-

r"For insights into the domestic and sexual habits of Hawaiians in thc earlier
nincteenth century-to be uscd witlr due care and sensitivity to the biases in the
missionary sourccs-see Wyllie (r846; cf Malo r839) Sct also Handy and Pukui
(r972), KeesinB 0916), and Howard j97t) [<tr more recent observations An-
other revealing source on [-lawaiian sexual practice consists of court records
from the r83os and t84os, whr'n a law code inspired by Puritan morality was
imposed on tht kingdom. (Statistical summaries can be found in the Archives of
Hawaii-"Courts, Miscellancous," "Attornt'y Ct'neral, Miscellaneous," etc.-
and case material also in the District and Supreme Court records ) For example,
a tabulation of convictions-apparently from all islands, and including a certain
fraction of cases involving whites-for r838 (Kanoa [attrib] r839):
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mon people, too, had an interest in the erotic exploits of the no-
bility and ambitions to become the object of their affections. Not
merely alohabwt sexual attachment, which for the people was an
important avenue of the upward mobility called 'imi haku, 'to
search for a lsrd'. Reports from Hawai'i Island tell of a local form
of jus primae noctis, which was as much a privilege for the daugh-
ter of the people as for the chief:

Before a girl took a husband, the chief must zoawahi
['break open']. If there was a child, that child was reared
by her family and her husband with pride. This hus-
band had a 'lord' haku to rear. This lord was important
because he could be a 'backbone' fiwikuamo'o, a sup-
porter and kinsman] in the court of the chief. The chi-ef
could break open any girl, and the family would like
that and try to bring it about (Informant statement).

For the people on the land, there was no protection of lineage.
There was no lineage. The local chiefs periodically 'placed,
(ho'onoho) and replaced by the powers-that-be upon the districts
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ol.the countryside had no necessary or essential kinship to the
l)('ople there. But at the same time, this system of land redistri-
lrrrtion among the elite left no space to alternate local structures
uI lineage solidarity and collective property-and, least of all, to
,rrr alternative authority emanating from the people as the senior
lirrt'of their own ancestry. By traditional definition, commoners
,u't' people who cannot trace their genealogies beyond their
1',r.rrrdparents. Nor did they inherit land so much as replace their
l),rr('nts or grandparents in a relation of subordination to the
,lrit,f who had been put in charge. Over the fairly short-term,
f 'v('n once prominent people (ko'iko'i) and quondam chiefs living
orr the land would find themselves bereft of privilege by the suc-
t t'ssive generations of victorious chiefs imposed upon them-
llroaclly speaking, it was a society of diminishing returns. Hence
tlrc significance of this 'search for a lord'.''

'l'lrc search might begin at birth. Many families in the country-
:,itfr,selected a'favorite child' (punahele), male or female, to rear
rrr t'l'lt'ct as a sacred chief within a household of people. It was
t l rc t'tlu ivalent of the attention accorded to the chiefly child, and
p,rlticularly the complement to the sexual capacities anticipated
rrr birth chants of aristocratic infants. The favorite child among
llrt' pcople was consecrated to family ancestors. The person,
r lrrllrirrg, foods, and activities of the favorite were accordingly
rr':;llicted by tabus, in the same way as a sacred chief. An old
lcrl tells of the dedication of the favorite child to a god of the
opposi[c sex: a form of theogamy, enjoining virginity during
yorrIlr and looking forward to the eventua] union with a visible
1'otl tum chief which was the explicit purpose of the consecra-
Irorr. 'l'he prayer of dedication for a favorite daughter is eloquent
r r'li,rrd ing the anticipated benefits:

I llr(' rrgument on the absence of corporatc lineages in Hawaii, whether
.un('rli (hicfs or common people, is taken in opposition to received notions
,rl'rrrrl f lrt'famous 'ohantt (e g., Ilancly ancl Pukui r97z) Among the people, the
\\', 'r( l rrl,rlrrr refers primarily k) egocentric kindred relations, or to local networks
,rl krrrsrrrt'n under a provincial "big man," but not to sociocc'ntric and corporate
Irrrr',r1',r's properly so-called The abundant records and testimonies of the great
l,,rr,l ,f rvision (Mahclc) oI t846-54 deposited in thc. Archives of llawaii make it
,lr',rr tlr.rt there were no lineal;e corporations in charge of land sep;ments The
Ilrrr 'rlttttrl is virtually absent from these records; nor were the ahupua'a,
rlt rtrtttt, ttr no'oaina land sections occupied by groups of common descent I in-

l, r,l lo rrrlkc the full argument and exposition of this question in another
lrrl'lrr,rllrtr')
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Or again, cases in Kaua'i District Courts, r April r846- r April r847:

Offi'ttsL,
"Adultery"
"Lewdncss"
"Theft"
"Riot"
"Falsewi tnt ss"
"Seduction"
"Mutiny"
"Manslaughter"

Offcnse
"Fornication"
"Stea li ng"
"Working on Sabbath"
"Fighting and Brawling"
Miscellanr-ous

Nrtnthrr ol Pcrsorts Cttntticttd
246

8r

4tt
al

_lo

r8
r5

4

Nurnhcr'l'ritd irt District Court
r4()

)+
21

" to
r6

(Rcport of H Sea to Attorncy General, Atl)

ln all such statistics for this period, thc offcnscs variously labcled ,,adultery,,,
"prostitution," "fornication," "pandering" (totautctr), "secluction,,,and/or ,,lewd

ness" run on the order of four or five times the frcquency of crimes against prop,
erty, and invariably constitute tht largest general class of court ;:roceedings
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O Border of the West,
The Upper Firmament,
The Lower Firmament,
Here is your treasure.

Offer her to the man who will rule the land,
A husband who rules a land district,
A chiefly husband,
To preserve your [the child's] parents,
To preserve your offspring . . .

Preserve my genitals
For my husband to see .

Look you, guardian spirits of the night,
Preserve your child,
Secure for her a chiefly husband who rules the iand

(Kekoa r865)

We can see why Hawaiians are so interested in sex. Sex was
c'vcrytftlng: r.rnk, p1ru7sr, wealth, land, and the security of all
llt"*" Uuppy socicty, perhaps, that could make the prl.r.rit of ull
tnc Sood things in life sc'r enjoyable in itself.

III. Performative Structures
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rnodels" granted us by people who know how to act according
to prescribed relationships, rather than determining their rela-
tionships from the way they interact. We are much more com-
Iortable with the Aristotelian logics of "social structure" be-
(lueathed by the scholastic doctors: the corporate groups and

itrridical norms of a Radcliffe-Brown, neat little boxlike arrange-
rrrcnts of noncontradictory categories and unproblematic behav-
iors, a role for every status and everyone in his place. We are
worshiperp at the shrines of Terminus, god of boundary stones.

Confronted by peoples who seem to make up the rules as they

1io along, constituting the social fact as a fiction of their truer in-
It'rt'sts, we are reminded of ourselves, and begin to speak mys-
lt.ritrusly, or dialectically, of antithetical principles, properties,
,rntl kinds of causation- We discover ontological differences be-
lwt'cn structure and practice, system and event, state and pro-
( ('ss, norm and behavior. The one--system or structure-ap-
lr(.,f rs as "ideal," "ideological," or "merely symbolic"; whereas,
lilt' ls lived is real, empirical, and practical. We find it difficult to
rrrr.rl',ine that at the level of meaning, which is to say of culture,
I'r'rrrg and action are interchangeable.

Morc properly, we have difficulty finding the theoretical place
.I llris idea, although we recognize and act on it in our own exis-
tr,rrt t,. For us, friendship is a relation of mutual aid. It is presup-

l,():i('(l that friends witl help each other: the action is prescribed
rrr ,rtlvtrnce by the relationship. Yet it is also proverbial with us
llr,rl "ir friend in need is a friend indeed." The one who helps
\'(f rl is really your friend: the relationship is even more certainly
, rr,,rlt'd by the performance, than is the performance guaranteed
I'r' tlrt' relationship. (In anthropology we hear of prescriptive
rrr,rr rr,rge systems, enjoining unions between certain categories
r,l kirrsmen, such as cross-cousins. In my experience, the Fijian
r', ,r pt'rfectly prescriptive system of cross-cousin marriage. All
I r;r,rrrs marry their cross-cousins. Not because the people who
.rr s() rclated marry, but because the people who marry are so

rr'l,rlt'cl-whatever their previous relationship, if any, may have
I'r'r'rr.) My point is that at the level of meaning there is always a

l,olr,ntial reversibility between kinds of action and categories of
rr'l,rlionship. Verbs signify just as well and as much as nouns,
,rrrtl llrc structural order can be worked as well from one di-
rlr liorr as the other. All societies probably use some mix of

1i
iltt
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those reciprocal modes of symbolic production. But there are
systems with predominantly Radcliffe-Brownian movements:
with bounded groups and compelling rules that do prescribe in
advance much of the way people act and interact. Call them
"prescriptive structures." By relative contrast, the Hawaiian is a
"performative structure."

It is continuously making relationships out of practice-espe-
cially, I have tried to show, out of sexual practice. fust now I un-
derlined the point by an apparent oxymoron, suggesting that
the grammatical subiect can stand in predicate relation to the
verb. Yet the Hawaiian language is like that. Word order is gov-
erned by the principle called "fronting," the advance of the most
salient information toward initial position in the sentence, place
usually occupied by the verb. The verbs themselves are marked
for aspect, or degree of realization, rather than tense proper;
and the most frequently used verbs are the so-called statives,
denoting what we consider a state or condition rather than an
action. Indeed, in this language without inflections the same
terms generally function as nouns, verbs, adjectives, or adverbs,
depending on position. I am not rehearsing the idea, commonly
attributed to Whorf and Sapir, that the categories of grammar
determine the categories of thought. The same interchange-
ability of being and doing is as manifest in social structure as in
grammatical structure, and nothing tells us a priori that one such
domain should be privileged over the other. But taken together,
the Hawaiian cultural logic does suggest that the opposition be-
tween state and process or substance and action enshrined in
our own historical and social science is not pertinent-however
much the distinction seems to us a condition of thought itself.

In Hawaiian thought, we have seen, kinsmen are made as
well as born. 'Feeding' (hanai), the so-called adoption, may as
effectively institute parenthood as would birth. The logic is
highly productive and meaningfully consistent. Kama'aina or
'child of the land' refers to someone "native" to a placd. Yet one
may equally be a kama'ainaby action or by prescription: by long-
term residence or by birthright. The consistency is that all these
relationships of childhood and nativity have a common denomi-
nator. They all invoke the common human substance of the
people so related. Parents and children are people of the same
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kind: they are composed of the same thing, whether by the re-
production of substance or its common consumption. It follows
logically that a person whose food comes from a certain land-
'aina-is a chlld-kama-of it, a kama'aina, just as those who are
born to it. (In folk etymology, 'aina, the'land' , is glossed as the
'feeding-place'. The derivation is historically inaccurate, yet full
of historical good sense, since the Polynesian root in question is
the familiar *kaainga, meaning an abode and a group of kinsmen
begotten through sexual intercourse-and throughout Polyne-
sia sexual intercourse is 'eating'.)

All this helps explain the seeming paradox of a society that is
able to reproduce a received cultural order through the free pur-
suit of happiness, le'a, which is to say (in Hawaiian) by the con-
tingencies of sexual attraction. Seen from the vantage of the li-
bidinous subject, sex is a consuming interest, not only for its
own sake, but for its many practical benefits. Yet from the global
perspective of society, these subjective ends become means of
constituting a definite economic, political, and spiritual order.
And although the individual choices seem free, or at least very
liberal, the global outcome is by no means culturally aleatory. It
expresses in a valid way the customary distinctions and rela-
tions between men and women, chiefs and people, gods and
mortals; in sum, the traditional cosmic scheme of things. The
structure resides precisely in these distinctions and relations,
themselves (relatively) invariant, rather than in the shifting ar-
rangements formed and reformed on them. Social system is
thus constructed out of passion, structure out of sentiment.

This apparent miracle depends on several interrelated condi-
tions of the mode of symbolic production, the performative
mode, of which I emphasize two only. First, that the customary,
meaningful values of persons and the objects of their existence
inhabit the interests and intentions of personal projects, often as

the unreflected premises of action. Everything contractual is not
in the contract. And the counterpart of this Durkheimian apho-
rism are the aphorisms, percepts, and concepts of everyday life,
the habitus or "structuring structures" so brilliantly described by
Bourdieu (rSZil, profiling thus a greater order in personal inter-
ests and actions. It follows from such understandings that a so-
ciety that runs on the free pursuit of interests is not thereby free
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of motivated relations between signs (see chapter 5, below).
And secondly, being and doing or relationships and conducts,
as meanings inhabit the same universe of discourse and are sub-
ject to common conceptual operations. We are not adding apples
to oranges or counterposing "ideal" to "real" things. The scheme
which connects certain acts to certain relationships is itself sys-
tematic. Not just by sharing any experience do Hawaiians be-
come kinsmen or fellow "children of the land," only by those ex-
periences that entail the appropriate value of consubstantiality.
By a common logic which is virtual to both, action and relation
may thus function alternately as signifier and signified to the
other.22

But if this process of signification is not symbolically ad hoc,
it is often post-factum. We thus return to historical issues, spe-
cifically to the historicity of performative structures. The cnlcul
sauaage seems to share with its more famous cousin (Ia pens1e
sauaage) a great capacity to neutralize the events that beset it.
Nothing human was truly foreign to the Hawaiians-if not al-
ways the other way around. There was always the category
akua, usually glossed as 'god' or 'divine'. By ^y reading this,
rather than the famous mana, functions as a zero semantic cate-
gory, signifying not so much a determinate content as the remark-
ability of the experience. At first, Hawaiians Iiberally applied the
term to the persons, ships, and mechanical contrivances of the
foreigners. Later, as these were incorporated within Hawaiian
society, they became kama'aina, 'children of the land,. Everv-
thing happened as if nothing happened: as if there could be no
history, as there could be no unexpected event, no happening

2So Peter Huber argues in an analogous way regarding the Anggor of New
Guinea:

Melanesian society has presented a very wry face when viewed as
an abstract system of rights and duties, or groups and categories,
founded in kinship- lf society is thought to be constituted through
the enforcement or orderly implementation of such a system, then
Melanesian society, I argue, is ritually constituted through the produc-
tion of events that mobilize people in a certain way. These events are
not necessarily characterized by inutility or supernaturalism-they
are not ritual in that sense-but by the fact that they are informed by a
scheme of symbolic classification. It is because they enact this scheme
of classification that they constitute society (Huber r98o:44-45).
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not already culturally provided for. The intention of Hawaiian
women rushing to the European ships they took to be signs of
the god was, "make love, not history"-and pas de histoires.

Yet, the implication can hardly be that the Hawaiian is a "cold
society." On the contrary, it proved extremely vulnerable to
change. This integration of things and persons European, first
as divine (akua) then as native (luma'aina), was an invitation to

, cultural disaster. The most general and obvious reason: that the
foreigners who were so generously accorded an indigenous sta-
tus had their own reasons of existence, and no obligations to
conform to the .preconceptions by which Hawaiians thought
them. By encompassing contingent events in received struc-
tures, perceiving mythical relationships in historical actions, the
system appears merely to reproduce itself in a flexible way. But,
then, to borrow Pouillon's bon mot, "The more it remains the
same, the more it changes."

In the end, we must return to dialectics. I did not really mean
to ignore the interplay of structure and praxis, only to reserve for
it a proper theoretical place, viz., as a symbolic process. For all
Hawaiian culture is designed to symbolically valorize the force
of worldly practice. It then changes precisely because, in admit-
ting the world to full membership in its categories, it admits the
probability that the categories will be functionally revalued. The
god Lono would no longer be the same concept once Captain
Cook was referred to it; nor could the ideas of foreign lands,
tabus, or the divine in general be sustained the way they were.
And as the given category is revalued in the course of historic
reference, so must the relationships between categories change:
the structure is transformed (cf. Sahlins r98r).

What Marc Bloch observed of fifteenth-century Europe hap-
pened even more dramatically in Hawaii: "although men were
not fully aware of the change, the old names which were still on
everyone's lips had slowly acquired connotations far removed
from their original meaning (1966:9o)." One may ask, then, why
Marc Bloch, who knew so well that practice was the reason for
this process, did not himself succumb to some positivist form of
utilitarian reasoning? Was it not because he was studying so-
cieties so ready to give familiar names to varying Practices that
they could not conceal they were dealing with the world by a
relative cultural scheme?
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cipitate, in social institutions and outcomes, of the prevailing in-
r linations of the people-in-general.'

Yct before we congratulate the new history on having finally
k,.rrned its anthropological (or political) lessons, we should re-
r ,rll that the passage from an elite to a more collective conscious-
rrr.ss actually occurred in the history of Western society, as a

tlillt'rence in real-historical practice, and this long before the de-
,lirrt' of monarchy in favor of popular democracies and market
r,t orromies made the mass production of history seem the self-
lvitlcnt truth of our own-should we not say, our bourgeois?-
r;ot ial experience. Jean-Pierre Vernant (1982) brilliantly analyzes
llrc s:rrne transformation in the first millennium n.c., in the pas-
s,r1;t' from the sovereignty of Mycenaean god-kings to the hu-
rrr,rrrized institutions of the Greek polis. Or is it that we have to
tlo, in society and consciousness both, with a "structure of the
krng duration": a cyclical alternation between Caesarism and the

l)()wer of the people, the gumsa and gumlao of Indo-European
lristory, each social form always pregnant, at least a little bit,
witlr its historic opposite?

Vcrnant in fact begins by comparing Athenian royal traditions
with the divine kings of Scythian legend. In repeated quarrels
ovt'r- the succession, the Athenian princes eventually divide be-
lw('en them the functions-priestly, military, and economic
llr.rt were characteristically united in Indo-European kingships
ol the heroic age. So commences the idea of politics as the mutual
,r.<'ommodation of differences, whose more democratic ftlrn't
wif l bc achieved in the polis. But in contrast to the Athenian

l)rinc('s, the divinely favored grandson <>f the Scythian Zeus is

,rlorrc accorded royal power by his older brothers, as he alone is

,rlrlt' to carry off the prototypical golden objects emblematic of
tlrc l)trm6zilian three functions: the libation cup, the war ax,

,rrrtl thc plow (Herodotus, Hisf. IV, 5-6). Here the sovereign is
. l,rssically presented, "as a person above and beyond the vari-

':,1(,lre's chapters on historiography (Part r) in Thc Past nncl the Prtsent (t98tl
,rllrrrrl ,rn exccllent introduction to the "new history " Barraclough (r978) tln the
'..rrrrl srrbjcct trlso refers to Thomas Gray-a custom of English historians in
'\rrrtrrr,r? Thc remarks from Voltaire's Essai stir /cs trtoctirs are noted by LeCoff
tr,,,,-,) rn nn cssay of his own m()st Pcrtincnt to the. Present discussitln; cf.
f rr.rrrrf r'f (r9t'ftr), Dumoulin and Moisi (r971), Cilbert and Graubard (t972), LeCotf
,rn,l Nor.r (r974), Hexter (r972), Ricoeur (r98o).

))

I

Other Times, Other
Customs: The

Anthropol ogy of Flistory

The nature of institutions is nothing but their coming
into being (nascimento) at certain times and in certaii
guiscs. Whenever the time and guise are thus and so,
such and not <ttherwise are the institutions that come
irrto being.

-Vico, The Neztt Science

Western historians have been arguin6; for a long time over two
polar ideas of right historiography. As opposed to an elite his_
tory, narrated with an eye singular to the higher politics, others
propose a study whose object would be the life of communities.
"For the last fourteen hundred years, the only Gauls, appar-
ently, have been kings, ministers, and generals,,, Voltaire-com_
plained, and vowed to write instead a ,,history of men,, (which
he found, however, "a collection of crimes, follies, and misfor-
tunes"). The latest "new history" is also of the populist persua_
sion' sometimes client of the social sciences, it is concerned with
such matters as unconscious structures, collective mentalities,
and general economic trends. It tend
salience it gives to the practical circu
populations. A distinguished historian
Thomas Gray: "Let not grandeur
smile / The short and simple annals of the poor.,,The idea is that
history is culturally constructed from the bottom-up: as the pre-
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ous functional classes that made up society, since he repre-
sented them all; and since all equally found in him the virtues by
which they defined themselves, he no longer belonged to any-
one of them" (Vernant r98z:42). At once encompassing and
transcending the society, the divine king is able to mediate its
relations to the cosmos-which thus also responds, in its own
natural order, to his sovereign powers.

In the polis, however, an organization constituted by its self-
awareness as a human community, the arche (sovereign power)
"came to be everybody's business" (women and slaves, as usual,
excepted). Rotating the authority among the several groups of
citizens, thus making domination and submission alternating
sides of the same relationships, rendering its decisions by public
debate among equals in the public square, hence as open cove-
nants openly arrived at, so elevating speech to preeminence
over all other instruments of power, speech that was no longer
the compelling ritual word pronounced from on high but an ar-
gument to be judged as persuasive in the light of wisdom and
knowledge verifiable by all as something called truth, the polis,
by these and many other means, subjected social action to the
collective will and made men conscious of their history as hu-
man history

I take up Vernant's thesis as the general point of this essay:
that different cultural orders have their own modes of historical
action, consciousness, and determination-their own histori-
cal practice. Other times, other customs, and according to the
otherness of the customs, the distinctive anthropology that is
needed to understand any given human course. For there is no
simply "human" course (deaenir), as Durkheim said, "but each
society has its own life, its own course, and similar societies are
as comparable in their historicity [or mode of development] as in
their structure" (19o5-6:l.4o).2 This mention of structural types
is perhaps enough to forestall the idea that I am making merely
an idiographic point of historical relativity. Rather I begin with
certain reflections on divine kingship, the type of structure from
which the polis took radical departure, in order to examine the
general cultural practice of heroic history.

rl have translated freely, especially taking liberties with darnir, yet t think
without altering Durkheim's intent.

The Anthropology of History

Heroic History

The idea is from Vico, after Homeric precedents, but as further
worked out in the anthropology of archaic kingship by Frazer
and Hocart, and tempered in Dumontian concePts of hierarchy.3
The historical implications follow from the Presence of divinity
among men, as in the person of the sacred king or the powers of
the magical chief. Accordingly, the principle of historical prac-
tice becomes synonymous with divine action: the creation of the
human and cosmic order by the god.

Of course, I am not suggesting some neolithic form of the
great-man theory of history. Nor do I speak of "charisma" sim-
ply-unless it be the "routinized charisma" that structurally
amplifies a personal effect by transmission along the lines of es-

tablished relationships. In a version of the Social Contract that
still stands as the philosophic Magna Carta of the General Will,
Rousseau argued that "each State can have for enemies only
other States, and not men; for between things disparate in nature
there can be no real relation." Yet ethnography shows that the
Maori chief "lives the life of a whole tribe," that "he stands in a

certain relation to neighbouring tribes and kinship groups," and
that "he gathers the relationship to other tribes in his person"
(fohansen r954:fio). The chief's marriages are intertribal alli-
ances; his ceremonial exchanges trade; as injuries to himself are

cause for war. Here history is anthropomorphic in principle,

sBesides Frazer (r9rr-r5), Hocart i96gl:.gz7l, 1936), and Dumont (r97o), the

ideas on divine kingship and hierarchy presented here draw especially on recent

anthropological studies by Heusch (:'962, t972, r98z), Valeri (in press), Geertz

(r98o), Tambiah i976), and Adler i978, r98z), as well as such earlier classics as

Evans-Pritchard $962), Frankfurt (1948), Dum6zil (1948), Meek (r93r), Kuper
(t94), Krige and Krige Q941\; cf . below, chapter 3. I make no taxonomic issue of

the differences between "divine kings," "sacred kings," "magical kings," and
"priest-kings"-or even between "kings" and "chiefs." With regard to the last, I

.ith". ugt"" with Heusch that the state is a creation of the divine king, instead of
the other way around, in which case the principal reason for differentiating di-
vine ki efship loses its force. For a discussion of the taxo-

nomic divine kingship, as well as an excellent analysis of

Jukun, doubt my decision to go with a broad category of

heroic polihes, without fine regard for the variations, can be advantageous for
present theoretical purPoses and over the short run only. I have no illusions

about the greater durability or value of the category-

)5
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life or work appears, until the sacred drink
fo the king or ,human-god, (kalou tamata):
recreates the world (Lester rg47_4z;71,3_a4;

much as the Indo-European (see
therefore, without cognizance of
that sueh circumstances are his-

torically realized, as they are globally detined, by an hierarchical

aBesides, in the Fijian case, quite riterafly, a chief can be the sister,s son to an-
other chiefdom (e.g-, oasu ki Rewa, aasu ki Mbau, etc.)-thus a relation between

the society-at once as a force of nature, a representative of the god. and an
incestuous sorcerer-

The Anthropology of History

single-file along the trail, careful to step in the footprints of the
one ahead, so as to leave the impression of One Giant Indian.

Thus for over a century after their conversion by Methodist
missionaries, Fijians could still refer to Christianity as "the reli-
gion of Thakombau" (Derrick r95o:rr5).oThakombau was the rul-
ing chief of the great Mbau confederacy, the dominant power in
the nineteenth-century Fiji. On 3o April r854, he finally declared
for Jehovah, after more than fifteen years of missionary hector-
ing. Earlier, in mid-1852, the missionaries had counted only 85o
"regular worshippers" in the Mbau area (Meth. Miss. Soc.: Fiji
Dist. r85z). But directly on Thakombau's conversion, together
with certain military successes, "the Holy Ghost was poured out
plentifully" in the Mbau dominions, so that by mid-r855 church
attendance had increased to 8,87o (Williams and Calvert 1859:

484). This proves that in the mathematics of Fijian history,
8,87o-85o:r. The statistical difference was Thakombau.

On the other hand, the figure of 85o for $5zby far underesti-
mates the number of Fiiians, including Thakombau, who for
years had acknowledged the "truth" of the foreigner's god. Even
many of the Fijian gods, speaking through priests, had already
conceded the supremacy of fehovah and fled elsewhere, or else
indicated they were themselves prepared to become Christians.'
"Confessing that Christianity was true," Thakombau in r85o
counseled Brother Calvert to have patience, as when he himself
turned, "all would follow" (Williams and Calvert fi5q445-46).
And this proves that the politics of conversion is no simple ex-
pression of conviction.

The repeated reference to "truth" in these archives indicates
that the widespread disposition to heed Christianity was a mat-
ter of Fijian mythopoetics, if not yet of chiefly politics. For the

oThe usual phrase is na lotu nei Ratu Cakohau, in orthodox Fiiian spelling. ln
the present article, I have reverted to an earlier and unorthodox orthography,
easier for English speakers to Pronounce When asked once why he did not
learn English, Thakombau said it was because he had heard Englishmen speak-

ing Filian.
7On the other hand, when certain Mbau gods resisted Christianity even after

Thakombau had converted, the chief assembled their priests and whipped them

(Waterhouse {366'.265-66\. The earlier relations of Fiiian priests/gods toJehovah
may be followed in the journals of Cross (e.8., z4 Oct. r84o), Hunt
(r8 Feb. 1839; to May 1839), Calvert (r5 Aug. r84r; zo Oct' r84r), among others.
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Fijian 'true' (dina) is a gloss of mana, as Hocart Ogr+) observed,
denoting a power of bringing-into-existence, even as an action
that fails for want of mana is a'lie' (lasu). So the Fijian chief said
to the Methodist missionary: "True-everything is true that
comes from the white man's country; muskets & gunpowder are
true, & your religion must be true" (Schtitz tg77i95; cf . Water-
house fi663q). The extraordinary European presence was for
Fijians a "total" social fact, "religious" at the same time it was
"political" and "economic." More exactly, it could be made intel-
ligible only in the terms of a native theory that stood Marx on his
head by its insistence that ("in the final analysis,,) the economic
base depended on the spiritual superstructure. In 1838, the para-
mount chief of Rewa, soon to be Thakombau's great enemy, but
neve ry's point that
"the gan gods,,,he
saYS, ot gods; those
who hose who at_
tended to the religion of the foreigners are prosperous,, (Cross:

popular opinion. Rather, the issue turned on the ruling chiefs,
especially of Mbau and Rewa, who had been fighting each other
since 1843.

Asked why they did not heed God's word, the people of Viwa
Island, subject to Mbau, would tell Brother Cross, ,"I wait for
[my chief] Namosimalua"'(Meth. Miss. Soc.: District Minutes,
r84r). So "the common people wait for their Chiefsrl' as another

sParadoxically, then, a theory of determination by the infrjstructure will ap-
pear true of Fiiian history-i.e., the propagation of a new faith (in Jehovah) fol-
lows upon the practical dernonstration of European power-because of the pre-
existing concept that such power has its "supernatural,, reasons. This raises the
interesting question of whether elsewhere also the mechanical sequence of in-
frastmctural change+ superstructural change does not likewise depend on the c
priori status of practical activity as a cosmological ,,scheme of things ,, While such
an understanding might deny the usual radical opposition of pragmatics and
"ideology," it offers certain obvious advantages, such as an end to simple
reflexive-functionalist "explanations" of their relationship and a better com-
prehension of the interchange between worldly action (praxis) and cultural con-
cepts (see chap. 5).

The Anthropology ot' History Jg

missionary complained, "one Chief waits for another [s.uperior
chiefl, one land waits for another land, thus there is in many
areas a stalemate" (faggar: zr Oct. t$$. "lf Rewa would take
the lead," says a third, "we should soon have one hundred
thousand professed Christians in Fiji" (Williams and Calvert 1859:

4o8). But as one chief thus waited for another, the other was
waiting for the right moment. Thakombau was not about to
change gods in mid-war. And when he finally did change, the
same option was precluded for his rival, the Rewa chief: "'If we
all lotu [become Christian],"' the latter said, "'we must give up
fighting; as it will not do to pray to the same god, and fight with
each other"'(Williams and Calvert 1859356).

The conversion came only as a tactic of despair." In the twelfth
year of war, IvIbau was virtually under seige by Rewan and allied
forces, even as its European trade was under embargo and its
own allies were deserting to the enemy by the clan, village, and
chiefdom. Mbau itself was beset by revolt, led by a near relative
of the chief. At this iuncture, Thakombau found "the true God,"
and his profession of faith abruptly redefined the terms of battle.
Thakombau became the incarnate hope of Christianity in the Fiii

eThakombau's intelligent resistance to missionary preaching is documented
throughout Waterhouse's The King and People of Fiji (1866'). This includes his in-
difference to the suggestion of a passing Catholic bishop, who told him that the
reason the Methodist missionaries had failed to get access to Mbau was that
the Virgin Mary was keeping the place for Catholicism: "Whereupon the king
told the bishop to leave him and his city to the care of the Virgin, and to come
back again when the Virgin had converted them" (lhid., p. 196).

Two decades earlier, Protestant missionaries in Hawaii were being subiected
to similar experiences as their colleagues in Fiji. "'lf he [King Liholiho] embraces
the new religion,"'Rev. Ellis was told in t8zz, "'we shall all follow"'(Ellis
tg69:.4t). One day when the missionary Hiram Bingham went to remonstrate
with the royally drunk King. "and told him God was not pleased with such con-
duct," Liholiho replied, "'l am god myself. What the hell! Get out of my house"'
(Hammatt: 6 fan. r8z3). In the ensuing events, which included Liholiho's death,
Christianity was taken up as an instrument of rule by the King's foster mother
and her brothers, the effective governing group, and as in Fili it became an over-
night sensation (cf. Bingham 1969). Indeed, we seem to be in the presence of a

great retularity or law of conversion valid for the Polynesian heroic polities. In
New Zealand also there was a quantum statistical leap forward in the conversion
process about 1838-39, after a long period of relatively desultory success (nota-
bly among Maori slaves). Once again, the lead was taken by the chiefly class
(Wright 1959:t 4r f .).
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Islands, as against the "pagan" enemy. If he thus lost some Fi-
jian support, he stood to gain certain windward Christian sol-
diers-from the Tongan Islands-nct to neglect the commit-
ment to his cause of the Lord's English servants. Aided now by
missionary intrigue and the decisive military intervention of the
Christian King of Tonga, Thakombau was able to rout his ene-
mies in the battle of Kamba in April 1855. He was indeed saved.

The old religion then gave birth to the new. For as Fijians say.
"in olden times, the chief was our god," and Christianity owed
something to this ancient conception of divinity. Christianity
was destined to become "the religion of Thakombau" because it
was won in a battle whose causes were as identified with the
chief as the reasons men fought lay in their constituted obliga-
tions to serve him, the terms and modes of that service (rr,g3a-
raai) being, the same as ritual adoration of the god. Moreover,
the same sense of divinity orchestrated the course of battle, with
a parallel domino-effect on the outcome.

'l'he Fijians fought like Tacitus's Cermans: "The chief lprinccTtsl
fights for victory; the followers [corrrrtcs] for their chief" (Germ.
XIV)."'Somc wecks before the decisive c'ngagement at Kamba,
iht' ;iararnoLnrt chl('t of l(cwa died srrc-ldenly of dysentery, with-
out regaining consciousness or passing the charge of war to a
successor. lmmediately arrd quasi-totally, the principal Rewan
opposition to Bau disintegrated. Thc. surviving notables sued
Thakombau for pc'ace, telling also of their willingness to follow
Jehovah. It cannot be that they were merely crypto-rationalists
who knew how to find good ideological reasons for extricating
themselves from an untenable military situation, since all this
happened when they were on the threshold of victory. In the
following weeks, rebels from Mbau were able to rally certain
people of Rewa against Thakombatr and Christianity. But Rewa

"'During the Mbau-Rewa war, when an important chief defected to the cn-
emv, as Thokanauto of Rcwa, for example, went ov\'r to Mbau, a consicler.rble
number <lf clans and villal;es subordinate to thc chicf .rccordingly chanS;ed sides

'The clrange was effected without grt-at embarrassmcnt, since, as Rev Hunt re-
marks, "whatcver party they fought for, thev wt're fighting for their own chicf"
(r9 Oct rtt45) Derrick like.wise paraphrases Tacitus: "As for the common people,
thcir chicf's cause was their cause" (r95o:78) 'l'hcst,clcft'ctions arc a p;oocl dem-
onstration of the relation betwecn hierarchical soliclaritv and "tribal" or "na-
tional" consciousness, ()n which morc is saitl bclow

Thc Anthropologv of Historq

was no longer functioning as a coherent force. And in the ensu-
ing battle of Kamba, the absence of the main Rewan host proved
ir serious (if not fatal) weakness for Thakombau's remaining ad-

versaries.'' The real correlation of forces and consequent course
11f srr'qnf5-with effects still visible in the structure of Fijian poli-
tics-had turned on the being of the sacred chief, whose sudden
rcmoval dissolved the purpose and articulation of his armies.

This really rs a history of kings and battles, but only because it
is a cultural order that, multiplying the action of the king by the
system of society, gives him a disproportionate historical effect.
llriefly, I recapitulate certain interrelated tendencies of the Fijian
('ilse, on the con jecture that they are paradigmatic of a history in
the heroic mode. First, the general force of circumstaucc, such
as the European presence, becomes the specific c()ursc of his-
lory according to the determinations clf the higher prtllitics. The
infrastructure is realized as historical form and cvent in the
tcrms of ruling interests, and according to their conjuncture.
Sccond, this history shows an unusual capacity for sudden
change or rupture: a mutation of the cultural course, developing
as the rapid popular generalization of an heroic action. Hence
thc statistical quantum leaps. As a.c,iollar]t, a l-,istolv tif ihis
structural type produces great men, even Seniuses, by trans-
[orming the intelligent acts of individuals into fateful tltttcomes
for the society-consider the brilliant results of Thakombau's
conversion. Or more generally, where history thus unfolcls as

tlre social extension of the heroic person, it is likely to prcse nt it
curious mixture of tactical genialit,v and practical irratiorrtrlity. lf
'l'hakombau consistently exemplifies the first, thc collalpse of
llewa at the death of its chief and on the brink oi victory makes
an example of irrationality that srtrely tries ctur own native sense

rrNot only Rewa proper, but many of its'fiShting-lands'(bali) or allics were

absent from the Kamba battle-Derrick's statement (r95o: I lz) to the opposite
cffect notwithstanding. Aside from Nakelo and seven warriors frtlm the [and

called Tonga, I find no historic mention ttf Rewa's traditional allies in Kamba
(e.g , Mburembasanga, Notho, Nuku, etc ) This is consistent with the testimony
of modern informants, who also claim ttnly one of Nakeltl's twclve or thirteen
towns ioined Thakombau's enemies in thc final battle Mort'over, Calvert, who
often visitcd Kamba while it was occupied by the Mbau rebels, said that the latter
(under Ratu Mara) had intended to attack Rewa aftcr defeating Thakombau, for
having settled with Mbau upon their chief's dt'ath (Journal: 7 April r855)
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of hardheaded surrealism. Still, Chadwick (192634o-4r) fountl
analogous episodes-the capture or death of the enemy king
Ieading to "destruction of the enemy's organisation" and "forth
with to the end of hostilities"-2 1g61111ent feature of the Ger-
manic heroic age, both as poetry and as history. And anthro-
pologists could come up with many exotic events of the same
structural form, if at the risk of obliterating the distinction be-
tween history and ritual.''z

Consider the incident famous in Zulu annals where the tri-
umphant army of Shaka's predecessor Dingiswayo suddenly
dissolves upon the abduction and assassination of the latter:
a complete reversal of fortune that elicits from the missionary
ethnographer unflattering comment on "the innate helplessness
of the Bantu people when once deprived of their leader" (Bryant
r9z9:t66). Indeed, the whole Mtdtwa confederacy fashioned bv
Dingiswayo broke up at his death, making the opening for Shaka,
leader of the subordinate Zulu "tribe."r3 The rest, as they say, is
history, including the crises of cosmic proportions that attendecl
attempts on Shaka's life, and again at the death of his mother,
ft'male complement of the Nguni dual sovereignty (cf. Heusclr
rgtiz). -the entire Zr-rlu nation was plunged into paroxysms of in-

rrliocart rrrakt,s tht' possibilitt' of gcncral collapse a structural conclition of di
vine kingship:

The king has to tt,st thc cfficacy of his consecration by a combat. Fight-
ing for the thronc becomes a regular practice. Oriental wars are largely
personal conflicts for sovercignty, likc our Hundred Years' War. pa-

triotism is not the inccntive: the people fight merely to support the
god who brings welfare lf he is killed they Iose all further interest and
accept the victor Persian, lndian, Sinhalese armies dispersed as soon
as their leader was killed, although they might be winning e911:z7zl.

rrThe mutations in organization that followed also testify to an heroic historic
ity, not only by Shaka's capacity to introduce rapid and general change, but in
the attention he gave to hierarchical solidarities while reconstituting the con-
quest state. Repeatin6; the victories of Dingiswayo, Shaka was careful not to rr,-
peat his predecessor's policies of leaving intact the leadership and organization
of the conquered tribes Liquidating the one with the other, and regrouping the
remnants of the enemy armies in the Zulu regimental system, Shaka constructed
an order that avoided the faults in Dingiswayo's hegemonic ambitions, viz., tht-
confederate system that had divided the interests of the tribes by the existence of
their leaders (Bryant r9z6; Flynn in Bird r888; lsaacs r97o; Krige 1936; Wilson
196q.
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tr.rnat slaughter, seeking to forestall, by these massive Purges of
r.vil, the coniunction of Sky and Earth that would naturally fol-
low the fall of the heavenly ruler.il

I purposely associate the cosmological catastrophe with the
rrrilitary debacle on Srounds that the two are the same in prin-
r'iple. The disarray of the victorious army bereft of its leader is

,rri cnactment, in the modality of history, of the same ritual chaos

llrat sets in at the death of the divine king, well-known to eth-

n()Braphy as the return to an original condition of cosmic disor-
tlr.r. In Hawaii, for example, where the "antistructure" apPears

rrrll. only in characteristic reversals of status-we shall have occa-

siorr laier (chapter 4) to document these-but in the removal
ol the heir-apparent from such scenes of tabu pollution' Bereft

l l r rr s of all leadership, the people give vent to their grief in various
lorms of self-mutilation, and so die with their king' For ten days

llrt' world dissolves; whereupon, the royal successor returns to
rcirrstate the tabus and redivide the lands-i.e., to recreate the

rlillcrences that make uP the natural and cultural order.15 Yet we

r,liirsthand accounts of these incidents are given by Fynn (in Bird r888:8r-
rl,g. ryr 93) and Isaacs (r97o:ro8 f ). N'lr. john Kelly has written an excellent M A'

tlrsrs, "Mongol Conquest and Zulu Terror: An analysis of cultural change"'

rvrllr a tlctailed cultural analysis of the Zulu scheme of heroic dominanct'(Uni-
vlr sity of Chicago, Department of Anthropology, r98z)

r'()n the death rites of Hawaiian ruling chiefs, see Handy and Pukui (r972:

t,J, s7); Kamakau (tg6r:to4-7); Ellis (r969:r75 f.); Stewart (r97o Irttlttl:zt6);
r.lr I put,,antistructure" in quotation marks to signify the usual reservations to

V frrrner,s(r969)conceptofcommunitasasanamorphousconditionofsolidarity,
ur ol)P()sition to structural order (-socretas) It is, tlf course, not an absence but an

r,,v.irrion of structure, thus a form in its own right, whtlse alternatitln with the

rrorrrral kingship signifies important relations of sovereigntv (see chap 4)'
I lawaiian history also testifies to the "actual" collapse (or the incapacity) of an

,,tllr11ized, collective response to military threats in the absence of the ruling
, lrrcl l'he British naval commander Broughton provides an example from a revolt

rl q96, when a rival chief, profiting from the absence of King Kamehameha,

r,,rsily seized the greater part of Hawai'i Island. Nor could much resistance be

r.\l)('ctL'd, according to Broughton, as there was no one to lead it:

lJe Ithe rebel, Namakaeha] now possessed four out of Ithe lsland's] six

districts, and was approaching near to Karakakooa [Kealakekual,
where there was little chance of resistance, as the people were averse

to fighting, having no chief in whom they confided to lead them on;

indeed the only person of that rank was Mahooa, who had lost his

cye-sight. He wished much to go with us to Wohahow [O'ahu] that he
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speak of this as "ritual," while holding apart the homologous
collapse of armies as "battle," and by such means merely mark
our own distinctions between "make-believe" and "reality,"
while preserving a sense of history as the kingdom of practical
reason. Could we remove the praxological scales from our eyes,
it would be seen that all these and other events, ranging from
the fratricidal strife of the East African interregnum to the seclu-
sion of the king in Polynesian rites of world-renewal, refer to the
same system of hierarchy. But I cannot rehearse here the whole
text of The Golden Bough.

Suffice it to call attention to certain sociological aspects of the
kingship as a cosmic principle of order. I mean the various social
forms underlying the generalization of heroic action or the One-
Ciant-lndian effect. Those I single out-heroic segmentation,
hierarchical solidarity, positional succession, division of labor in
historic consciousness-are not universal in the heroic societies,
but they are probably sufficiently typical.

Old-time students of social structure will appreciate the differ-
ences between heroic modes of lineage formation and develcp
mental pr()cesses of the classic segmentary-lineage system. Thc
segmentary lincage reproduces itself from the bottom-upward:
by natural increase am()ng its minimal groups and fission along
the collateral lincs oi a common ancestry. Societies such as Zultr
and Hawaiian, however-or the Nguni and Polynesian chief-
doms generally-present also the reverse evolution. The major
"lineage"/territorial divisions develop from the top of the sys-
tem downward, as the extension of domestic fissictn in the rul,
ing families. Call it "heroic segmentation." Initiated by the cen-
trifugal dispersion of the royal kindred, typically in anticipation
of a struggle over succession, the process entails redistribution
of the underlying (or defeated) peoples among members of thc
ruling aristocracy. The principles of descent are in effect super-
ceded at the higher levels of segmentary order by the privileges
of authority. Barnes (l^95t, t967) supplies notable examples from
the Ngoni: the establishment of "quasi-agnatic" communities
around the several royal wives and their respective sons, whose

might explain what happc'ned to Tamaahmaah [Kamehameha], but
the people, having no other chief, would not permit him (Broughkrn
r 8o4:69)
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rrv,rlry may issue finally in independent kingdoms. Organized
lry the relations of power among contemPorary princes, rather
llr,rn by ancestral reference, the main political SrouPS are thus
r orrstituted as the social projections of heroic ambitions.'u

l',rrenthetically (and speculatively), might not the whole re-
rrr,rrkable expansion of Nguni states since the late eighteenth
r r.rrttrry, including Zulu, Swazi, and Ndabele, be the historic
Ir,rtt' of such heroic processes? The state probably oriSinates as

llrl structural means of some personal project of glory.
Wt' need a notion of "hierarchical solidarity" to go alongside

l)rrrkheim's mechanical and organic tyPes. In the heroic socie-
Ircs, the coherence of the members or subgroups is not so much
rlrrt'to their similarity (mechanical solidarity) or to their comple-
rrrr,nlirrity (organic solidarity) as to their common submission to

llrr, ruling po'wer. The corollarv of hierarchical solidarity is a de-
v,rlrration of tribalism as we know it, since tlre collectivity is

rlr,lincd by its adherence to a given chief or king rather than by
rlrstirrctive cultural attributes-even as bonds of kinship and re-

l,rliorrs to ancestral lands are dissolved by such Processes as he-

" t iifford's description of heroic segmentation in the Tclnga Islands wert' des-

ilrr.( l l(, bccomu a celebratcC locus of -sociological argumen t a mong Polvnesia nists:

l.vt'rything points to the necessity of a line of powerful chiefs as a ntr-

r lt'us about which tlre lineage groups itself. Without such chicfs it ap-

pt'ars to wilt and die and its membership gradually aligns itst'lf with
other rising lineages This process of realignment naturally contra-
vcrre s the rule of patrilineal descent, which theoretically, and largelv irr

I'rnctice, determines lineage membership (Gifford r9z9:3o)

I lrr' ,rrguments have been laid to rest (ttr should have been, anyhow) by Elizabeth

l!rlt's (r9t3r) careful description of the Tongan tlrganization, togt'tht'r with excel-

flrrt r,ramples of the segmentation process in question (pp + (f .). One of the

h.,,.,olrs of the controversy might be that we should not exPect a "lineagc'con-
rr rousncss" in the underlying populations of the hierarchical Ptllynesian so-

r h,lrcs Indeed, in Hawaii, where heroic segmentation rs taken even further,
rvrtlr lhe leadc'rship of the districts down to relatively low levels of scgmentation
rr,rlrstributed by each ruling chief among his kinsmen at his acct'ssion, the local

ltrrr.,rlit' order has been completely eroded. Nor could it be exPected that the

;'r.rr1r11'uToulcl have their own extensive genealogies, hence their own senior
Itrrr.s,rrrrl collatt'ral relations of solidarity, in opposition to the'chiefs constantly
f r.rnlg irrrpcrsed upon them The more subtle ways that Maori "clans" (hopil) are

l'r r1',,.1 lrt dominant chiefs and as political alliances have been sensitively docu-
rrrr,rrlt'tl by Schwimmer (t961, t978).
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roic segmentation. Chadwick repeatedly remarks on the ab-
sence of "national" sentiment or interest in the European heroic
age; rather, the state was apparently ,,regarded as little more
than the property of the individual [ruler]', (1926336). So Ben_

that, apart for
appear ln do_

tions.TheC na
In particula me

of realm lroyaumel: the limits of society coincide with a certain
power, which is the power of the king,, (t969, z:9). In this light,
the potential for ddracinement which we have seen in Africa, ind
which could be matched for migration and conquest by Ger-
mania, Mongolia, or Polynesia, appears as characteristic of the
heroic age: the counterpart in historicity of a certain hierarchy. ''

Beyond personal ambition and glory, the battle royals at the
center of these historic maelstroms must also refer to certain
structures. I can show this for t Fijian chiefly
families, and the explication d for Nguni
states, likewise marked by the of the rulers
to ranking women of strategic clans or neighboring states. Such
alliances make up the larger set of political relations. But in the
event, the sons of a given pararnount, as representatives of their
respective mothers' peoples, condense in iheir own persons the
entire regional system of political interests. An extensive cor-
relation of social forces is realized in and as the interpersonal re-
lations of royal households, especially the rivalries of paternal

rTChadwick writes of "the instability of heroic society:,,

The military followers of a peaceJoving king, unless he was very
wealthy and generous, were liable to drift away, while the bulk of the
population counted for nothing. In the absence of any truly national

o rin
E nor
h orb
all that was left of the Greek empire; after his death they failed to offer
any effective resistance to the Turks. The kingdoms of the Greek
Heroic Age seem to 

^'":"T;:T:,"": :: il:t,l"j:J:iTi:i:H^#;
tional disaster as the normal endinq of such
46t -62).

hrrlf-brothers-and rides on their outcome' Ureeasy then lies the

heirtl that wears the kingly crown. The strudtural weight that

arlstocratic kinship l, forc"ei to bear helps exp'1ain the by:ii"il
Intrigue, climaxed by cruel scenes of fratricide or Parnclde/ so

(lftcn told in the annals of heroic history.l'
And insofar as all the dead generations st ructurally "wei'h

llkc a nightmare on the brain of"the living," ttBese struggles may

n0ver e;d. "Yes, fi5z," said the Tongan,;that was the year ' ' ' I
ftrught King Ta'ufa'ahau." But, comments Ehe ethnographer'
,,th(, act as the sPeak-

t r's gre We have all

htard o Positional suc-

t'flisi(),?, ubclan head-

mrtn of the Luapula Kingdom of Kazembe:

We came to the country of Mwanshya . . . I killed a puku

[antelope] . . . We gu.rL ,o-" of the meat tol4wan-slrYf '

he askbd-wh.re tn?s"licame from and lre was told' So

he sent people who killed me' My,motkrer was angry
and went to r.t.t ^"Ji.lne 

to serid thurrderbolts-' -She
destroyedM*u.,,nyu;,*l".n"iu,HI]'Ii,LT,*t*n:

;1t"" :HI ; ,-"t13:?f;^;,:
ried my mother. They went away and I remained (Cun-

nison 1959:234; cf. Cunnison't95r, 19577.

All these events, including the narrator's death, transpired be-

fure' he was born.r'
Ily the heroic ents such as perpetual

kinship-the m y are at once projected

historically and e Persons of authority'

rr()rr the royal inhigues of the Fiiian states of Mbau- and Rewa' see Water-

htrtrsc(r866),Derrick1195o), l.witt"r(r845,vol. ));tor('au'Llocart(r929)'Reid
(rq77\. For European orrulogr"r, see Chadwick (1926 31 t f) -,^--.,^ ^^ ...^, -.

r" lhe "heroic I" is fourid in Maori, Tonga, Fiji, uttron8 Y-9rlba as weil,as

Lu,rpula, and probahly numerous other hierarchitul 6lders lhls usa8e ts ols-

curst,d in Sahlins (rqrrr) as "the kinship I" following Jol-ransen 1l::t)-:1Y,1-"^11
The Maori case is intlecd relatively democratic, althougt-r tht t^t"ttt T:l:]li::y
lhatr other people to use the first-person singular in refeJence to noted ancesrors

rrr lht' clan (lrapl) as a whole.

I

I,
^- "- *-'- - _-Illt-l'n'
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cf. Fox 't97r, on Roti).'?2 Examples could be multiplied, but the
best would probably remain Cunnison's brilliant analysis of po-
litical distinctions in historical consciousness among the Lua-
pula peoples (r95r; cf. Cunnison ry57, 1959).

Pocock's well-known article on "The Anthropology of Time-
reckoning" (rS6+) makes the differential historical conscious-
ness an aspect of the formal logic of hierarchy. "The larger co-
ordination," Pocock writes, or higher level of social system,
"subsumbs the less." The kingship thus provides a general time-
indication for the diverse incidents of lineage tradition or per-
sonal recollection which, taken by themselves, would be, in a

strict sense, socially meaningless and temporally mere duration.
Just so, in exemplary expressions of hierarchical encompass-
ment, the old-time Hawaiian figures his own biography in terms
of the king's activity: "l was born when Kamehameha conquered
O'ahu;" "l was old enough to carry stones when Kamehameha

rrln tht'(Austronesian) kingcloms of Polynesia, the reservation of historical-
gt'nt'alorric.rl (lrt'rrct' also, cosmogonic) knowledge to thc elitc was similarlv
nr.rrkt'tl So this t'arly noticc or.r Tonga by thc missionary John Thom.rs:

Wt'tnaV ttbscrvt'that tlrt'knowlt'rlge of the gods, thcir origin, or the
origin ol things bt'lorr,, h,('r('n()t common subjects which fell within
tlre provintt'of tlrc corlrlrrorr people to know, or to be concerned about;
iheir dutl,bcinB to olrt'\, tht'ir clrit.fs, n,hr; had been informeci by per-
sons o[ rltrch higher rank than thcnrselvcs, what was right for them to
do, erncl bt.lievt in refcrorrct' to tht'ir sacred things One ol these chiefs
of tlre highcst rank, anri vit'wccl as a kind of demigocl hcrself, was the
late Tamaha [sororal niecc of tlre sacred king, Tui Tongal who was a

most intelligent Lady-a living oracle; it was truly surprising to hear
her relate events that lrave taken place, with the names of chiefs who
have governed, with thr. names of their wives and familics for several
generations past. It appears that this kind of information was en-
trustcd to members oi this and other great families, who were most
careful of it, and faithfuily communicated it to proper persons to be
kept (Thomas, MS)

-tn the same way, Kamohamcha, famous conqucror of Hawaii, selected his
brotht.r's daughter to be the rtpository of chieflv lore ancl gcnealogy:

The system bv which she was taught was excecdinglv rigourous Per-

sons werc t-mploved bv thr: rlircction of the king, who actr.d as teach-
ers and she- was confinetl with thcm in the closest manncr for many
hours of thc day, with little inte rruptiorr, for scveral ycars (7)rz Polync-

.sirltt, zr June r845 [Horrolulul; obituarv of Kekauluohi)

Tlrt Artlltrtrlll.tlotrl of History

I'uilt the fish pond at Kiholo"; and the like." Their own lives are
t,rltlued upon the king's-

Upon the kingl Let us our lives, our souls,
Our debts, orlr careful wives,
Our children, and our sins, lay on the King!

(Hcnry V, lV, 1)

At the extreme, the people verge on "historylessness." In Ha-
rr,,rii, the continuous redistribution of lands among the ruling
t lricfs preempts any local lineage formation, reducing genealogi-
r',rl nremories among the common people largely to personal rec-
ollcctions. Having klst control of their own social reproduction,
,rs llonte puts it for the analogous situation of Tuareg, the people
,rrt' left without an historical appreciation of the main cultural
t,rtegtrries (Bonte and Echard 7976:270 f.). For them, the culture
is rnostly "lived"-in practice, and as ltsltitus.'I-heir lives are run
()n an unconscious mastery of the system, something like Every-
rrr.rr.r's control of the grammatical categories, together with the
Ironrcspun concepts of the good that allow them to improvise
tl,rilv activities on the level of the pragmatic and matter-of-fact.
Srrch unreflexiv€' mastery of percept and precept is what Bour-
tlit'rr calls./rrrbilrrs: "schemes of thought and expression . . . [that]
,rlt' the basis for the interrtionless invention of regulated im-
I 
)r.()v isation" (t rlzz :2il.

lhe people's code, however, is not altogether so "restrictcd."
lrrre, l{awaiian kings have genealogies gcling back 963 llenera-
lr()ns, associated with c()smic myths and royal legends whose
tt'lling, espccially in political argumcnt, is an express manipula-
tiorr of the culttrral categories. Yet the common people for their
l),rrt have scores if not hundreds of contemporary kith and kin
,rlrout whorn they endlessly "talk story"-tell the news. Now,
rrt,w,s is not iust anything about anybody; it is likewise a selec-
livc cleterminati()n of what is significant according to canons of
r rrltur.rl valuc. lf "So-and-so, the youngest son of So-and-so,
rrr,rrriecl So-and-so-y()u know the adclpted favorite daughter of

t rrt'llcnt crarnplt's ol tlris tvpc of .ruttrbiogrlphical reflection can be found
rrr llrt' tt'stirrrrrnit's ol thr'liounrlarV Cttntnrissiot.t of thc llawaiian Kingdom in thc
rl'i(rrs: l)coartnront ol I-.rnr'l arrd Natrrral Resorrrces, [Jound.rrv Comnrission
l|'r,ks. irt tht. St,ttt' oi llarv.rii Archirt's

l
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the Kealoha folks-and moved inland to take up farming," then
a whole series of distinctions and relations between land and
sea, agriculture and fishing, junior and senior, birth and adop-
tion-the same sorts of difference that make a difference in royal
rite or myth-are being engaged in the recitation of the quoti-
dian and mundane. Besides, the people's gossip often retails en-
chanted happenings as fabulous as those of myth. It is some-
thing of the myth of everyday life.., The cultural consciousness
objectified in historical genres among the elite appears, rather,
in the practical activities and current annals of the people: a divi-
sion of cultural labors corresponding to the heroic mode of his-
torical production.

We need not exaggerate the contrast to ourselves, given that
the general interest of the bourgeois state is the particular inter-
est of its ruling classes, as Marx taught. But capitalist society
does have a distinctive mode of appearance, therefrtre a definite
anthropological consciousness, pervasive also in the theoretical
dispositi<lns of thc Acaderly. The native "Boo-jwas" theory is
that social outcomes are the cumulative expressions of indi-
vicluarl actions, hence behind that of the prevailing state of the
people's wants ancl opilrions, as generated especially out clf their
material sufferings. 1'he society is constructed as the institu-
tional surn of its individual practices. The classical locus of this
folklore is, of course, the marketplace, where the relative suc-
cess of autonomous indiviclual agents, thus the political order of
the economy, is measurable by the quantitative shares respec-
tively obtained in the public boodle at the cost of whom it may
concern. Yet this social process is experiencedby the participants
as the maximization of their personal satisfactions. And since all
such satisfa6fiens-fpery1 listening to the Chicago Symphon_1, to
calling home by long-distance phone-require the reduction of
diverse social conditions and relations to their lowest common
denominator of pecuniary expense, for the purpose of a rational
allocation of one's finite resources, the impression is given that
the whole culture is organized by people's businesslike econo-

raThe relation between ordinary gossip and, say, royal gent.'alogies is happilv
illustrated among Luapula peoples bv the etymtrlogy and f.rte of the tt'rm i/r1rrsiri,
referring to group "affairs" or "traditions " lt comes from plateau Bcnrba rvhcre it
means mere "gossip," yet latterly has becn replaced by the F_nglish worcl rrrcrrrirrl,
(Cunnison r95r).
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mizing. This impression is doubled by the democratic political
process in which Everyman counts as "one" (vote), so reP-
resenting the governing powers as "the people's cherce." The
prevailing quantitative, populist, and materialist presupposi-
tions of our social science can then be no accident-or there is
no anthropology.

On the other hand, the different cultural orders studied by
anthropology havc their own historicities. Even the kinship
orders. Ignoring the passage of time and generation, Crow/
Omaha kinship turns contingent events of marriage into per-
petual relationships by freezing whole lineages into the familial
positions assumed at an initial alliance. Likewise, the elementary
marriage systems would reproduce indefinitely the relationships
of intermarrying groups; whereas, the complex systems, de-

fined negatively by rules against kin marriages, introduce dis-
continuity in group alliances and their reformulation generation
to generation. The Ilongot act on the sense that they invent their
own social lives, each generation as it wet'e rediscovering the
Philippines (Rosaldo r98o). But do they not thus refer to a sys-
tem of complex marria6;e, combined with optative (cognatic) fili-
ation, which besides generates long-term closure of its moments
of kindred and residential dispersion? Only that for the llongot,
as for the Americans, the structure is reproduced as travestied
in the aphorisms of the haltitus-"we follow our hearts"-and
through the unreflected mastery of its percepts. The issue is not
the absence of structure, but its inscription in hnbitus, as oP-

posed to its objectification as mythopoetics.2o Here is a main clis-

tinction of structures, crosscutting the ttthers to which I alluded:
between those that are practiced primarily through the individ-

r-Thc llongot historical pr.rcticc is in so manv rcsPccts the antithcsis of the

Maori "ml'tho-praxis" about to be clescribed that it is llcccss.)rv to underscort'R'
Itosaldtr's rrbserr'.rtiun that, "Evt'n the most brutt'tri['rtltt't.rett I ti'und ttr bt'eul-

turally me'diated llongot statL'ments about thcir past wcre cmbodicd in

culturerl forms that highlightcd ccrtain facts of life ancl rcmaincti silt'nt about tlth-

crs throup;h their patternt'd way of selecting, evaluating, and ordcring the world

they attendcd to" (r98o: r7- Iil) Othcrwise the llongot idt'ologv nright evokt'on
the ethnop;raphcr's Part a rabid mtthodttlogical individualism Fortunately also,

Rosalclo is able to link Ilongot l.ristorical consciousnt.ss to the systcm of marriage,

a combination of complcx and cxchangc-marrialit- that unifies each generation

while opposing it to adjacent ottcs, and to show, too, the cycles ot kinship repar-

tition ancl coalescence (cf rgflo: r99),

ll
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ual subconscious and those that explicitly organize historical ac
tion as the projection of mythical relations. I turn to an extended
example of the latter, chosen again for the scandal it makes to a

received historiography.

Mytho-Praxis

In the "Introduction" to the Pelo1tttnnesian Wnr, Thucydides tells
of his intention to eliminate all elements of the marvelous from
his history since, as he modestly explained: "My work is not a
piece of writing designed to meet the taste of an immediate pub-
Iic, but was done to last forever." So begins the Western histo-
riography of the Unvarnished Truth or the triumph of lo.gos over
mythos (cf. Vernant t979:r96 f.). Curious, then, that Sir Georgc
Grey, in the "Preface" to his Pohlncsian Mythology, tells how he
was compelled to gather his great corpus of Maori myth in order
to fight a certain Polynesian war. Appointed Governor of New
Zcirland in thc midst of a Maori uprising, Sir George soon dis-
covc.red that he could not negotiate the critical issues of war ancj
peace with Maori chicfs unless he had a sound knowledge oi
thcir poetry arrd mythology:

To my surprise...I found that these chiefs, either
in their speeches to me or in their letters, frequently
quoted, in explanation of their views and intentions,
fragments of ancient poems and proverbs, or made allu-
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The documented history of the Polynesian wars thus begins
where the landmark history of the Peloponnesian wars left off.
And if anthropology then inherits a famous collection of myths
from the practicalities of battle, it is because the Maori, who
tl-rink of the future as behind them, find in a marvelous past the
measure of the demands that are made to their current existence
(cf. Johansen 1954).

I exemplify by a letter composed in the style of public oratory,
in the course of which the author. a chief, sends a threat of war
Io another chief in the form of a love song (Shortland 1856:189-

9z). According to the pakeha (European) authority to whom the
t'xample is due, the threat lies in the refrain, "The hand that was
stretched out and returned tapu shall become troa [i.e., 'free from
ltltu','profane']." The woman in this way tells her previously
rciected suitor that if he tries again he will have better success-
presumably that what was before untouchable (fapri) shall be-
t'ome touchable (rron).'" So the chief is telling his enemy that al-
tlrough last time he came away unscathed, if he dares to return
hc can expect a warm welcome. Maori will get the allusion since
lrom the beginning of mankind sex has been a battle which
w()men win, turning the death of the man (detumescence) into
thc life of the people (the child). Maori say, "the genitals of
w()men are killers of men." Belrind that, too, is the myth of the
origin of death wherein the trickster Maui, in a vain attempt ttr
win immortality for mankind, is crushed to death in the vagina
ol. the ancestress-guardian of the underworld (Best r976 lt9z4l:
t46 f .; t9z5:761-62,944-48; Goldie r9o5; Johansen ry54:zz8 f ,;J.
Smith a974-75).

Clearly, Maori are cunning mythologists, who are able to se-
It'ct from the supple body of traditions those most appropriate
to the satisfaction of their current interests, as they conceive
tlrcm. The distinctiveness of their mytho-praxis is not the exis-
It'nce (or the absence) of such interests, but exactly that they are
so conceived. The Maori, as Tohansen savs, "find themselves in
lristory" (1954:$3)."

r'Or else the meaning is that thc malt' who beforc preserved lris llrprr shall
rrt.xt time mix with the woman, and thcrcby lose it, an interPrctation supportecl
hy tlre Maori c()nccpt of st'xual intcrcourse as the dcath of the marr (sce below)

r Maoris describc the past as ,lsd n7 o nttia, "the days in front,"

r
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Although there are extant examples of such mythic discourse
from the very rebellion that brought Sir George (then Captain)
Grey to New Zealand, I am rather in the same quandary as he in
trying to decode them." Perhaps, then, I may be allowed to
make use of a similar speech from John White's (1874) recon-
struction of the daily life of the Ngapuhi, the tribe that insti-
gated the uprising in question. The speaker, Rou, a man of some
standing in the community, although not the highest, had lost a
son in battle and is now protesting the decision of the tribal
notables that the enemy victims taken in revenge be buried in-
stead of eaten, because of kinship relations between the warring
groups. Rou begins by reciting the legend of the origin of the
clan, hence the common descent and character of himself and
the elders. This leads into a disquisition on the relation of micro-
cosm and macrocosm: "Man is like this world . He has a
voice: the world has its wind. The world has soil: man has a

heart," etc. Rou acknowledges the chiefs' powers over the cos-
mos, however, and enunciates the principle of heroic generaliza-
tion: "Man is like the wind. If the wind blows one way, it all
bkrws tl'rat way. If one man praises the chief, all men praise him
. . . As the wind blows in one way, so men blow in the direction
you indicate . ." But now he sets forth his disagreement, which
begins at the origin r>f the w<>rld. F{e recites the myth of the Chil-
dren of Rangi (the Heavens)-myth collected by Grey, inciden-

and the future as kt,i nruri, "behind " They move into the future with
their eyes on the past. In deciding how to act in the present, thcy ex-
amine the panorama of history spread before their e.yes, and select the
model that is most appropriate and helpful from the many presented
there This is not living in the past; it is drawing on the past for guid-
ance, bringing the past into the present and the future (Metge ry76:7o).

r*The spt'eches made by friendly Maori chiefs during a meeting with the Gov-
ernment in the course of this war are partly preserved in the correspondence of
the then governor, Fitzroy. But the speeches, "wcre so full of allegorical refer-
ences and responses to ancient Maori customs, that much of them was not un-
derstood by the missionaries, who could not render them into English" (Buick
't926:4tn; cf Carleton t874, z:78-79) Just so, Best describes the traditional war
councils of chiefs, when "the most stirrinl; and eloquent speeches were made,
speeches teeming with strange old saws and aphorisms, with numerous allu-
sions to the famed decds of ancestors and to the classic myths of tht polync.sian
race" (rgz-3:46\.
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tally, in Polynesian Mythology. The story tells of the origin of can-

nibalism among the divine ancestors, a cannibalism that is also

the institution and possibility of human existence. Tu, ancestor

and patron of man as warrior, defeats his older brothers, the

othei sons of Rangi, who are the parents of birds, trees, [ish,

wild and cultivated foods. To defeat is to render rroa (without
tapu) and consumable. Tu is thus able to consume his brothers'
offspring, power he passes on to mankind. "lf then the Sods eat

each other," Rou argues, "and they were brothers ' ' ' I ask,

why was I not allowed to eat those who killed my child?" Rou

goes on to double this mythical argument with another about

the divine origin of witchcraft, which explains how evil came

into the hearts of men, including his own project of cannibal

vengeance. Assuring the chiefs he will ntlt nttw gtl against their

wishes, he nonetheless concludes by citing tu'o prtlverbs that

signify he will alone and in "You

know the proverb that saYs, re that

burns fiercely' [i.e., his own nd an-

other that says, 'the hand alo ts own

ancestral group, from the seParaLion of Heaven and Earth to

the delimitation of the clan territories.:e The kind of transftlrma-
tion between sacred myth and hBtoric legend that Dum6zil
(r968) finds operating between different branches of the lndo-
European stock thus aPPears within the Maori tradition as a

connected succession of stages, with the added consideration
that the movement from the cosmic to the "historic" is consum-

mated by the ultimate expression of the same structure as-real
life. In the cosmic myths are the Seneric possibilities' Birth,

death, illness, sex, revenge, cannibalism: the elementary experi-

ences are constituted by the deeds of primordial gods/ancestors.

}The ideas on the Maori sense of history presc.nted hert'were especially

stimulated by and are much indebted to Johansen (1954) and to an unpublished

paper by Gregory Schrempp, "The Pattern of Maori Mythology "
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But each 'tribe' (iuti) also has a humanity specific to itself, arising
from the attributes of its particular ancestors and the saga of
their migration from Hawaiki, spiritual homeland of the Maori
(cf. the examples in Simmons ry76).The order of social structure
is then established by the progression through the New Zealand
landscape of tribal and clanic ancestors, leaving their respective
traces in the local set of geographic features named from their
doings, and in the particular set of persons, both human and
"natural," descended from their multiple unions with women of
the indigenous 'land people' (tanuato whenua). In this, social
structure is the humanized form of cosmic order. The prototype
is the primordial search of the divine ancestor Tane-l'ane, the
Fertilizer-for the uha, the female element: search that gave rise,
in a series of exotic sexual experiments, to various kinds of birds,
trees, insects, waters, and rocks, and eventually to mankind
through the mating of the god with a woman fashioned from
the lrorr-s ttcttcris of the Earth Mother (papa). As Tane did on an
clcnrt,ntal scale , thus did the tribal ancestors in New Zealand. So
Iht' nrain cultural relatittnsl.rips devolve thrclugh a series of pro-
grt'ssivcly clistint'tivc ancl clt'limited forms, corresponding to the
clt'volution in sot'i:rl slrhcrc .r segmentary level, from primordial
nryths to tribal anrl clan lcgcncls, and from clan legends to fam-
ily historics, r-rrrtil as carriccl forwarcl in the ancestral refer-
ences of provcrbial sayings, pr()per nantes, or the pronoun ,1,-
they become the order of present existence. The final form of
cosmic myth is current event.

"The life that the ancestors lived forth in history is the same as
that active in the living" (Johansen ry54t61). Johansen thus in-
troduces a contrast of the Maori to the Western historical sense
analogous to Furet's deft critique of l'histoire fufnenrcntielle as
necessarily the client of finalist ideologies, there being no other
way of making intelligible events conceived as sudden irrup-
tions of "the unique and the new into the cctncatenation of time,,
(1972:5$. For Maori, such events are hardly unique or new but
are immediately perceived in the received order of structure, as
identical with their original. Hence where Western thought
struggles to comprehend the history of contingent events that it
makes for itself by invoking underlying forces or structures,
such as those of production or mentnlitc, the Maori world un-
folds as an eternal return, the recurrent manifestation of the

The Anlhropologrl of Historq

,,,rnr(' experiences (cf. Eliade 1954). This collapse of time and
lr.r1'lrcning is mediated for Maori by a third term: tikanga, the
r lrslir.rctive action of beings and things that comes of their particu-
l.rr rrirture. If the present reproduces the past, it is because the
,lrniz.ens of this world are instances of the same kinds of being
llr,rl came before. This relation of class to individual is the very
rrolion of descent, i.e., of the relation of ancestor to descendant,
,rrrrl ls is well-known the whole universe is for Maori a comPre-
lrr,rrsive kindred of common ancestry. Such being the ontological
r,r:.;(', we should be wary, as Johansen cautions, of imputing to
M,rori our own ideas of the individuality of event and experi-
r.rrr't,: "We find it quite obvious that once an event has happened,
rl nt'ver returns; but this is exactly what happens" (r954'.t6r).
I lr,rrr'c the very experiences of the past are the way the present is

lr pt'lisn6gcl'

f t was a source of Tture , unadultcratcLl ioy for the old time
Maori, to be able to say to an enemy, "I ate your father"
()r "your ancestor," although the occurrence may have
occurred ten generations before his time . . . (Best rgoz-
j:7r; emphasis added)

lirr Maori, ontogeny "recapitulates" cosmogony. The human
,'r'xtral act recreates the original union of male Heaven (Rangi)

,rrrtl female Earth (Papa). In particular, the incantations usecl in

r oncc.ption rites are those that enabled the first parent Tane ttl

l,rocluce human offspring with the Earth-formed-woman (Hine-
,rhtr-one) fashioned from Papa. The physiology of birth becomes

llrt' saga of creation (cf . Goldie r9o5; Best r9z9). The womb is the

1ut. P6 in myth is the long night of the world's self-generation,
issrring finally in the ao, the 'day' or world of humans and gods
(rtrt tnarama). A synonym for the placenta rs whenua, otherwise
'l,rrrd' or'earth', a reference thus to the primordial mother' The
rrrnbilicus attaching this earth to the child, product of the divine
rrrale seed, is itself called the iho, a term also denoting the heart
,rrrd strength of a tree (H. W. Williams a97r7).Here again is
l'ane, parent and body of trees, who in myth assumed just this
rrosition between the Earth and the sacred Heavens. The "self-
t'xlolling," the "degeneration-causin8" younger brother of the

1;ods, Tane stood upon his head, pressed against the Earth



oo Chapter Two

Mother, and in an act likened to parricide pushed the Sky Father
from her embrace. By then propping up the Sky with four poles,
Tane and his divine accomplices-including the warrior Tu,
who performed the necessary (human) sacrifice-make it pos-
sible for their human progeny to take possession of the Earth
(cf. Crey ry56 [t855]; Best ry76 Lrgz+l;J. Smith 7974-75;S. percy
Smith a9t)-L5; also below, chapter +). Or again, at a later time
man 'descends' (hekc, 'migrates') across the waters from the
spiritual homeland of Hawaiki to New Zealand, by means of a
canoe fashioned of a tree, another body of Tane. Creation, mi-
gration, and parturition are so many versions of the same story-
So the father chants to his newborn son:

It was he [Tane] who put the poles of heaven above us,
Then you were born to the world of light (|ohansen

t954:t6t).

We thus return directly to history, in fact to the very uprising
that brought Sir Ceorge Crey to New Zealanc{ ancl (to close the
circlc) B.lve rrs thc canonical texts of this mythology. The whole
rt'vrrf t of rt)44.46 w.s aLrout a certain pole, likewise lraving tct
ckr with p.sscssi.rr .i thc Eartlr: the flagstaff flying the British
colors abovt'Kororarck:r in thc Bal, o6 Islands, long the most
populous IJuropean st'ttlcmer-rt. I am not speaking figuratively
(merely). Orr four separ.tte occasions between Juty rg44 and
March r845, the Maori "rebel" F{one Heke and his warriors of
the Ngapuhi tribe cut down that flagpole. And Heke,s persis-
tence in downing it was matched only by the British insistence
on resurrecting it. Following the final storming of the pole, Brit_
ish troops, aided by certain Maori "loyalists,,, fought ih."" ^^-Jor engagements with Heke and his allies_in the first two of
which the colonials were well and truly beaten. But throughout,
for Heke, the flagstaff itself remained the ltutakc o tc riri, the ,root
cause of the war', in the sense also tlf ffic strategic objective..,'

,The principal sources .f the present discussion of Ho'e Heke's rcbellion art:
Buick (r926), Burrows (r8ft6), Cartekrn (r874), Cow.-rn (r9zz), Sinclair (r97u),
Wards (1968), W Williams (r867), and tht'account given to Maning by an anony-
motrs chief of the Ngapuhi wlro fou6;lrt on the British side (Maning t9o6:zzo-
323). The b.oks .f J. Rutht-rf.rd on Ht-kr"s war ancl thc Treaty .f Waitangi have
not been accessible to me at this writing (but see Rutherford r96r:chap g) Nor
(unfortunately) have I been able to consult tht'abundant.rrchival sources in New
Zealand and England
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" l lc contends for one object only," reads a contemporary news-

l',r lx'r i.rccount, "the non-erection of the flag-staff" (Carleton r874,
.' Appendix, vi). Nor did Heke condone the interest in plunder
llr,rt st.emed to motivate certain others. "'Let us fight,'he told
f rrs iifly Kawiti, 'with the flag-staff alone"' (lbid., xliv). For the
l'rrrth assault, of rr March r845, Kawiti and his warriors were
, k,ploycd to make an attack on the European settlement at Koro-
r,rrt.kir as o diuersion, so that }-leke could go up the hill and take
llrt' llagpole! Their own mission accomplished, Heke and his
rrrcrr thereupon sat on the hillside to watch the fracas in the
lrrwrr bclow. In May 1845, Heke was discussing with Rev. Bur-
rows I11s Covernor's possible terms for peace: "'One condition,'
lrc s,ricl, 'must be that he [the Governorl does not erect antlther
I l,r1',stlif"' (Burrows t 886:3o).

lior their part, the British, if they dicl not attach cxactly the'
,,,rrrrt'[inality to the flagstaff, knew how to appreciate its "sym-
I'olit" value and to take the appropriate response-of general

l',rrrit Nearly every time the pole went down, fresh calls for re-
rrrlortt'ments were sent to Australia: to show the Maori, as one
r lr:'P,1[('h urged, that Britons were willing to protect their women
lr onr insult and their flag from "dishonour." But when the Maori
rrr,rrrgt'rrts made their attack on Kororareka, the British, after at
lrr,,t lrt'ating them off, precipitously abandoned the town, to the
rrllr,r "rnystification" of the Maori, who "had never asked for it,

'r lotrght for it," and in their "bewilderment" even hesit.tt('cl
rrrorrrt'ntarily before they looted it (Carleton t874, z:93). Abotrt
llrc llagstaff itself, the colonials had always shown a bettcr re-
,,olvt,. 'l'he Government considered it an imperious necessity t()
",,lrow the colours" and provided the flag with greater Protec-
Irorr u1-ren each occasion of its replacement, the fourth time sur-
r orr11{int the pole with a stockade and blockhouse.

lhcre may have been some working misunderstanding here,
,,rrrr't'tlre Maori seem not at all as interested in the flag as they
rvr.rt, in the pole. At the third assault, Heke, having toppled the
ll,rgstaff, was content to leave the flag itself in the hands of cer-
t,rin Maori "friendlies" who had been set to guarding it. Yet the
l'lot'klrouse ultimately must have confirmed the rebels' inter-

I'rt't.rtion, for the whole construction now plainly resembled a

M,t<>ri tuahu: a fenced altar n'ithin which were erected one or
,,r'vcral poles, such as constituted the sacred Precincts of Maori
.,r.ttlt'ments and embodied their ancient claims to tribal lands.
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Likewise when the anc
peoples tanded at the Bay :,:irT:it';::
formed by the immigrants anctifying of a
tuahu, or sacreci place,'(Bes bes this sacrect

I said, "what meaning is there in the flagstaff?,, Thewhite.people told me,;,the nnna of the eu"een is in the
flag, there are three tribes Iizrri] in it.,, I sajd, ,,God made
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this land for us, and all our children" (Carleton t874, z,
Appendix C:xlvii-xlvii).

I lrt' "three tribes" are probably the English, Scots, and lrish.'' In
,rrry cvent, the Maori had already manifested their own inter-
lllttirtion of similar poles in r836, when a French man-o'-war
,rntl two merchant vessels anchored at the Bay of Islands and set
rrp srnall flags about the harbor for surveying purposes. The lo-
t,rl Maori attacked these erections of the "Oui-Ouis"-so the
lilt'rrch tribe was lnev71-3s they had immediately concluded
"tlrat the country was being taken possession of " (Carleton r874,
.' : :9). "

'l'lrere are traditional Maori rituals, practiced within clr outside
tlrt'sacred precincts (tnahu), which involve the use of poles set
rrr rnounds analogc'rus to the manipulations performed by l{eke
orr the flagstaff set upon the hill. A negative, female pole of
tlt,ath (toko mate) called 'Great Mound (or Mons Veneris) of Papa
(lrarth)' is overthrown, leaving erect a 'Tuahu of the Heavens' or
nrafe' pole of life (foko ora), all with appropriate incantations sig-
rril.ying the expulsion of undesirable effects (cf. Best 1,92y-1,072-

"Altcrnatively, lleke was referring to the British, French, and Americans, all

lf rrt.t. varictics of pnhekn being, pertinent to this preriod of Maori history; or ('vcn

lo thc soldiers, sailttrs, and st'ttlers, the main divisittns of ltlcal Europeans clttritrg
tlrc rcbellion, also considert'd by Maori as distinct ancestral kinds. The Atrotry-
rrrous of Ngapuhi speaks thus of British soldiers and sailors at the first battlc
rvrth tlre Maori rebels:

What a fint'-looking people these sttldiers arc! Finc, tall, h;lrrdsome

people; they all look like cl'rit'fs; ancl their advanct' is like thc advancc

of a flight of curlew in the air, so ordt'rly and straight And along with
tl.re soldiers came the sailors; thel' are of a diffcrent flmily, ar.rd not at

all related to the soldiers, but they art'a brave peoplc, and thcy came to

seek revengc for the relations they had lost in the fig,l.rt at Kororareka
They had different clothes from the soldiers, and short p;uns, and long

heavy sword[s]; they were a peoplc who talked and laughed mort'

than the' soldiers, and thev flourished their guns about as they ad-

vanced, and ate tobacco (Maning t9o6:248)

ItConceivably, these poles were taken as laptt signs (raillli), which was also a

ccrtain Maori opinion of the flagpole at Kororareka, at least while the customs

rluties werc still in effc'ct (before September r844). Even so, the pole would have

essentially the same significance as those of the trlnlra and other poles (see

below).
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74).33 But in the myth of Manaia, as rendered in his own Poltlne-
sian Mythology, Sir George Grey could have found the most exact
interpretant of Hone Heke's apparent flagpole fetish. The myth
rehearses a common Maori motif of contention over land be-
tween successive parties of immigrants from Hawaiki. By a ruse,
the people of the second canoe are able to prove that the local
tiahu is theirs, or else that theirs is the older one-"Then they
looked at the poles of the tuahu; the poles of the Aravta's tuahu
were raw [i.e., still green]; those of the Tainui were cooked by
fire in order to speed up their drying" (H. W. Williams 1975:44d.
In the facc of such arguments, the original settlers can do noth-
ing, and are forced to leave their lands, go elsewhere..o

The mytho-practical force of the argument is that the sacred
precinct, in recreating at the level of community TAne's original
separation of Heaven and Earth, recreates the act which allowed
mankind to inherit the Earth. Such separation of Heaven (Rangi)
and Earth (Papa) or darkness (po) and light (ao) is, as Johansen
says, "the proper substance of creation, what makes the world
fit to livc in for a Maori" (r958:85). The fence or corner uprights
of thc tilahu are the foko, term used in the Tane myth to desig-
natc the poles propping up the Sky-Father, and meaning as a
verb'to support', 'to push to a distance', and'to divorce'. Toko

rrThe cxistenct o[ a negativc (or "dark" ) pole in the ttuthu, by opposition to
the positive (or "light") pole, is ge ncrally related to the function of prest-rvation
by the absorption or neutralization of malevt)lent effects thus the femalc aspect
of the negative pole, with analogies to the role of living womcn in tapl transfor
mations Thc chief's hair clippings, for example, might be put in the tilahu, pro-
tecting both chief and community against careless exposure of such dangerous
substance Hence the village latrine-notably, the bar on which one squats,
separating life (before) and death (behind)-may also bc known as a tidhu,
being the site of famous rituals

yCf. Shortland t88z:69-7o. The twist in Crey's Manaia story is that the origi-
nal settlers had neglected to construct a tuahu, so that when tht newcomers
were able to point out the sacred place they had built, Manaia was forced to ac-
knowledge their claims to everything else, including the houses and clearings he
and his own people had made (Grey 1956:r79-8o) Best's Ngati-awa informant
provides still another version, perhaps the most pertinent to the present discus-
sion Pio, who took pride in his descent from thc indi6;enous people of the land
(tangata uthenua), was careful to point out to Best that the titrhu of the immigrants
from Hawaiki was really the sacred place (pouahu) of the or.iginal people, thereby
condensing in a phrase the usurpation by aristocratic and violent foreigners
(Best ry25:724, to45).
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rrr,ry [rt'used for the central Pole or Posts, too; alternately the

lr.rrr is poil, which as a verb denotes 'to fix; to render immova-

l,lr,' (ll. W. Williams 7g75:2g7, 4)4;Trelear 1'969528-29)' It fol-

luws that the establishment of a tuahu or tapu house of the god

,iln()Llll

l'l,rrrt'i
Irr rrnan
rr'lro cli

llrt. ltlnhu, as we have seen, being the sign of such Possession-
"ol,tirined what was called the mana of the land" (Shortland

rBl'D:8q).tt
IltlneHeke,swarwasalreadymanygenerationsoldbeforeit

1,,'ll.rrr. He once tried to exPlain to the Governor that his own

,,,,,lt,liness also was "no new thing" but inherited frt>m his an-

liorr, or at least of uPw
r rrrstrated ftMna, irlclud
. l,r r-rghter. This resPect
t lroices of battle sites,
w.lrd the historic associations with Hongi' In the evcnt' tht'

tlibal alliances and enmities of the last generation were engagecl

rn the opPosition of rebel and pro-British forces ciuring Heke's

rrprising, albeit many of these relationships of the early nine-

ttlcnth ientury were tut recent residues of ancient memories of

rr'venge.36
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A Ngapuhi chief who fought on the British side has left an en-
chanted account of the war, full of the mythopoetic deep struc-
tures of Maori politics, as well as fabulous tales of battle of the
kind Thucydides taught us to ignore (Anonymous of Ngapuhi
in Maning t9o6:zzo-3zj; White :'855:t44-46, ry5-76).Such ig-
norance was indeed one of the problems the British had, accord-
ing to this account: they were splendid fighters, but they just
didn't know a thing about omens. However, one could perhaps
take a clue from the received Western historiography and, mak-
ing a virtue of the limits of time as well as theory, resolve all this
mytho-praxis to the basic utilities of the economic conjuncture.
The mystical activity must have really been practical-or was it
that the practical activity was really mystical?

Between r84o, when the British took over New Zealand, pnd
t844, the northern part of the country experienced a serious de-

the bfoocl (cf Wilkcs t845, z:383 84)-rallied the Maori opposition against
f ft'ke (llurrows rflll6:5, r4-r5; Davis rtl76:tio; Shortland $56 264; Carlcton t874:
lrassirrr; llutht.rford t96r:781 With regard to his famous precursor Hongi Hika,
llt.kt.'s caret'r is intlt'cd classic, not only in tcrms of his marriage to Hongi's
cl.rtrghtt'r, but also by tlre f.rct that Llckc was llongi's sister's son, or at least a
t lassilic.rtory sistt.r's solt, as I judge from Carlt'ton's sttmewhat unclear remarks
(t87q, z: r1 r4n) It nright bc noted that Horrgi had sons, who inherited his
propcrly, rt le.tst two of whonr werc alive dr-rring Ileke's rebellion (Carleton
1874, z-.6r 6z; Davis tt176:56) C)n thc othcr hand, tl.rerc is no doubt that Heke
assunred llongi's placc or even pcrson, in Maori cyts, hc.nce'he also assumed
certain of Hongi's enemies: "They came kr help Walker [Tamati Waka Nene] in
search of rlrvenge against Hongi lka, for Heke and Hongi are the same" (Anctny-
mous of Ngapuhi, in Maning 19o6:24t, cf p. 4z).1{eke chose to makc his first
stand against the British where l{ongi is supposed to have uttert.d his dying
words, kla toal kia toa!, "8e brave! Be brave! " At this place, Mawl.re, Heke. built a

fort named Te Kahika, 'The Ancestor'
The system of alliances and enmities developed during Hongi's time, many of

which go back for generations before that, became in turn a tracc structure (as it
might be called) in Heke's revolt (cf. Smith rgro; Buick t9z6'.toon; Wright 1959;
Maning 19o6) This structure was inherited with all its faults, or geographical
divisions cum oppositions within Ngapuhi, since it is clear that the Ngapuhi
"tribe" was put together in large measure by Hongi (cf Binney 1968:58n;
Carleton t874, r:65-68, z:4t-43) Dialectically and selectively, the. trace struc-
ture was brought to bear in 1844-46 by the conflict between Waka and Heke.
Whereas Waka, for his part, and on a traditional Maori model, invoked biographi-
cal ties with the pakeha ("Europeans") in explanation of his alliance with the
Government (Maning 19o6; Davis t876:t8-tg, 34 f.; White r8it7-9o, 5:21ro,11;
Shortfand t856:42-14\

, lrrrt' ir.r European trade, depriving the Maori of foreign goods to

rvlrrr'lr they had become accustomed. The depression was due in

l',rll lo pdieha depopulation in favor of the new caPital aJ Auck-

i,,rr,l, in part due tb port duties imposed by the new Colonial
( ,ovt'rnment. Still, a simple economic explanation of the 1844

rr,lrr'llion would be problematic, since many of the Maori loy-

,rlr:rls were suffering (if tnut is the word) as much as Hone Heke's

il r:iur.lle nts. The loyalists were led by men of aristocratic lineage

,,1,1,.,rcd in Maori principle to Heke's Pretensions, and notably

rr,.lltr.led clans and tribes that had been victims of Heke's Prede-
| (,:is()r Hongi. But if the structure of the conjuncture cannot be

,1,'tt'rminedlirectly from material interests, Heke's tilting at the

ll,rlistaff does seem logically aPProPriate to the economic crisis'
( )r .rt least, this Maori response to the colonial situation was as

rrrytlrological as the Pragmatics of the European Presence were

rrr..taphyiical. For the Maori, the material crisis was the reve-

l,rt.rry sign of something more intangible and enigmatic: of what

l','.1 hopiened in r84o when the chiefs, agreeing to the Treaty-of

W,ritangi, Save uP what the British were pleased to call "the

r,( )vcreignty." r7

We all tried to find out the reason why the Covernor
was so anxious to get us to make these marks' Some

of us thought the Couetno. wanted to bewitch all the

chiefs, butiur pakeha friends laughed at this, and told

us that the people of Europe did not know how to bc-

witch peopie. Some told us one thing, some anothe'r'

. . . W; did not know what to think, but were all anx-

ious [the Governor] might come to us soon; for we were

afraid that all his blankets, and tobacco, and other things
to our Part of the countrY,
ng left to PaY us for mak-
. . and when we met the

Maori [i.e., the interPreter]
told us that if we Put our names, or even made any sort

of mark on that piper, the Governor would then,protect
us, and p."t".tt .ti from being robbed of our cultivated

"The view taken hert- is close t<l that of Sinclair, who speaks of the economic

.it,;-rression of r{34o-44 as the catalytic, although not decisive' circumstance ot

lhc war, by virtue of the revelatiuns it afforded the Maori about the colonial

si tua tion (t 97 z : 65 - 66)

The Anthropology of HistorY
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land, and our timber land, and everything else which
belonged to us. . . The speaker of Maori then went on
to tell us certain things, but the meaning of what he said
was so closely concealed we never have found it out.
One thing we understood well, however, for he told us
plainly that if we wrote on the Governor's paper, one of
the consequences would be that great numbers of pa-
keha would come to this country to trade with us, that
we should have abundance of valuable goods. . . . We
were very glad to hear this (Anonymous of Ngapuhi, in
Maning 19o6:zz3-25).

For sheer rnystification, the curious hieroglyphs the Maori
chiefs appended to the Treaty of Waitangi could be equaled only
by its several provisions. Her Majesty's Government had been
moved to intervene by the extensive project of land acquisition
announced by the New Zealand Company. Initially, the Govern-
ment meant to forestall the Company and protect remaining
Mar>ri lands. (There was also the potential menace of the French,
who werc in the pr()cess of annexing Tahiti.) Hence the Treaty
was urgently presscd (together with the usual gifts) upon the
chiefs as an economic good thing, the assurance of their future
prosperity. On the other hand, the combination it offered of
yielding the sovereignty to the Queen and keeping the land to
themselves would be perfectly unintelligible to Maori: "The
speaker of Maori then went on to tell us certain things, but the
meaning of what he said was so closely concealed we never have
found it out." Just before the Ngapuhi chiefs sigried at Waitangi,
the Reverend Mr. Colenso respectfullv intervened to ask the
Governor (Hobson) if he thought th; Maori understood the
terms. "'I have spoken to some of the chiefs concerning it,'"Co-
lenso said, "'who had no idea whatever as to the purport of the
treaty"' (Buick t936:t55)."

*The hieroglyphic signatures on the Treaty are usually saicl kr bc. attempts of
the chiefs to imitate their facial tattoos (for a facsimile of the Treaty signaturcs,
see Buick 1936: facing 352). Hone Heke,was tht first to so sign the Trtatv
of Waitangi Whether on the previous day he had also strongly supportcd
the Treaty or vehernently attacked it is a vt'xcd documentary issut'(cf. Buick
r9lb: 14on).

Charles Wilkes, commander of the U S Exploring Expedition, was at the Bay
of Islands two months after the signing of thc Treatv His remarks on the under-
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llrt' Maori text would be enough to keep its own secrets' In

', lrit,fship'-or, if you will, the 'sovereignty'-"of their lands,

lf rcir setilements and all their property" (Buick 193636o-62)'"

,,,,,,*1,,.g .f i, by the Maori chiefs in general and the importrrlt Ngapuhi chicf

l','rrr:rreln particular are serving of American intercsts' no doubt' but the contcnt

il(x's 11()t seem any less Maori in character:

So far as the chiefs undcrstand the agrecment' they think they have

was to send him, and "then what a handsome man hc wtluld be!"

(Wilkes 1845, 2:3761

'"After these lines had bec'n penned, I was happy to fincl good anthropologi-

r.rl authoritY for them:

There are two versions of Ithe Treatv], onc written by Captain Hobson
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lnthdto were leaving the northern districts- The Government had
,rr'tt'cl in mysterious and deceptive ways. Or was it not that these
,rrlvcrse effects had made Maori aware that the true issue in the
lrcirty was th.e mana? In this respect, Heke's work on the flag-

l)()le was a demystification. It was a reminder that the same had
lr,rppened before, when the chiefs first came to this New Zea-
l,rnd from Hawaiki, and built their sacred sites (tuahu) on the
l,rncl, and took control from the original 'people of the land' (lan-
snln whcnua).

()ne myth is thus decoded by another (just as L6vi-Strauss
s,rys). For the Treaty of Waitangi was a myth, even in European
tt'rms. In one of the most scholarly accounts going of Heke's
rcbellion-albeit written from a pakeha vantage-lan Wards
(r968:17r) has to admit that, "the Treaty ztrris a device to blind
,rrrd amuse ignorant sava8es," as contemporary criticism had
saicl. Without undue expense, "quickly and cluietly," the Crown
lrad got possession of New Zealand. And if the'[reaty, in osten-
sibly providing for the welfare of the Maori, was not an outright
tlcception, since such a purpose could hardly be reconciled with
tlre massive colonization by Her Maf esty's white subjects already
trnderway, it was at the least a contradiction, since the Covern-
nrent had no means to secure Maori interests and soon aban-
rkrned the intention. Moreover, the Colonial Office well knew in
advance that the difference between sovereignty and prctpcrty
would not be received by the Maori. This was clearly statccl in
preliminary drafts of the instructions to Captain Hobsorr ior tre-

gotiating the Treaty. All the drafts indicate, "that it was not be-

lieved that the Maoris understood the distinction between sov-
t'reignty and property rights" (Wards t968:28). But no statement
to this effect is to be found in the instructions as issued, "clearly
because it was not politic to make such a public admission"
(lbid., p. z9). The Treaty had been negotiated in bad faith.

Or in other words, the essential unrealities as well as the im-
practicalities of the situation had been laid on by the British. At-
tacking the flagpole, Heke showed he was able to penetrate, be-
come conscictus of, and objectify the meanings the Ttakeha werc
prepared to conceal sometimes even from themselves. If the re-
sponse still seems to us displaced or "symbttlic," we should not
forget that the decisive issue, as Wards also admits, was equally
abstract: Heke "was suffering the inevitable pangs of one who
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not a.llow this opportunity to pass without alluding to the Treaty
of Waitangi, and of having been deceived by th! Archdeacon
[Williams] and others in inducing so many chiefs to sign it,
when they [Williams et al.] *,rrihuu" known that theli(the
chiefs) were signing away their lands, etc.,, (Burrows rgg6:q; cf.
p.32). Problem was that the distinction between politicai su_
premacy and the occupation of (or ,,title to,,) the Iand was not
pertinent to Maori. So long as a chief and his people maintained
residence on their ancestral land, and the wil^lingness to defend
it, no other chief could rule there. Beyond all Western ideas of
p,roperty or sovereignty, the land is ,,the inorganic body of the
clan community" (to adopt Marx,s phrase). Iils the obiectified
mana of the kinship group. Maori and Western concepts on this
score are lncommensurable. Still, Firth must be right when he
says that "the concept of nnna in connection with land is . . .

most nearly akin to the idea of sovereign ty', (1959:392; cf . White
1u,5-5:r9o-91). F.r when Heke determined that the Treaty of
Waitangi was p-r1"11p1.y1;ing s()me new sacred arrangements of prop_
t'rt,y, ht't'..clurlccl that it must mean for Maori the loss or tn"
nt(uttt -.ls ()ccrlrs irr contluest, dispossession, and enslavement.'f lrt' ltritish w('rc Putting trp their own trlahu.

. lrr this rcsl)cct thc cconomic deprivations that followed upon
the 'l'reaty wert' synr;_rt.nratic .,.,"ri,ly oi a larger issue: the ,r,"ur,_
ing oi thc British prcscnce;.r the fate.i the Maori. Maori sai<f
that the Covernnrent claimed to be a parent, but only showed
itself to be "'soldiers, barracks, constatles and gaols, ;, lSinclairt'9723r). Debate co'tinued among Maori chiefs about what the
treaty had signified. Various metaphysical speculations were im_
provised. The best known, by one Nopera panakareau, ran to
the effect that, "The shadow of the land goes to eueen Victoria,
but the substance remains to us.,, That h! said in May r84o. By.
the following January, Nopera had reversed the te;ms: ,,The
substance of the land goes to the Eumpeans, the shadow only
will be our portion" (cited in Wards r96g: front matter). What_
ever the Treaty meant, says the Anonymous of Ngapu'hi, ,,this
one thing at least was true, we had lesi tobacco and fewer blan-
kets-and clther European goods than formerly and we saw that
the first Governor had not spoken the truth, for he told us that
we s.hould have a great deaLmore,, (Maning t9o6:z3o_3t). The
whaling and trading ships had nearly stoppe<J-coming,ind the
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sees, or senses, the eclipse of his own way of life by another"
(Ibid., p. 145).n"

A Structural, Historical Anthropology

In an oft-cited remark from the Preface to Search for a Mcthod
(1968), Sartre asks, "Do we have today the means to constitute a
structural, historical anthropology? " Yes, I have tried to suggest
here, le jour est arrial. Practice clearly has gone beyond the theo-
retical differences that are supposed to divide anthropology and
history. Anthropologists rise from the abstract structure to the
explication of the concrete event. Historians devalue the unique
event in favor of underlying recurrent structures. And also para-
doxically, anthropologists are as often diachronic in outlook as
historians nowadays are synchronic. Nor is the issue, or this es-
say, merely about the value of collaboration. The problem now is
to explode the concept of history by the anthropological experi-
ence oF culture. The heretofore obscure histories of remote is-
lanc'ls deserve a place alongside the self-contemplation of the
litrropcan past-()r the history of "civilizations"-for their own
rcmarkable contributions to an historical understanding. We
thus multiply our conceptions of history by the diversity of struc-
tures. Suddenly, there are all kinds of new things to consider.

{t'Since this paper was first delivercd antl published, I ha'",e nrade a bricf visit to
New Zealand, whr.rc' I lt'arned that thc famous flagpole abovt Kororartka

-now 
Russell-was attacked twice in rgtlu -8j by Maori protest groups In the

second attempt, of z7 February r9tl3, two gelignite charges were attached to the
copper sheathing of the flagstaff Two slogans wcrc painted on the concrete plat,
form below: one read in Maori, "We will fight to the death;,,the otht-r, in En-
glish, "The treaty is dead" (Nezo Zealand HeralLl, z8 Ftb. rgttj) Thanks to Dr.
Bruce Sutton, I was also able to see that flagpoles remain prominent fr.atures of
modern Maori marac (ceremonial cum community precincts). Dr. Sutton also
sent me a photo of one example in which the flagpole is the continuation of the
vertical bar of a crucifix-cf. the remarks in the text on the qod in or near the
tilahu pole.

The Stranger-King; ot,
Dum 6zrl among the Fijians

I begin with certain historical and ritual incidents which, taken
together, amount to a Polynesian philosophy of social life. The
great classicist Georges Dum6zil suSSests that the ideas of politi-
t'll sovereignty in this philosophy are similar to structures he

has found in ancient Indo-European civilizations. I will go on to
rnake the comparison. The comparison brings out a characteris-
tic of sovereign power not necessarily stressed by Dum6zil, al-
though certainly present in his own and other famous studics tlf
"archaic" kingship. The kingship makes its appearance frorn
outside the society. Initially a stranger and something of a tcr-
ror, the king is absorbed and domesticated by the indigcnous
people, a process that passes by way of his symbolic death and
consequent rebirth as a local god.

History has been known to reenact this cosmic drama' Con-
sider what happened to Captain Cook. For the people of Hawaii
Cook had been a myth before he was an event, since the myth
was the frame by which his appearance was interpreted'' Cook

This chapter is dedicated to the memory of Pierre Clastres
rRecorded Hawaiian myths of the return of the 6;od Lono, with whom Cap-

tain Cook was identifred, date from the second and third decades of the nine-
tcenth century at the earliest, forty to fifty years after Cook's v(ryage (see chap. 4,

note below). There is debatc about the antiquity of such myths, and about the

traditional form of the annual Makahiki or New Year ceremony to which they

refer. Clearly, certain aspects of the myths in their latt' form have been elabo-

rated to account for Cook's advent. On thc other hand, the myths make allusitlns

3
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thus descended upon the Islands from Kahiki, invisible and ce-
lestial realms beyond the horizon, the legendary source of great
gods, ancient kings, and cultural good things. A natural repro-
ductive space, Kahiki was also the original cultural time. So the
Hawaiians received Cook as a reappearance of their Year Cod,
Lono, known especially as the patron of agricultural fertility.
,This did not prevent them from killing him on l^4February 1779.'
But no sooner dead, Cook was installed as a divine predecessor
by Hawaiian ruling chiefs.

The incidents attending Captain Wallis's arrival at Tahiti in
1767 suggest another aspect of the same Polynesian theory: the
capture of the god/chief is mediated by the gift of woman. The
Tahitians came off to the Dolphin, first European ship to anchor
there, and threw banana stalks upon her decks. I'he plants were
signs of their own persons. Called 'man-long bananas' (ta'ata o

mei'a roa), they were used to supplement the victims in great
chiefly rituals of human sacrifice. A few days later, making a

feint of enticing the British with a display of their naked women,
Tafritian w;rrriors showered the decks of the Dolphin with vol-
lcys of r<rcks. Anel just as the nmna of the sacrificed Cook de-
volvcd up-rorr llawaiian kings as a sign of their legitimacy, so the
pennant Wallis left on the beach of Matavai was woven into the
sacred loin cloth (tnaro 'ura), insignia of Tahitian royalty (Wallis
in Kerr r8z4:tzo z4r; Robertson 1948; Henry a928:71; cf. Oliver
1g74tL2t5- r6 et passim).

to irrdeed, incorporate relations and incidents from-the epic legends of
Cook's royal predecessors in thc capacity of Lono from Hawai'i island, notably
Lono-i-ka-makahiki and Ka-'I-i-mamao, and probably also La'amaikahiki of
Kaua'i andO'ahu(cf.Be.ckwith r97z).The authenticityandantiquityof thisepic
corpus is much less debatable, and in structure as well as detail the legends em-
body the same theory as is represented in the Makahiki rites, as well as in the
later Cook-Lono myths Beyond that, the New Year ceremony associated with
the November rising of the Pleiades, of which the Hawaiian Makahiki Festival is
a local version, is pan-Polynesian, even Austroncsian (cf Makemson r94r).
Likewise the Orpheus-Eurydice and Demetor-Persephone motifs, which speak
to the cosmological drama of st-asonal life'and death enacted in the Makahiki,
are found elsewhr're in Hawaii.rn and Polynesian myth (Handy t9z7:8t 8z).

From all this, one may judiciously concludc that Cook's appearance in January
t778 and again in November t779 had specific mythical and ceremonial prece-
dents, probably quite like the versions recorded around r8zo-3o

r'fhe principal pubtished and archival sources on Cook's voyage are cited in
the text and notes of chapter 4, below.

The Stranger-King Z5

n t about the same date, according to local genealogical tradi-
lrons, a similar scene was being staged thousands of miles to the
rvt.st: the Fijians of the Lau Islands were installing the first of
llrt'ir present dynasty of ruling chiefs. The event was analogous
lo the treatment of Cook or Wallis because at his own accession
llrt'Fijian chief is symbolically poisoned, and in this way cap-
lrrrt'd and domesticated as a god of the indigenous people. The
poison is in the sacred offering, the drink made from the kava

lrl.rnt that consecrates the chief . Kava is the preeminent offering
ol Ihe ancient lewe ni aanua,'members of the land', to the ruling
t hicf, always himself a foreigner by origin. Myth tells that kava
lrrst grew from the dead body of a child or young chief of the
rr,rtive people-in the Tongan version, very much like the Lauan,
tlrt'child had originally been sacrificed for the chief's food. The
stranger-king thus consumes the land and appropriates its re-
productive powers, but only to suffer thereby his own appro-
lrriation (Hocart t9z9:67 ff.; Sahlins 1983).

'fo borrow Pierre Clastres's phrase, it is "society against the
state." These Polynesian incidents suggest there is something
lrue and important in Clastres's controversial thesis of populist
rcsentment (ryZZ).Cranted, Clastres formulated the idea by ref-
('rence to the modest developments of chiefship in lowland South
America, and there is much to criticize in the notion that the
people could reject in advance, by "intuition" and "premoni-
tion," the kind of political society they had never experiencecl.
Still, the Tiv of West Africa, reflecting on their own comparablc
political circumstances, say that 'men come to power through
tlevouring the substance of others' (P. Bohannan, cited in Balan-
dier t967:72). In the same vein, one of the most respectful salu-
tations a lowly Fijian commoner can offer a ranking chief is "'Eat
rne"'! (Waterhouse fi66338). It is thus not surprising that the
negation of power Clastres asserts for tribal South America is
cchoed even in the divinity with which the Polynesians-in the
same way as the classical Indo-Europeans-did hedge their
kings. "The chiefs of Hawaii were termed gods, because of the
death of a subject," observes a native sage (Kaawa, MS). But,
says another, "Some of the ancient kings had a wholesome fear
of the people" (Malo r95r:r95).

Clastres also happened to develop his argument in the context
of a different native philosophy of power: the quaint Western
concept that domination is a spontaneous expression of the
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nature of society, and beyond that, of the nature of man. This
was not always the average scholarly opinion. The origin of the
state in conquest, theory well known from the works of Gump-
lowicz and Oppenheimer, was at least faithful to ancient Euro-
pean doctrine-the legend of Romulus, for example-in that it
could comprehend power only on the condition that it origi-
nated beyond society and was violently imposed upon the gen-
eral will. But this native conception of power as foreign to so-
ciety has latterly given way to a variety of others-Marxist,
biological, the social contract-alike in their understanding of
political authority as an internal growth, springing from the es-
sence of human social relations or dispositions.

I do not offer a competing historical theory, since it should be
clear that I am not talking about what "actually happened." Yet
what I am talking about-indigenous schemes of cosmological
proportions-may be even more significant historically. The fate
of Captain Cook suggests that such schemes are the true organi-
zation of historical practice, if not true memories of primordial
events. On the other hand, it is possible that fashionable social-
science discourses on the origin of inequality are also, in certain
respects, versions of the myths they purport to explain.

The latest sociobiology, for example, merelv internalizes as
human nature the opposition between power and culture char-
acteristic of the received folklore. These ad hoc claims of a conti-
nuity between dominant apes and one or another current spe-
cies of political despotism seem truly, as Clifford Geertz says, "a
mixture of common sense and common nonsense."3 For the af-
finity we commonly sense between power and nature is itself a
social construction, passing by way of their mutual opposition
to civil society. Power and nature are alike as what is beyond and
apart from the norms of ordinary culture. Bent on a privileged
appropriation of words and things as hierarchical values, rather
than as reciprocal means of human communication, power is the
negation of community, and so is ideologically banished to
the kingdom of natural forces. Since this is where our socio-
biological colleagues find it, they suppose it to be the birthplace.o

r"A Wary Reasoning: Humanities, Analogies and Social theory," lecture pre-
sented at the University of Chicago, r5 December 1979.

oBalandier (t967:tz5) quotes P. Valery: "The political acts upon men in a man-
ner which evokes'natural causes'; they submit to it as they submit to the caprices

The Stranger-King

My main purpose will be to examine, in a loose typological
lrirme, certain Polynesian analogues of the same theory. I say
"(rnalogues" because the conception of divine kings we find in
I lnwaii or Fiji also happens to preside over the subterranean his-
tory of our own democracies-whence also emerges periodi-
t'nlly the king's cosmic antithesis, "the laughing people." Still
tlrc comparison might h.old little interest were it not for another
claim that can be made for it. I hope to show, necessarily in a

summary way, that the anthropological concept of "structure" is
rrot most usefully set forth in a Saussurean mode, as a static set
of symbolic oppositions and correspondences. In its global and
rnost powerful representation, structure is processual: a dy-
rramic development of the cultural categories and their rela-
tionships amounting to a world system of generation and re-
gc'neration. As a program of the cultural Iife process, the system
has an internal (structural) diachrony, of its nature temporal and
changing. Structure is the cultural life of the elementary forms.
Yet precisely as this diachrony is structural and repetitive, it en-
tcrs into a dialogue with historical time, as a cosmological pro-
ject of encompassing the contingent event.

The political dimensions of the structure in question, the ide-
ology of external domination and social usurpation, are well
known to anthropological studies of archaic states and proto-
states. The famous works of Sir James Frazer and A. M. Hocart
on divine kingship document a worldwide distribution of the
same basic scheme of power, from the Fiji Islands and the Ameri-
cas through India and the classical world (Frazer r9o5, r91,a-15;
Hocart ry69 j9z7l, r97o [1936]). Luc de Heusch (1958, t962,

ry72) has brilliantly synthesized its description from many parts
of Africa. Heusch calls upon the studies of Dum6zil for certain
descriptive concepts, and Dum6zil for his part finds fundamen-
tal aspects of Roman sovereignty repeated in Polynesia, Da-
homey, and pre-hispanic Mexico, as well as ancient lreland,
India, Persia, and Scandinavia. "lt is not even among the Indo-
Europeans," Dum6zil writes, "that these facts are most clear or
complete." To study them from "the point of view of general so-
ciology," it would be better to look at the Polynesians or the In-

of the sky, the sea, the terrestrial crust." The analogy, Balandier comments, "sug-

Bests the distance at which power places itself-outside and above society."
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dians of Northwest America, and the best commentary on the
accession of the ancient Hindu king Prthu "is perhaps furnished
by scenes which, only recently, marked the succession of the
sovereign in the Fiji Islands" (Dum€zil t949:4r-42.).'

To take the viewpoint of a general sociology: in all the afore-
mentioned civilizations, basically composed of kith and kin, of
diverse lineages and clans, the ruler as above society is also con-
sidered beyond it. As he is beyond it morally, so he is from the
beyond, and his advent is a kind of terrible epiphany. It is a re-
markably common fact that the great chiefs and kings of political
society are not o/ the people they rule. By the local theories of
origin they are strangers, just as the draconic feats by which
they come to power are foreign to the conduct of "real people"
or true "sons of the land," as various Polynesians express it. The
stranger-kings, we shall see, are eventually encompassed by the
indigenous people, to the extent that their sovereignty is always
problematical and their lives are often at risk. But it is just such
conditions tlrat motivate a naturalistic theory of domination. By
his own nirturc outside the homebred culture of the society, the
king ap;-rears within it as a force'of nature. He erupts upon a pas-
toral scent' of peaccfr-rl lrusbanclry and relative equality which
tl-rc rrostalgia ol.a lirtcr time may well recall as a golden age. Typi-
cally, then, thcse rulers do not even spring from the same clay as

the aboriginal people: they are from the heavens or-in the very
common case-they are of distinct ethnic stock. In either event,
royalty is the foreigner.

Fijians often complain that their ruling chief is a kai tqni, a'dif-
ferent person' or 'stranger' in the land; or else, he is a uulagi, a

'guest', a term that Hocart also analyzes as 'heavenly god' . " 'The
chiefs . came from overseas'," Hocart was told by a Lauan,
"'it is so in all countries of Fiji"' (Hocart ry29:t z9). Here, in very
condensed form, is a typical Fijian myth of the origin of the cur-
rent ruling clan (mataqali)'.

'Dum6zil is probably referring to the Fijian "coronation ceremonies" de-
scribed and analyzed by Hocart in Klr,g-slrip (t969 figzTl) (See also Dum6zil
t948, t94g, ry68,977, among his manv w,orks on lndo-European societies )On
the problem of the classification of "divine kings," "priest-kings," "magical
kings,"etc,scenoteSofchapterz lnthcPolvnesian(includingFijian) systems,
an active ruler on the order of a magical king ancl a sacerdotal divine king are

complementary parts of the same (diarchic) kingship (cf Valeri r98z)

The Stranger-King 79

A handsome, fair-skinned stranger, victim of an acci-
dcnt at sea, is befriended by a shark who carries him
.rshore on the south coast of Viti Levu. The stranger
wanders into the interior where he is taken in by a local
chieftain, whose daughter he eventually marries. From
this union springs the Iine of Noikoro ruling chiefs, the
narrator of the story being the tenth descendant on that
line. He and his clansmen are called 'The Sharks' (Na
Qio) (Brewster MS).

ll is all as in the Hawaiian proverb: 'A chief is a shark that travels
,rrr land" (Handy and Pukui rg7zt99). Luc de Heusch quotes
li.rint Just to the effect that "between the people and the king
llrt're can be no natural relation." Yet the idea was not entirely
rcvolutionary. Many peoples had long before concluded that
lx)wer is not inhertnt in humanity. It can only come from else-
wlrere than the community and relationships of humankind. In
llris classic sense, power is a barbarian.

It is typically founded on an act of barbarism-murder, incest,
or both. Heusch calls this "the exploit," a feat mythically associ-
,rted with the ancestor of the dynasty, and frequently reenacted
,rt the installation of each successor. The very negation of kin-
slrip behavior, this original violence is the complement of Clas-
lrt's's thesis-as also of the theses of illustrious predecessors.
who likewise made much of the conflicting prlnciples of St.rt('
,rrrd Civil Society, Cemeinschaft and Cesellschaft or Ciuitas and So-
r'ir'las. Power reveals and defines itself as the rupture of the
people's own moral order, precisely as the greatest of crimes
.rgainst kinship: fratricide, parricide, the union of mother and
son, father and daughter, or brother and sister.

Speaking still from the most general point of view, it is not sig-
rrificant that the exploit may be "merely symbolic," since it is
symbolic even when it is "real." By certain versions of the leg-
t'nd, Romulus killed Remus for stepping over the furrow he had
traced in (Mother) earth to mark the walls of the future Rome.
'l'he East African king acts out the same homicidal/sexual asso-
ciations when, having won a fratricidal war of succession, he
rnates with his half-sister. Zeus did no better to his father Cro-
nos and his sister Hera, but then he had Cronos's own example
to follow. The Hawaiian dynasty of sacred chiefs began with the
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legendary incest of a father and daughter; it effectively ended in

hiitoric times with the sacrifice of King Kiwala'o by his (classi-

ficatory) brother Kamehameha, who thereupon married his vic-

tim's daughter." And as Oedipus, whether myth or complex, has

again the same structure, perhaps no more need be said about

the power of signs to function as signs of power'
It is more important to notice that power is not represented

here as an intrinsic social condition. It is a usurpation, in the

double sense of a forceful seizure of sovereignty and a sovereign

denial of the prevailing moral order. Rather than a normal suc-

cession, usurpation itself is the principle of legitimaal. Hocart shows

that the coronation rituals of the king or paramount chief cele-

brate a victory over his predecessor. If he has not actually sacri-

ficed the late ruler, the heir to the Hawaiian kingshiP/ or some

one of his henchmen, is suspected of having poisoned him'
There follows the scene of ritual chaos (described in chapter z),

when the world dissolves or is in significant respects inverted,
dntil the new king returns to reinstate the tabus, i.e., the social

ordcr.
Such rnythical cxplttits and social disruptions are common to

thc beginnings of dynasties and to successive investitures of di-
vine kings. We can summarily interpret the significance some-

thing likc this: to be able to put the society in order, the king
must first reproduce an original disorder. Having committed his

monstrous acts against society, proving he is stronger than it,
the ruler proceeds to bring system out of chaos. Recapitulating
the initial constitution of social life, the accession of the king is
thus a recreation of the universe. The king makes his advent as a

god. The symbolism of the installation rituals is cosmological.
Hence the Frazerian equation between the life of the king, the

well-being of society, and the concordance of cosmic forces'

nThe legendary progenitors of the Hawaiian chiefs were wakt'a and Hooho-

kuokalani, his own daughter by Papa The story is a humanized counterPart of

the Maori myth in which the god Tanc' Senerates mankind bv mating with a

woman fashioned from the nttttts l.'cnaris tlf Papa or Earth, Tane's mother (sec'

chap z) Hawaiian and Maori legc'nds generally contrast in this way, as mythic

and epic versions respectively of thc'same themcs (cf Dum6zil 1949, l.968' t977)'

Within this general contrast, howcver, both tend to pass into historical genres in

discourse about the most recent hr'roes, while maintaining the categorical rela-

tions of ancient myth.

The Stranger-Kitrg 8r

Social scientists often see in all this a mystification of power,
It,rttred in'the interests of the rulers. Yet as a "dominant ide-
nLrgy" it is at least equivocal, since as in the instance of Captain
( ook or anthropological analogues of the priest of Nemi, it may
,tlso authorize the people to "sit upon the ground and tell sad
l,rk's of the death of kings." But to speak of an interested ide-
lhrgy in the first place is to sadly impoverish the description of
llrcsc facts. The rationalization of power is not at issue so much
,ts the representation of a general scheme of social life: a total
"slructure of reproduction," including the complementary and
,rtrlithetical relations between king and people, god and man,
rtr,rlc and female, foreign and native, war and peace, heavens
,rrrtl earth.

'I'he political appears here as an aspect of the cosmological:
llrt' cxpression as human battle of transformations between life
,rrrtl death that are universal. Yet the political is not merely a re-
llt'x of the natural, as Frazer thought. Nor is it the other way
totrnd, the death (or pseudo-death) of the king a political cathar-
.'is in the trappings of a cosmic ideology, as functionalist theory
lr,rs it. Again, the system is not adequately characterized by ta-
rttiliarr structuralist notions of a transposition between the paral-
h'l codes of culture and nature. If the Polynesian scheme is un-
likt' the so-called totemism, as Levi-strauss (r963) says, becarrse
ol the genealogical continuity (or consubstantiality) betwcerr
"supernatural," "natural," and human beings, then it is a unive'r-
s,rl system of differential homologies rather than of homologous
rlilferences. The scheme stresses the several descent relations
lrt'tween "natural" ancestral phenomena and social persons or
lir()ups, while by the same means differentiating them-hence
llre residual resemblances to "totemism." lt follows that the logi-
t,tl relations between the several planes of cosmos and culture
,trc not metaphoric merely, or even simply metonymic. The rela-
lions are synechdochic: an ancestral system of formal classes
(sce chapter r). Proportions such as king: people:: heavens:
r'.rrth are propositions about the nature of things, a veritable
orrtologv.

Let us take seriously Dum6zil's suggestion that the installa-
tion rituals of the Fijian chief are a clue to the system of the
lrrcl<t-Europeans. Frazer had already set certain terms of com-
Parison. The legends of the Latin kings from Romulus to the
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Raised as a rustic herdsman, leader of a youthful robber band,
slayer of his own brother, Romulus establishes the city by a ruse:
an improvised agricultural festival that attracts the indigenous
Sabines of the countryside (indeed, the mountains), whose
daughters he carries off. In the ensuing war the Romans are

nearly beaten: through the betrayal of the woman, Tarpeia,
whose love of riches allows the Sabines to take the citadel.
(Riches, of course, are the economic counterpart of the Powers
of growth and agricultural fertility, hence indicative, as Dum6zil
observes, of the female side.) By the miraculous intervention of

fupiter, Romulus stays the rout and effects a stalemate, upon
which the Sabine women, daughters to one army and wives to

the other, intervene to effect a reconciliation. Plutarch (Liues'

Romulus) signifies the synthetic term produced from their con-

iunction by a more powerful combinatory logic than the comple-
mentary exchange that had united the Trojans and Latins. The
Romans adopt the armor, i.e., the military techniques, of the in-
digenous Sabines; the Sabines take over the Roman names for
months, i.e., the ce'remonial/agricultural calendar, of the invad-
ing warriors. llut above all, the Romans now gain the means of
thcir own reproductitln in the Sabine women and their dowries,
and all live happily ever after in the Eternal City.

There will be further structural permutations necessary to
guarantee this immr>rtality. But they are best discussed after
bringing into comparison certain of those scenes, alluded to by
Dum6zil, which "only recently marked the succession of the

sovereign in the Fiji Islands." Dum6zil had in mind Hocart's de-
scription of the Lauan and Bauan installation ceremonies (uel-

buli), and I similarly rely on these and notices of comparable
rites from eastern Fiji. The investiture of the Tui Nayau as ruler
of Lau (Sau ni Vanua) is now our best source, thanks to the at-

tention to traditional forms at the most recent performance, in

luly ry69.It will be the focus of the ensuing discussion.'

TDescriptions o lation ceremonies-the latter Pertain-
ing to the war-kin in Hocart (1929). Further texts on the

Bau rites include: t (t971:9t ff.). Hocart (1952) also sup-

plies information on Vanua Levu installations, and for several otherareas in his

Fijian field notes (FN). On Moala, see Sahlins (r962: -186-88). Records of the r969

investiture of the Lau paramount (Tui Nayau/Sau ni Vanua), including official

programs, photographs, and a bilingual report in No Touata are deposited in thc

The Stranger-King

I pass over the preliminary installation of the chief as Tui
N,ryau at Nayau Island, though its significance will be taken into
,rt t'ount. The ensuing investiture of the Tui Nayau as paramount
ol l,au consciousiy follows the legend of an original odyssey,
wlrich brought the ancestral holder of the title into power at
l,.rkcba, ruling island of the Lau Group. The chief thus makes
lrrs appearance at Lakeba from the sea, as a stranger to the land.
| )isembarking at the capital village of Tubou, he is led first to the
r'lricfly house (aale leau) and next day to the central ceremonial
1',round (rara) of the island. At both stages of this progression,
llre pretender is led along a path of barkcloth by local chieftains
ol the land.'In Lau, this barkcloth is prescriptively a type con-
sidcred foreign by origin, Tongan barkcloth. Later, at the kava
( ('remony constituting the main ritual of investiture, a native
clricftain will bind a piece of white Fijian tapa about the para-
rttount's arm. The sequence of barkcloths, together with the
sr'(luence of movements to the central ceremonial ground, reca-
pitulate the correlated legendary passages of the Tui Nayau
lrom foreign to domestic, sea to land, and periphery to center.
'l'he Fijian barkcloth that in the end captures the chief represents
lris capture of the land: upon installation, he is said to hold the
'lrnrkcloth of the land' (masi ni aanua). ,.

'[he barkcloth thus has deeper significance. In general ritual
usage, barkcloth serves as "the path of the god." Hanging from
tlre rafters at the rear, sacred end of the ancient temple, it is the

I).rvid Seidler Collection, Turnbtrll Library (Wellington) Bv far the most useful
,rrtount was generously supplied to mc by Mr Stephen llo<tper of Cambridge
llniversity from his own field notes, rt'corded in r98o irom participants in the
rr;(r9 ceremonies I warmly thank Mr llooper for his invaluable collegial hclp
wrthout which this analysis w,ould be nruch poorer

"ln photographs of what appcars to bc the st'cond stagc of thcsc ceremonies,
thc movement from tht'chief's house to thc cercmonial ground, thc chief is also
I't'ing escorted by elderly women, while trvo rows of otht'r women sit alongside
the barkcloth on which the group is procc'eding This is onlv one trf numerous
ritual details signifying thc. birth (: "uppeu.ur-,.e") of thc chief by women of the
l,rnd- Again, the presence and shouts of assembled warriors at the chief's disem-
lr.rrkation the night bc.fore imply the capture of the immigrant sea-king by the
rndigenous land people Below, I give other salient dt'tails of the rituals which
rrr.rke such points in different ways I mention tlrese hert'to givc an indication of
lrow much I simplify and selectivell,highlight thc symbolic richcs of the Lauan
rrrstallation ceremonies

l

{
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avenue by which the god descends to enter the priest. The priest,
for his part, is a representative of-in certain locales, he is the
malosiao, the original and superseded chief of-the indigenous
people, those the Fijians call 'owners' (i taukei) or 'the land' (na

aanua), in contrast to immigrants such as the chief who comes by
sea. Since the stranger-king is himself a triumphant warrior and
cannibal, which is to say a god descended upon the land, the
installation represents a transposition of sacred temple cere-
monies in another key. In Lau, as in Moala, the leaders of an-
cient priestly groups (mataqali) play the central roles of escorting
the pretender upon the ceremonial ground and officiating at the
installation kava. And this Tui Nayau whom they usher to the
throne of Lau is the successor of parricides. Legend tells of the
origin of the title in bloody exploits: the slaughter of a younger
brother by the son of the elder, followed by an equally cruel re-
venge by the son of the youn6;er on both the murderer and his
father."

''V.rriorrs vt'rsions of tht'l.au chicfly ltgen<1s rnav be found in Reid (t977),
Ihorrrpson (lt1.1o:r(rz), ilotart (r9zr1:passim), Dranivia (MS.), Swayne (MS ),
antf f ltrt.rr[(liN::765 |. tTtyz |, rrss f-, izoTf ) Themoremythically toldad-
vt'nt ol tlrt'origirral chit'flv lint,( |ui Lakeba) is recountcd bv Fison (r9o4:49-58),
in a story tlrat has thc s.rrnt'strrreturo as the Larr lcgcnds, if told in a more fabu-
lous gt'rrrt'

The cve ntrral victory of .r jurrior chiefly lint'ovcr thc senior is a standard fea-

ture of thc l-arr roy;rl trarlitions, .rs it is in many (all?):rreas of Fiji Also typical is
the repetiti()n of the drama of usurpation at several different stages of the chiefly
saga, right down to recent timcs Certain of these struggles usher into power
new de-scent stocks (yaz'usa), thus a successitx of dynasties; others entail changes
in the linc of royal succession within the ruling'clan' (matoqtrli). Superseded
chiefly stocks (nnlosiuo) appear in the present organization of Lakeba as leaders
of indigenous 'land' groups, ofter.r with priestly functions The dcposition of a

senior line by a cadet frequently represents the domestication of the chiefship:
the replacement of a more terrible ruler, inclined ttr t'at his own people, by one
disposed rather to feed them (e g , Pokini and Qilaiso in the Lakeba tradition)
Hocart (1936) has taktn note of this displacement of human sacrifice and can-
nibalism to external relations of the societv as a structural feature. Finally, suc-

cessive legendary usurpations may also signify shifts in the political value of dif-
ferent chiefly marriage patterns at different stagcs of the social formation The
original stranger-princes are linkt'd by marriage to native'owners': they are

wife-takers and sister's sons to tht'indige'nous people (r'nsu itattkci\ But later
displacements oi the rule to other stock,. or to junior lines are often predicated
on advantagtous external allianct's Those who now come to power are thus the
sister's strns or 'Breat nephews' (xLtsu lct'u) of powt'rful orrlsidc chiefdoms So

while the Lau chit-fs were originally .)asr to the land pt-ople of Lau, later chiefs

Thc Stranger-King

'l'here is still more to the barkcloth. The barkcloth which pro-
vicles access for the god/chief and signifies his sovereignty is the

;rreeminent feminine valuable (i yau) in Fiji. It is the highest
l)r'oduct of woman's labor, and as such a principal good of cere-
rn()nial exchange (s6leuu). The chief's accession is mediated by
tlrc object that saliently signifies women. The same is repeated,
w(' shall see, at the epiphanal climax, when the ruler drinks "the
k,rva of the land." If the chief then detains "the barkcloth of the
l,rrrd," it is because he has appropriated the island's reproductive
lx)wers.

f ust as the ancient Indo-European kin5; is the magical son-in-
l.rw, so the Fijian ruler is the sacred nephew, descended from the
sister's son of the indigenous people (oasu i taukei). This found-
ing relationship-mentioned already in the story of the chiefly
sharks of Noikoro-is general in Fijian myth and genealogy. The
original transfer of power to the immigrant prince is signified by
tlre surrender of a native woman of rank. Similarly, when a Fi-
jian group is defeated in war, they make submission by present-
ing to their conqueror a basket of earth (the land) and daughters
of their own chiefs. The line of conquering chiefs becomes the
sister's sons of the conquered people.

"All the chiefly clans of Fiji," writes Rokowaqa, brilliant eth-
nographer clf his own people, "they are of female ancestry" (K()
ira kece na mataqali Turagn e Viti, era sa au yaleToa). Hence they arc
tfre 'hand of the feast' (liga ni magiti), i.e., feast givers to the

;-reople, for it was the ancestress who cooked food (balcta runm
tlnu uakasaqa kakatn na uu ValeTL)a). The gender opposition In tlis
.'ontext is to the indigenous subjects: they are of the male line,
'lrand of the club' (liga ni u)au), i.e., the chief's guardian-warriors
(llokowaqa n.d.:63; cf. Hocart 1929z36). Thus the usage that
Iong puzzled Hocart, that the Fijian nobility are styled 'child
chiefs' (gorre turaga), while the native owners of the land are the
'elders' (qase). The relation is one of offspring to ancestor, as es-
tablished by the gift of the woman. Notice, however, that it car-
ries another message, since the chiefly immigrants could have
been conceived, even by Fijian idiom, as wife-takers to the
people's wife-givers, or "the side of the man" to the native "side

wt're succcssively zzrsr to Cakaudrovt', Bau, and Tonga The trend continucs
present heir-apparent would be zrrsl to Rcwa.

the
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of the woman." Everything happens as if the people's own stand-
point is the archimedean point of the cultural universe.

But then, in Fijian terms, the people will have to say, "The
chief is our god" (Hocart ry7o lt936l:67; 19L2:447) Rabuka rgrr:
156). For as we have seen already (chapter z), the paradigmatic
ritual privilege of the sister's son is to seize the offerings made to
the god of his mother's brother's people (Hocart 19r5). The uter-
ine nephew thus takes the role of the god: the one who con-
sumes the offerings. He is 'sacred blood' (dra tabu) as Moalans
say. If the ruling chief is the usurper of the land through the ac-

quisition of an indigenous princess, it follows that his lineage
usurps the place of the people's god. In cosmic terms, the dy-
nastic ancestor marries the earth, and his descendants (e.9., in
Bau) appear among the people as 'human gods' (kalou tnrnata).

Hence the distinctive duality of the godhead in traditional Fiji,
consisting on one hand of the ancient invisible gods of the land
and, on the other, their visible instantiations in living chiefs.
I'he panthcon is not a clirect reflection of the temporal power, as

in a st,gnrentary anccstral cult. For the great gods that governed
tlre [att' ol. thc collcctivity, the principal war gods in particular,
wcrc n()t rlircct-lirre.rgc ancestors of the reigning chiefs. Spirits
rather of tlre original chiefs and/or sources (uu) of the indige-
nous lincages, the major gods belonged to the native land people
or deposed rulers, who accordingly were their priests. During
the cult, the indigenous deities became manifest by entering
(curuma) the priest. But otherwise and continuously, they were
visibly present in the ruling chief, who as uterine nephew of
their worshipers had superseded them in this world. Naming
the gods of the several village temples, the Tokatoka paramount
said to Hocart, "all these are my names."

Nor did the chief's divinity signify merely an occasional and
ritual privilege. Documents from the earlier part of the nine-
teenth century tell that before Christianity the enormous quanti-
ties of foods and goods brought for ceremonial exchange (soleau)
from other lands were presented not to the persons but to the
gods of the recipients (Hunt Journals: r r Feb. r84o; Lyth Tongan
and Feejeean Reminiscences, r:84-86). Nearly everything we
call "trade" and "tribute" was at that time sacrifice. If the goods,
then, fell to the ranking chief of the group, it was exactly by his
divine right as sister's son, right established through the initial

The Stranger-King

lransfer of the woman. One is reminded of Hocart's dictum:
" l'here is no religion in Fiji, only a system that in Europe has
split up into religion and business" (r97o lry6l:256).

Also relevant is Brother Hazlewood's observation, "their gods
,rre cannibals, just like themselves," since the initial acquisition
o[ the woman by the stranger-king is a social mode of consump-
lion (Erskine ry67 [:.8yl:247). Like many other peoples, Fijians
t'rluate sexual possession with consumption of the woman.',' Di-
vine and ferocious cannibal from outside, the chief eats the land
irr the transposed and benign form of marriage." Just as Romu-
Itrs founded his kingdom by the capture of the Sabine women,
so the Fijian ruler, likewise terrible warrior of divine descent, ac-
t;uires his domain by taking the Iand's female (reproductive) vir-
Irres. And to the god/chief, then, falls the people's offering of
lirst fruits, i seou-a term that does also for thc ceremonial pres-
tirtion of kava (i seuuseau).

Notice that in all these genealogies, myths, and rites, Indo-
lluropean or Polynesian, we have to do with cultural categories,
.rbstract but fundamental conceptions, represented in persons.
'l'he alleged actions of these persons display the right relations
bctween the categories, a process of their combination and orga-
rrization. Anthropologists call this a "structure," but the term
should not be taken for a synchronic scheme of contrasts arrcl
t'orrespondences-e.9., the chief is to the people as foreign is to
rrative, the sea is to the land, the wife-takers to the wife-givc.rs,
and so on. Just as time and sequence are essential to telling the
rnyth or performing the rite, so too the structure is a generative
development of the categories and their relationships. In the
event, new and synthetic terms are produced, and elementary
categories change their values.

"'Buell Quain's Vanua Levu male intorm.tnts told him thcv s.tlivatc when they
sce a beautiful woman (Quain 1948:32:n)

"lndeed, it is only polite form fora subject peopte, whcn prescntirlg a feast to
the chief, to offer to include themselvt's in it-"the men arc thc feast":

A little baskt't [the feast] lies here in the presence of you-two Itht'
chiefl, and a weakbranch of .r stump Ithekava root] wlrich I putdown
in the presenct of you-two There is nothing to eatwith it Begracious;
if it is not enough we are its supplement The men are the feast
(Hocart, HF, bc'ing a formula of prescntation k) the paramount chief of
Namata. Viti Lcvu)

ii
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Abstractly, the life of society is generated through the com-
bination of opposed yet complementary qualities, each incom-
plete without the other. Hence the privileged role of the meta-
phor of male and female. The immigrant sovereign is a ferocious
male: virile young warrior and penetrator from the outside.
Creat creator and pro-creator, he is often associated with the sun
and the heavens (see chapter r). The indigenous people are, at
the initial moment, "the side of the woman." They are associated
with the powers of earth and underworld, with growth and the
peaceful acts of agriculture. So, as the Sabines, they are associ-
ated with wealth (opes); or, most generally, with that which nur-
tures the godly seed and transforms it into social substance. But
we can already see in this the seeds of social contradiction. The
underworld is the site of death as well as telluric source of life's
sustenance, and male power can have no issue or effect until it is
encompassed by the woman. Hence the ambiguous power of
the woman. That Fijian barkcloth, woman's good, which pro-
vides the path for the god also functions in everyday life as a
krincloth, concealing-culturalizing-the primary site of male
p()wcr. 'l'hcrc is ir contradiction latent in the chief's appropriation
of "thc barkckrth oi the land." As Hocart puts it, barkcloth is
used to "cartch" the spirit (t929:47).

Speaking kr Inclo-Eur()pean conceptions, Dum6zil names the
opposed forces in play celeritas and grnuitas, and these Latin
terms perfectly fit in the Fijian case. Celeritas refers to the youth-
ful, active, disorderly, magical, and creative violence of conquer-
ing princes; grattitas, to the venerable, staid, judicious, priestly,
peaceful, and productive dispositions of an established people.
In the initial moment of their combination celeritas prevails over
grauitas, as the invaders capture the reproductive powers of the
land to found their kingdom. But the same creative violence that
institutes society would be dangerously unfit to constitute it.
The combination of two terms produces a third, a sovereign
power, itself a dual combination of the war function and the
peace function, king and priest, will and law.

This duality of sovereignty is a condition of the "general so-
ciology" of all such kingdoms, Polynesian as much as the an-
cient Indo-Europear.. The sovereign is able to rule society, which
is to say to mediate between its antithetical parts, insofar as the
sovereign power itself partakes of the nature of the opposition,
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trrmbines in itself the elementary antithesis. The Fijian chief is
lrrth invading male and, as sister's son, the female side of the
rrative lineage. Notorious cannibal on the one hand, whose an-
yS'r (cudru) is always fearerj, he is trn the oiher hand immobi-
lizcd: he "just sits," Fijians say-i.e., in the house as a woman-
",rnd things are brought to him." In fact, the warrior functions of
thc ruling chief devolve as soon as possible upon a youthful
lrt.ir, a sori whose roving, killing, and womanizing 1 rowess is a
t'trltural prescription. Or else, or in addition, the grauitas and ce-

luitas powers of sovereignty are divided between senior and ju-
rrior lines of chiefly descent. But it is not so much the organiza-
lion of the diarchy to which I call attention. More than a duality,
llris determination of the sovereignty is an ambiguitq that is never
rt.solved. It becomes an historical destiny.

It appears as a complementary and cyclical opposition of the
lwo natures of kingship. Above and beyond society and thus
t'ounterposed to it, the king also incorporates the society and
llrrrs represents the general welfare. Hence certain permutations
lrt'tween the celeritas and graaitas modes of kingship, as in the
l(oman royal traditions, where the two forms exchange with
cach other in a long-term, diachronic structure. Indeed, Romu-
Irrs initially shares power with the Sabine King Tatius. And al-
though he presumably kills Tatius, he himself disappears with-
out issue, saving his own apotheosis, and is succeeded by the
juclicious Sabine, Numa. The disappearance and apotheosis al-
rt'ady indicate certain of the contradictions. Romulus (by one
vcrsion) is the victim of the sacrifice he himself offers at the altar
of Mars. Mysteriously taken up to heaven at the moment of sac-
rifice, he becomes the god Quirinus, who is in fact the god not
of kings but of the populace. We shall see in a moment that the
original Polynesian chief is likewise his own sacrificial victim
and the lost god of his people. In any event, Numa, Romulus's
Sabine successor, weans Rome from war and founds the priest-
lrood and the cult, means of civic order. Numa's reforms repre-
scnt the more general popular interest which he, as member of
the indigenous people, is disposed to incarnate. Thereafter, the
l-atin kingship will alternate between celeritas and graaitas, magi-
cal war kings and religious peace kings.

But this alternation between the opposed poles of State and
Society is only one of the many other cycles of its type, set on
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various temporal dimensions. In a cycle of shorter duration,
each year the reign of the sovereign Jupiter is interrupted by a
popular Saturnalia when all order is put in abeyance." In the
Saturnalia, the Lupercalia, their carnival successors and analo-
gous annual festivals of traditional kingdoms elsewhere, a fur-
ther permutation of the original structure appears. At this time
of cosmic and social rebirth, celeritas and grauitas exchange places:
the people become the party of disorder, and the celebration of
their community is a so-called ritual of rebellion (Gluckman
t9$). A festival of the lower orders, it is the celebration, then,
of the "material bodily lower stratum," as Bakhtin (1968) calls
it-precisely what we still call "earthy." Inversion combines
with subversion, and even perversion, in a scene of general li-
cense, revelry, and the interchange of social roles. Master and
slave become equals, perhaps reverse their positions. The king
is put to flight (regifugium) or ritually slain. In the anthropologi-
cally famous case of the Swazi incwala ceremonies, his capital is
pillaged and he is branded with sacred insults as the enemy of
the pcople. In parts of Europe and Polynesia, as well as Africa
irncl the Near East, the reigning monarch is replaced by a mcrck
king or superscded god of the people, who regains the queen of
the land and presidcs ()ver the revelries.r'

At the Hawaiian annual ceremony of this type, the Makahiki
('Year'), the krst god cum legendary king returns to take posses-

DAnd shoulti wc not n()ticr. thc longer historrcal duration in which monarchy
is superseded by rt'public, to be rcplaced in turn by a totalitarian imperialism-
or even the repetition of the cycle in modern European history?

rrRecall the remarkable tripartite comparison Frazer operates in the second
edition of The Colden Eouglr between the Hebrew festival of Purim, the Babylo-
nian festival of Sacaea, and the Passion of Christ. The juxtaposition of Matthew
z7'.26-3t with Dio Chrysostom on the mock king of Sacaea dramatizes the
point-for-point resemblance minus the appropriation of the woman in the
Christian version:

Then released he [Pilate] Barnabas unto them: and whtn he had
scourged Jesus, he delivered him to be crucified Then the soldiers
of the governor took Jesus into the common hall, and gathere.d unto
him the whole band of soldiers And thcy stripped him and put
on him a scarlet robe And when they had plaited a crown of thorns,
they put it upon his head and a reed in his right hand: and thc.y bowed
the knee before him, and took the reed, and smote him on the head,
and after that they had mocked him, they took the robe off from
him, and put his own raiment on him, and led him away to crucify
him.
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sion of the land. Circuiting the island to collect the offerings of
the people, he leaves in his train scenes of mock battle and popu-
l.rr celebration. At the end of the god's progress, the Hawaiians
l)crform a version of the Filian installation ceremonies. The
rt'igning king comes in from the sea to be met by attendants of
tlre returned popular god hurling spears, one of which is caused
to symbolically reach its mark. Thus killed by the god, the king
('nters the temple to sacrifice to him and welcome him to "the
land of us-two." Yet the death of the king is also the moment of
Iris reascension, and in the end it is the god who is sacrificed.
f ust as the provisional king of carnival must eventually suffer exe-
t'ution, the image of the returned god is soon after dismantled,
lround, and hidden away-a rite watched over by the ceremo-
rrial double (or human god) of the king, one of whose titles is
"Death is Near." Thereupon, the real usurper, the constituted
king, resumes his normal business of human sacrifice (Valeri: in
press).

The ritual makes another curious juncture with European his-
Iory: in the death of Captain Cook, whom Hawaiians had identi-
licd as their lost god/king, Lono. The next chapter will docu-
Inent the event in detail; here we may be content with a brief
synopsis. Cook's first visit, to Kaua'i Island in January ry78, fell
within the traditional months of the New Year rite (Makahiki).
lle returned to the Islands late in the same year, very near the
rccommencement of the Makahiki ceremonies. Arriving now off
northern Maui, Cook proceeded to make a grand circumnaviga-

('ompare this treatment of the "King of tht Jews" with the king of the Sacaea (by
l;razer's rendering of Dio Chrysostum):

They take one of the prisoners condtmned to death and seat him
upon the king's thronc., and give him the king's raiment, and let him
lord it and drink and run riot and ust'the king's concubines during
these days, and no man prevcnts him from doing just wh.rt ht'likes
But afterwards thcy strip and scourge and crucify him (Fr.rzer r9oo,

3: t87).

Frazer's insertion of the Crucifixion in this context of renewal ccremonies came
under considerable attack; in the third edition of The Coldcn Borir/r (r9rr-r5) he
professed the interpretation unccrtain and relegated it to an appendix (cf. Dorson
r968:2i35 86) It is noteworthy for present purposes, howe.ver, that the Sacaea

scene he once thought so like the Crucifixion appears in the one-volume edition
(of rgzz) in direct connection with the Makihiki festival of Hawaii, as a ritual of
the same type (Frazer ry61 lt9zzl.1z8 z9).
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tion of Hawai'i Island in the prescribed clockwise direction of
Lono's yearly procession, to land ar ihe temple in Kealakekua
Bay where Lono begins and ends his own circuit. The British
captain took his leave in early Februa ry 1779, alrnost precisely on
the day the Makahiki ceremonies definitively close. But on his
way out to Kahiki, the Resoi ution sprung a mast, and Cook com-
mitted the ritual fault of returning unexpectedlv and unintelligi-
bly. The Creat Navigator was now lror-s catdgorie, a dangerous
condition as Leach and Douglas have taught us, and within a
few days he was really dead-though certain priests of Lono did
afterward ask when he would come back. It was a ritual demise:
hundreds of Hawaiians, many of them chiefs, pressed in upon
the fallen god to have a part in his death (cf. Sahlins r98r). But
then, a lot of kings of traditional states have met a similar fate.
Hocart quotes a Lauan nobleman: "few high chiefs were not
killed" (t929'.r58)."

What infinite heart's ease
Mr-rst kirrgs ncglcct that private men enjoy! . . .

What kirrrl oi gocl art thou, who suffer'st more
()l rlortal grit'l's th.rn clo tl.r-y worshippers?

(Slrakespeara, Henrtl V)

Sovert'ignty nt'vt'r shakes thc r.rmbiguities of its locus. For the
Fijian rulcr, all this nright have been present at the moment oI

''ln Lau, these chicf-ly tlcaths were not the result of pc-ople's wars-a concept
that is absent from Fijian legend and rccordecl history (Derrick r95o:48)-but
the effects of heroic rivairies in royal families. Lecl by their own senior lines, the
clans or villages of tht- people, however, might take the part of rcyal rebels. We
shall see (below, p. 9,5 f ) that subject clans had dc'terminate ancl Iimited obliga-
tions to ruling chiefs; if pressed bt'yond those, they could revise their loyalties
In another publication I will show how the transcendent ambitions and un-
customary exactations of the famous Cakobau (Thakombau) in thc great Fijian
wars of the nineteenth century, by inciting general rcsentment and desertions t<t

enemy chiefs, almost brought him d<twn- ln }lawaii likewise, regicide was an
aristocratic vice, at least in recorded histttrv and prrotohistory, although the dis-
trict of Ka'u is known for lep;ends of assassinations of "bad kings" by the popu-
lace (see above, p 75) From atl this, it follows that hcroic historic action is not
absolute (cf. chap z) Taken without regard for customary relations, it puts the
king (although not the kingship) ar risk. lt may be said of the opposition of
"State" and "Society" discussed hert that it sets an ultimate-if structurally and
historically relative-limit to heroic prctensions and innovations: i.e , a negative
determination "beyond which one cannot go "
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lris installation, when Society took some pains to protect itself
,rgainst the State. Indeed, at the rituals of the installation, the
t hief is invested u,ith the 'rule' or 'authority' (lezrrn) over the
l,rr.rd, but the land itself is not conveyed to him. The soil (qele) is
specifically identified with the indigenous 'owners' (i taukei), a

lrond that cannot be abrogated. Hence the widespread assertion
lhat traditionally (or before the Lands Commission) the chiefly
t lan was landless, except for what it had received in provisional
title from the native owners, i.e., as marriage portion from the
original people or by bequest as their sister's son (Hocart r9z9:
97, 98; r95o:88; HF:44t; Council of Chiefs r88r:55). The ruling
t hief has no corner on the means of production. Accordingly, he
( irnnot compel his native subjects to servile tasks, such as provid-
irrg or cooking his daily food, which are obligations rather of his
own household, his own line., or of conquered people (rtLtnn tant-
rrln ga, qali knisi -snrn). Yet even more dramatic conditions are im-
l)()sed on the sovereignty at the time of the ruler's accession.
I locart observes that the Fijian chief is ritually reborn on this oc-
tirsion; that is, as a domestic god. If so, someone must have
killed him as a dangerous outsider.

He is indeed killed by the indigenous people at the very mo-
llrent of his consecration, by the offering of kava that conveys
tlre land to his authority (Iewa). Crown from the leprous body of
.r sacrificed child of the native people, the kava the chief drirrks
poisons him. Versions of the Tongan and Rotuman myths of tlrc
origin of kava, widely related in eastern Fiji, are here ritually re-
capitulated.'' Sacred product of the people's a5;riculture, the in-

'-Tongan nrvths of the origins of k.rva are t'xtt'nsivelv analvzeci bv Bott (r972)
,rttd Leach (r972) On Rotuma see Churchward (r.;lu lq) ancl Cardintr (rtl98)
l he version recorded [y ]locart for Lau is rluitc sinril;rr to theTongan legends, as
nright br. cxpcctecl fnrm known historic and ;-rrchistoric contacts Thcre is in
f locart's unpublishecl writings a statcmcnt, somewhat puzzliny, however, that
the child of thc land from whose bodv thc kava prlant grew was a voung man
r.rther than the dauglrter of the people as irr Tonga-transformation paralleled
by thc use of malc kava-servt-rs in Fiyi, female in Tonga Ilocart's field notes of
the myth (FN:,jzuo-zz) leave tht scx unspr.cificd, the referencc bcing merely to
a 'child' (/rri,t') oia couple who livcd in the interior bush (/t'kltrr) But the original
nlanuscript of his Lau ethnographv (Wl) identifies the child as a son In the
Cakaudrovt'-Natewa mvth reproduced in Hocart's Northern States (r952: t271,
the victim and sourcc of kava i9 not only malt, but a young chicf of the land
(status of Natcw.r as irrrll or land-ally relative to Cakaudrove) at thc zenith of his
manhood 1'lre stranger-king is thus poisoned by tlre original chitf of the people
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stallation kava is brought forth in Lau by a representative of the
native owners (mataqali Taqalevu), who proceeds to separate the
main root in no ordinary way but by the violent thrusts of a
sharp implement (probably, in the old time, a spear). Thus killed,
the root (child of the land) is then passed to young men (war-
riors) of royal descent who, under the direction of a priest of the
land, prepare and serve the ruler's cup. (Rokowaqa [n.d.:4o],

, writing of Bauan custom, says the tu yaqona or cupbearer on this
occasion should be a aasu i taukei e loma ni koro, 'sister's son of the
native owners in the center of the village'.) Traditionally, re-
mark, the kava root was chewed to make the infusion: the sacri-
ficed child of the people is cannibalizedby the young chiefs. The
water of the kava, however, has a different symbolic provenance.
The classic Cakaudrove kava chant, performed at the Lau in-
stallation rites, refers to it as sacred rain water from the heavens
(Hocart ry29:64-65). This male and chiefly water (semen) mixes
with the product of the land (female) in the womb of a kava bowl
whcrse feet are called 'breasts' (sucu), and from the front of
wl-rich, ticd to the upper part of an inverted triangle, a sacred
crlrc'l strctches out toward the chief. The cord is decorated with
small white cowries, not only a sign of chieftainship but by
name, huli laka, a continuation of the metaphor of bftth-buli,,to
form', refers in Fijian procreation theory to the conceptual ac-
tion of the male in the body of the woman.

The sacrificed child of the people will thus give birth to the
chief. But only after the chief, ferocious outside cannibal who
consumes the cannibalized victim, has himself been sacrificed

I am inclined to believe that this transformation.of the Tonga-Rotuma myths is
authentically Fijian, but the evidence is not conclusive, since the Cakaudrove-
Natewa story bears suspicious traces of the Passion of Christ. As briefly dt,-
scribed below (in the present text), the full interpretation of the myth requirt's
consideration of the ritual of kava-serving, with which the idc'ntifiiatio., of th"
kava cum child of the land as original (malt') chief would be consistent For other
eastern Fiiian variants of the kava myth-which, however, do not definitely re-
solve this question-see Wallis (r85r:347-48), Waterhouse (rg66:34t_r), Hocart
(t952:99).

The displacement of the protagonists' homeland-if not also thc scene of the
events-to the east, usually Tonga, in the Fijian myths, is likewise consistent
with Fiiian political theory It seems no simple case of myth (or kava) diffusion,
since strong motivation can be found in the Fiiian system for the association bt-
tween a foreign chiefship and the origin of kava-drinking.
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by it. For when the ruler drinks the sacred offering, he is in the
state of intoxication Fiiians call 'dead from' (mateni) or 'dead
from kava' (mate ni yaqona), to recover from which is explicitly 'to
live' (bula).'o This accounts for the second cup the chief is alone
accorded, the cup of fresh water. The god is immediately re-
vived, brought again to life-in a transformed state.

Having moved from the sea to the land, the foreign to the in-
digenous, the chief is now encompassed by the people. True,
the axis of his divinity rotates from the earthly plane to a posi-
tion above: gifts of mats brought by people of the land make up
his elevated seat upon the ceremonial ground. '' But at the same
time, he has been domesticated and humanized, brought from
the periphery of society to the center. This metamorphosis is the
cssential power of woman: transformation of a natural force, at
once creative and destructive, into cultural substance. Subse-
quent rites of the installation will carry through the metaphor of
the chief's birth and initiation, at all stages under the ceremonial
aegis of the native people. Henceforth, the chief and his lineage
will be 'people of the center of the village' (kai lomanikoro). Here
the ruler "just sits." Marked off by his sacred tabus-which as
Freud (n.d.; following Frazer) observed is as much to protect the
people against the Polynesian chief as vice versa-he is con-
demned to a quasi-isolation.

So do celeritas and graaitas change places as the structur€' un-
folds. If the chief is brought to the center of the society, where he
" just sits" in all his state, the ancient inhabitants become his war
dogs (kolt, the metaphor is known in Fiji). They are his bafi, term
that signifies at once the'border'and the'warrior'. It also means
the 'tooth [that bites the cannibal victim]'. For instead of eating
the people, the chief must now send for human sacrifices from
outside and share them with the people. At the conclusion of the
Bau investiture, the Vunivalu rewards the indigenous chief-
tain who installed him with the gift of a cannibal victim (Hocart

InThere is further motivation of the same in the kava taken immediately aftcr
the chief's by the herald, a representative of the land. This drinking is 'to kick',
rahcta, the chief's kava. Raberabc, the same reduplicated, means'a sickness, the
result of kicking accidentally against a drau-ni-knu'(Capell r973:168) The herald
here takes the effects on himself: drqu-ni-kau is the common narne for 'sorcery'

On the association of kava and poison in Tonga see Bott (t972)

'tAt Cakaudrove, the mats of tht'chief's sitting-place are laid down by mt'm-
bers of a true land group (aanua sarai Hocart ry52:91-94'1.
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r9z9:7o).'8 Taken in war from beyond the land (uanua), in the
privileged instance from traditional enemies and foreign chiefs,
such victims are in effect of the nature of the ruling chief him-
self-terrible outside gods. The chief, poisoned and reborn as a
domestic god, must now give feast to the people on bodies of his
own kind. Having consecrated the victims in raw form, the chief
distributes a certain portion of the cooked bodies to native own-
ers, particularly to priests and other chieftains of indigenous lin-
eages, thus sharing with them the divine benefits. This helps
explain certain nineteenth-century reports of the unusual treat-
ments accorded the most honored or most hated enemies, in-
cluding parodies of chiefly installation ceremonies (e.g., En-
dicott 19z3:59-6o; Diapea r9z8l.t9-zo; Clunie ry77). Hence also
the beautiful chant recorded by the English missionary Thomas
Williams, wherein the corpse is made to say, as he is dragged
to the place of sacrifice by triumphant warriors and mocking
women.

The Stranger-King 99

change equivalencies; Fijians themselves so rePresent them (Ho-
cart t9z9:rz9). For the chief had already been obliged to make

the same transaction with his own Person. At the final rites of
the Lauan installation, after certain- ceremonies of purification,
the ruler is once more escorted along a path of barkcloth. But
this time by warriors of the most distant and indigenous village
of the island, who are singing the traditional chant of victory. Is
it the victory of the newly crowned king? The song these war-
riors sing as the chief passes between their Iines is the same they
chant over the body of a cannibal victim.

I conclude by taking notice of a final structural permutation.
We have seen that the coniunction of chief and people, sea and
land, generates a synthetic term, the sovereign power: itself
male and female, a combination of celeritas and graaitas. This per-

mutation gives the system a vertical dimension, the chief above

as well as within, but it also motivates its horizontal expansion
to include a necessary third term. The fully constituted global
structure is a tripartite pyramidal scheme, composed of the same

three functions Dum6zil determines for Indo-EuroPean civiliza-
tions, if not exactly in the same arrangement- The totality also

develops by the dialectic Process Dum6zil sometimes adopts to
describe it (e.g., 1949:76).

The Fijian ruling chief, once transformed into a local god, in-
hibits his cannibalistic disposition with respect to the native
owners, instead procuring victims from the outside whose dis-
tribution is reward for the people's offerings to him-raw women
and the raw first-things of agriculture. The displacement of
strife and cannibalism to an extramural field of Mars calls forth a
third category, analogous to the third Roman tribe of militant
Etruscans. In Fiji, these people are likewise 'foreign' by opposi-
tion to the 'land' (aanua), now comPosed of chief and people,

with whom, however, the foreigners are united in a 'govern-

ment' (matanitu) of higher order. The foreign warriors are of two
general classes: allied villages or lands beyond the chiefdom bor-
ders (bati fbalaauf), who retain a certain autonomy; and the more

fully integrated 'sea people ProPer' (kai wai dina) living within
the ruling chief's own land. True sea people are the most promi-
nent assassins; they are the notorious 'dangerous men' (tamata

Historical accounts make it clear that, at least in the early nineteenth century,

women and children were also eaten.

(Williams and Calvert :^859:163).'o

Cooked men have been given by the ruling chief in return for
raw women of the land."'L6vi-Strauss did not invent these ex-

I'The Levuka people who install the Vunivalu of Bau (as Tui Levuka)are "true
sea people." But in the installation, they play the role of the indigenous "land"
side, as they are indeed the original occupants or owners (i taukei) of Bau Island
(Tippett ry7:g't f )-

,".lt"rj"*-rded 
another chant referring to the cannibal victim in the

Yari au malua,
Yari au tnlua,
Ktti au tLa saro ni nornu

uanuo.

Sa bobo na matana,
Sa yaclra na lomatm

Sa aei ko qaqa?

Sa laki yara.
Sa uei ko datuuu?
Sn laki tukutuku.

Drag me gently,
Drag me gently,
I am the champion of your

land.

The eyes are closed,
The mind is awake.
Where is the hero?
Gone to be dragged (to the oven).
Where is the coward?
Cone to teil the news.

(Lyth, Reminiscencr.s: 126)

2""Cooked men" is here used diacritically. Dead male enemies constitute the
privifeged as well as the unmarked sense of bakola (or &okola), 'cannibal victim'
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rercaaki). The Levuka people of Lau, the Butoni of Koro and
Cakaudrove, and the Lasakau fishers of Bau are famous ex_
amples-the last being fishers of turtle by ceremonial occupa_
tion, but fishers of men when the ch.ief has need for human sac_
rifices.2' Always of outside origin and condition, considered

The whole thus makes up an elaborate cycle of the exchange
of raw women for cooked men, marked at certain points, hoir_
ever, by transformations which preserve the disiinctions be_
tween categories and their hierarchical relationship. For at the
birth rituals of the royal child, both the mother-the raw woman
the chief had obtained from the native people-and her off_
spring are symbolically cooked.13 If this enculturates them, in_

" Iltu ni iLt' ltu ni tanmra, 'fishcrs.f fish, fishers.f men': the phrasing is again
l:ijian (l loc.rtt r9,52: r.zo-zr)

r'l specifically rc'fer t. thcse initi.rl transactions of marriage as ,founding rela-
tions' in .rdcr to avoid the implication that the flow of women continues em-

of the chiefdom formati.n, its basic categories. within any of the three men-
tioned, especiatly the native 

'wners, 
there is a further and elaborate division

of statuses (i tutu) and functions (i taui), discussion of which wourd carrv us
beyond the objectives of this papcr.
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corporates them from the natural-spiritual world, it also means
that the daughter passed on by the chief to his foreign killers is
reduced to human dimensions. In exchange, the foreign war-
riors bring the chief raw bodies; or, if they fail to fill the cere-
monial quotas, they must seek victims from their own kinsmen
(in other communities), on pain of making up the deficiency
with their own persons. The victims are also identified with the
chief as sacrifier; but again, these offerings are cooked and re-
duced in spiritual value before they are shared with the indige-
nous cultivators-whose gift of a raw woman had initiated the
entire cycle (see Figure 3:r). The transformations between raw
and cooked, natural and cultural, thus sustain the hierarchical
as well as the intermediate position of the chief: above and be-
tween his land people and his sea people, his cultivators and his
fishers (or sailors), his domestic subjects and his foreign allies,
his internal guardians and his external assassins.

More: the exchange of raw women against cooked men is
paradigmatic of the entire chiefdom economy. Fijians make an
extensive classification of material things parallel to the basic du-
alism of native land people and immigrant sea people. Plant
food, flesh food, liquids, utensils, domestic furnishings, and
personal ornaments are likewise differentiated into land things
and sea things: complementary products whose combination is
indispensable to a complete cultural existence (Rokowaqa n.d.:
)7-3q.The same, then, can be said of the ruling chief who, at
once or alternately land and sea himself, functions as supreme
mediator of the material interchange and great generator of the
cultural totality. An immigrant by origin, he is a sea person rela-
tive to the people of the land, hence purveyor of sea and foreign
goods in exchange for indigenous land products. On the other
hand, relative to his immigrant assassins, the 'true sea people',
the chief represents the 'land' (uanua), and transfers to his sea

allies the agricultural and craft products of the native owners. In

of Kadavu birth ceremonies that after a summary bath-the tattu dekc?-the
child is anointed with oil perfumed by sandalwood and malautaci (Strehlus an-
thropophagorum). Malauaci, as the Latin name suggests, is a plant closely associ-
ated with cannibalism: its leaves are used to wrap the body for baking, then are
eaten afong with it (Capell 971:t13\. Besides all this, a smoldering fire is kept
burning near the motherand infant for ten days in the rear, sacred section of the
house of confinement, and the doors of the house are iightly shut The atmo-
sphert'is described by Toganivalu as excessivelv warm
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Figure 3:r Raw wome'n/cookcd men: founding relations of the
Matn n i t u ('Covernment').

combination with the alternative land/sea status of the sover-
eign, a simple rule guarantees this continuous reduction of the
triadic scheme to binary exchange: that no one can consume the
special products of his own labor (his salu) in the presence of
members of the opposite category. The rule, moreover, becomes
general because the ruling chief is virtual in the transactions be-
tween any two groups of the polity even if he is not actually
present (as giver and receiver), since the relationship between
the parties is transitively determined by their respective rela-
tionships to the chief.

All this means that the total scheme, in its true mode of move-
ment, is more than any given and static set of contrasts. Here I
make my general point about theoretical practice. A structural
analysis would not be worthy of the name were it content with
some extended table of parallel binary oppositions, or even with
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the proportions of the classic A: B: : C: D form derived from such
a table. There is a great ethnographic industry in these Saussu-
rean proportions. Yet consider the Fijian proposition, men:
women: :culture: nature: :chiefs: people. The statement is valid,
but only as a simplified reduction or particular moment of the
global structure, taken from a specific local context or perspec-
tive. It cannot be a sufficient description of the structure, since it
is always falsifiable by similar proportions, also valid but pro-
pounded from a different vantage point, in which all the catego-
ries change their signs. So it is likewise true for Fiji that men:
women: : nature:culture: :people:chiefs. I believed that such lo-
cal reversals of value are general conditions of structure, not suf-
ficiently taken into account, for example, in popular studies of
the status of women.t'

It is also commonly concluded that many of the key cultural
categories are "ambiguous," "contradictory," or "logically un-
stable." The conclusion leads to the further observation that the
categories can be disambiguated by referring them to different
contexts. Yet such conceptions of structure, i.e., as a set of con-
textualized propositions laid out seriatim, will neither exhaust
the logic nor specify it. All these context-bound formulations are
merely contingent representations of the cultural scheme: provi-
sional cross-sections of it, taken from some interested stand-
point (whether of observer or participant). The logic of the whole
lies in the generative development of the categories, by which
alone may be motivated all static and partial expressions of it.
Only by the internal diachrony of structure can we comprehend
'ambiguity' in such logical forms as synthesis, or the contextual
determination of values as a determinate valorization of con-
texts. Such is the cultural life of the elementary forms.

rq"ln Fiii two contradictory statements are not necessarily inconsistent, They
appear to us contradictory, because we do not understand tht'shades tlf mean-
ing, and because wt- do not know, without much experiencc, the ptlint of view
frtrm which each is made" (Hocart 95z:6r).
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Captain James Cook;
or The Dying God

Concerning the Death of Captain Cook:

. . what I have here said I do not Aver to be the Real
l-ruth in Every particul although in General it may be
prctty Nigh the Matter. I have carefully Assorted such
Relations as had the greatest appearance of Truth. But
indeed they were so Exceedingly perplexed in their Ac-
counts that it was a hard matter to Colect Certainty, in
particular cases, or indeed to write any Account at all.

Log book of Alex: Home, R. N., of
Buskenburn, Berwickshire, while
with Captain Cook on his Last
Voyage

I. "A chain of events which could
no more be foreseen than prevented"

(William Ellis, Sutgeon's second mate, HMS Discooery)

It was the most generous welcome ever accorded any European
voyage of discovery in this ocean.' "Anchored'in r7'"" black
sand," reads a midshipman's log, "amidst an Innumerable Num-

r This essay is related to my prt vious work, " L'.r;-rothtiosc'd u capitaine Cook," in
La fonctiott symbolique , Michel lzard and Pierrt' Smith, eds (Paris: Callimarcl,
r979), but the ideas of Cook's presr)nce and death in Hawaii, and of the nature of

e in which wer ing all
an. ry79). They r in all
in Cook ever se esians
in Kealakekua innu-

merable canoes, Hawaiians were clambering over the Resolution
and Discoaery,lining the beaches, and swimming in the water
"like shoals of fish." Perhaps there were ro,ooo, or five times as
many people as normally lived here. And not a weapon to be
seen among them, Cook remarked. Instead, the canoes were
laden with pigs, sweet potatoes, breadfruit, sugar cane: every-
thing the island produced. Also the women ,,seemed remark-
ably anxious to engage themselves to our people,' (Ellis r7gz,

an ancient king come in search of his sacred bride. In January
1779, at the temple, Captain Cook was put through the custom-

great Hawaiian New Year Festival. Sir fames Frazer described
the Makahiki in The Golden Bough: in part 3, The Dying God.,

Cook's death at Hawaiian hands just a few weeks later could

thc Hawaiian New Yt'ar Festival (Makahiki) have been substantially altererJ by
subsequent research. The text presented hcre is cssentially that of the Frazer leci-
ture, University of Liverpool, r98z

rAn exhaustive discussion of the sources, published and unpublished. of
Co.k's third vovagc can be found in Beagleh.le (r967:cl>.ri-ccx'iii. fne present
essay is based on my own consultation of these sources in London (British Mu-
seum and Public Rtcords Office), Sydney (Library of New South Wales), Canberra
(Nati.nal Library of Australia), wetlington, N Z (Alexander Turnbull Library),
and Honolulu (Archives .f Hawaii, Bishop Museum Librarv, and Sinclair Li-
brary, University of l{awaii) The citations of particular journals or logs will be
confined here to direct quotation, for the most part
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thus be described as the ritual sequel: the historical metaphor of
a mythical reality. Nor were the myths Hawaiian only. There was
the complementary British folklore characterized by Cook's bi-
ographer J. C. Beaglehole as "the English search for a'King'."
Early on Sunday morning, 14 February t779, Captain Cook went
ashore with a party of marines to take the Hawaiian king, Ka-
laniopu'u, hostage against the return of the Discoaery's cutter,
stolen the night before in a bold maneuver-of which, however,
the amiable old ruler was innocent. At the decisive moment,
Cook and Kalaniopu'u, the God and the King, will confront
each other as cosmic adversaries. Permit me thus an anthropo-
logical reading of the historical texts. For in all the confused
Tolstoian narratives of the affray-among which the judicious
Beaglehole refuses at times to choose-the one recurrent cer-
tainty is a dramatic structure with the properties of a ritual trans-
formation. During the passage inland to find the king, thence
seaward with his royal hostage, Cook is metamorphosed from
a being of veneration to an object of hostility. When he came
ashore, the common people as usual dispersed before him and
prostrated face to the earth; but in the end he was himself pre-
cipitated face down in the water by a chief's weapon, an iron
trade dagger, to be rushed upon by a mob exulting over him,
and seeming to add to their own honors by the part they could
claim in his death: "snatching the daggers from each other,"
reads Mr. Burney's account, "out of eagerness to have their
share in killing him" (Journal: r4 Feb. ry79).ln the final ritual
inversion, Cook's body would be offered in sacrifice by the Ha-
waiian King.

Cook was transformed from the divine beneficiary of the sac-
rifice to its victim-a change never really radical in Polynesian
thought, and in their royal combats always possible (Valeri: in
press). Every phase of the transformation had its own kind of
offering: the shifting material signs of Cook's trajectory in cos-
mic value. In the beginning, as he went "to find the King," pigs
were pressed upon him; and as he waited for Kalaniopu'u to
waken, more offerings of red tapa cloth-proving that the En-
glish captain was still the image of the Hawaiian god. The King
came away willingly and was walking by Cook's hand to the
waiting ship's boat when he was stopped by his favored wife
Kaneikapolei and two chiefs, pleading and demanding that he
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not go on. By all accounts, British as well as Hawaiian, they told
him such stories of the death of kings as to force him to sit upon
the ground, where he now appeared-according to Lt. Phillips's
report-"dejected and frightened" (in Beaglehole 961y).

Nothing to this point had evoked the King's suspicions, and
likewise it was only now, Phillips recounts, that "we first began
to suspect that they were not very well dispos'd towards us"
(lbid.). The transition comes suddenly, at the moment the King
is made to perceive Cook as his mortal enemy. This is the struc-
tural crisis, when all the social relations begin to change their
signs. Accordingly, the material exchanges now convey a certain
ambiguity, like those Maori sacrifices that pollute the gods in the
act of placating them. An old man offers a coconut, chanting so
persistently that the exasperated Cook cannot make him lay off.
A supplication begging the release of the King? Lt. Phillips con-
sidered that "the artful rascal of a priest" was carrying on to di-
vert attention from the fact that his countrymen, gathering to
the number of two or three thousand, were now arming to de-
fend their King. About this time, report comes that an impor-
tant chief has been killed by the British blockading the southern
end of the Bay. The King is seen still on the ground, "with the
strongest marks of terror on his countenance" (Cook and King
1784, 3:44),but he soon disappears from the scene. Events have
gone beyond the power of anyone to control them. "Ye natives"
are manifesting that disposition the English call "insolence."
The final homage to Cook is tendered in missiles that include
stones and clubs among the pieces of breadfruit and coconut.
Each side thus responding violently to the perceived threats of
the other, they soon reach "the fatal impact." 3

rThe only account of Cook's death that rve have from one of the party on
shore with him is that of Lt. Molesworth Phillips, as transmitted in Mr. Clerke's
journal. Actually, Phillips was wounded and knocked down before Cook fell and
did not see the end itself Beaglehole (1967:cxlviii-clvli; t974:67o-72) stfts
through the numerous descriptions of the event rehearsed in the private and
public iournals, including what was seen from the ships' boats offshore. Gener-
ally, I follow his thoughtful rendering, which relies especially on Phillips and
Messrs. Clerke and King (cf. Kennedy 1978) But I tend to emphasize "sym-
bolic" details in these and other sources which Beaglehole rather ignores. Also,
Beaglehole gives very limited credence to information from Hawaiians, direct or
indirect, earlier or later; but as we shall see, I have found these data more useful,
as well as consistent with certain of the more reliable European journalists, espe-
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not go on. By all accounts, British as well as Hawaiian, they told
him such stories of the death of kings as to force him to sit upon
the ground, where he now appeared-according to Lt. Phillips's
report-"dejected and frightened" (in Beaglehole ry67:y).

Nothing to this point had evoked the King's suspicions, and
likewise it was only now, Phillips recounts, that "we first began
to suspect that they were not very well dispos'd towards us"
(Ibid.). The transition comes suddenly, at the moment the King
is made to perceive Cook as his mortal enemy. This is the struc-
tural crisis, when all the social relations begin to change their
signs. Accordingly, the material exchanges now convey a certain
ambiguity, like those Maori sacrifices that pollute the gods in the
act of placating them. An old man offers a coconut, chanting so
persistently that the exasperated Cook cannot make him lay off.
A supplication begging the release of the King? Lt. Phillips con-
sidered that "the artful rascal of a priest" was carrying on to di-
vert attention from the fact that his countrymen, gathering to
the number of two or three thousand, were now arming to de-
fend their King. About this time, report comes that an impor-
tant chief has been killed by the British blockading the southern
end of the Bay. The King is seen still on the ground, "with the
strongest marks of terror on his countenance" (Cook and King
a784,3:44),but he soon disappears from the scene. Events have
gone beyond the power of anyone to control them. "Ye natives"
are manifesting that disposition the English call "insolence."
The final homage to Cook is tendered in missiles that include
stones and clubs among the pieces of breadfruit and coconut.
Each side thus responding violently to the perceived threats of
the other, they soon reach "the fatal impact." 3

sThe only account of Cook's death that rve have from one of the party on
shore with him is that of Lt Molesworth Phillips, as transmitted in Mr. Clerke's

iournal. Actually, Phillips was wounded and knocked down before Cook fell and
did not see the end itself. Beaglehole (1967:cxlviii-clvli; t974:67o-72) sifts
through the numerous descriptions of the event rehearsed in the private and
public journals, including what was seen from the ships' boats offshore. Cener-
ally, I follow his thoughtful rendering, which relies especially on Phillips and
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But just who done it? In historical texts dating from this day to
fifty-odd years later, some eight or ten different men are identi-
fied as "the man who killed Captain Cook," referring usually to
the one who first stabbed him with the iron dagger. Many of the
alleged assailants are named-Pahea, Nuha, Pihole, Pohewa,
etc. Often they are distinguished by rank, kinship affiliation,
and other social indexes: important clues, since as I hope to
show, the key to the mystery is elementary categories (my dear
Watson).a

Death of Cook: death of Lono. The event was absolutely
unique, and it was repeated every year. For the event (any event)
unfolds simultaneously on two levels: as individual action and
as collective representation; or better, as the relatio;rr between cer-
tain life histories and a history that is, over and above these, the
existence of societies. To paraphrase Clifford Geertz, the event is
a unique actualization of a general phenomenon (196r:153-54).
Hence on the one hand, historical contingency and the particu-
larities of individual action; and on the other hand, those recur-
rent dimensions of the event in which we recognize some cul-
tural order. The paradox for an historical "science" is that the

cially for identification of key Hawaiian personnel and the concepts necessary to
interprct the fatal deed. Of course, many uncertainties must remain, perhaps
the most important being the exact moment in the sequence when the nt'ws of
the death of the Hawaiian chief Kalimu at British hands reached the beach at
Ka'awaloa, where Cook was confronting Kalaniopu'u.

oCook's alleged assailants are identified in contemporary accounts of the ex-
pedition as: a certain Nuha, by Samwell (in Beaglehole 1967:rzoz; 1957:2J-24,
4r-42), by the astronomer Bayly flournal PRO-Adm 551 zr: zt Feb. t779), andby
Edgar (Journal PRO-Adm 55lzt:t4 Feb. ry7); and/or a certain Kalanimano-o-
Kaho'owaha-a-Heulu, by Samwell again, as well as by later Hawaiian authors
(Remy r85r :J4-)5, Kamakau ry6t:f36, ro3). Samwell and Bayly had their infor-
mation from Hawaiian friends. Other contemporary journalists mention an
anonymous chief (or chiefs); see Messrs. King (Beaglehole ry67:557), Trevenen
(Marginal Notes), and Ellis (t782, z:l^o9l. Appearing in the records of later Euro-
pean voyagers: Pohewa, encountered by Colnett at Kaua'i (Journal: Feb. 1788);
Pahea (and others?) encountered by members of the Vancouver expedition in
ry93 and r794-P uget (BM MS: z7 lan. q94; PRO-Adm 551 17 : z7 Jan. t794), Bell
(1929:86), Vancouver (r8or, 5:55), and Menzies (Journal: 1Mar. r7g3); a cerrain
Pihole, known to Dimsdell in Hawai'i lsland in r79z (Barber MS.); a commoner
named Ka-ai-moku-a-Kauhi, mentioned by Rev. R. Bloxam in r8z5 (MS.); and
the anonymous commoners referred to by Mariner (Martin r8t7, z:67) and
Dampier (r97t:65).
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contingent circumstances-such as the accidents of biography
or geography-are necessary conditions.If Cook hadn't done this
or that, then . . . Then what? Conversely, the historian will al-
ways be tempted to find the one decisive act on someone's part
that set off the whole chain of happenings. For Beaglehole, it
was when Cook, worn out from his global adventures, lost con-
trol and fired the first shot. And this way of thinking even holds
the promise that history can be rescued from its "idiographic"
pfight by real science. For example, according to the diagnosis
recently made by a distinguished English physician, Cook dur-
ing this third voyage was showing all the symptoms of a para-
sitic infection of the intestine (Watt ry79). Worms done him in.
Really, there is something faintly heroic in the idea: a medicine
man's homage to the place Cook has assumed in Western folk-
lore as a constituting being, responsible for the shape of the
world as we know it-as if the Hawaiians, then, could have
done no more than respond to his determining presence, in the
ways predictable by some naive psychology. Still, if the tide had
been higher and the boats closer in, Cook would have gotten
clean away, whatever his intestinal condition, and despite that-
another decisive factor-he couldn't swim.

Even to understand what did happen, it would be insufficient
to note that certain people acted in certain ways, unless we also
knew what that signified. The contingent becomes fully histori-
cal only as it is meaningful: only as the personal act or the eco-
logical effect takes on a systematic or positional value in a cul-
tural scheme. An historical presence is a cultural existence. So
the specific effect of Cook's individuality was mediated by the
cultural category (or categories) which he represented as a logical
individual. Implied, then, are categorical relations to others.
Frazer could have included the Hawaiians among those Polyne-
sians he found able to testify that the king's enemy is a stranger.
And if, that day, the Hawaiian people proved so sensitive about
the life of their King, was it not because, as Frazer also argued,
the divine king lived the life of the people?

Also, the life of the cosmos. My own argument about the
death of Cook will begin with the creation, with the famous Ha-
waiian chant'Beginning-[in-] Deep-Darkness', Kumulipo (Beck-
with t97z).It is the birth chant of Ka-'I-i-mamao/ father of the
King of Cook's time, and Hawaiians read it alternately as the



;", ", the univers" ,. ;::::;";;, or the King: the roya,
child is thus "the cosmos described" (Luomala in Beckwith r97z:
xiii). According to late Hawaiian tradition, the Kumulipo chant
was intoned by the priest in the temple ceremonies by which
Cook was welcomed as Lono. The tradition cannotbe confirmed
historically. Its truth perhaps lies in the metaphoric relation be-
tween Cook and the royal subject of the creation chant. For this
man, Ka-'I-i-mamao, was Cook's latest Hawaiian predecessor in
the capacity of Lono: deprived of his rule, his life, and his wife
by political rivals.

ll. Ndnd i ke Kumu= Look to the Source

The Kumulipo is connected to Cook in another way. The chant
sets the origin of the universe at the autumnal rising of the Ple-
iades at sunset: celestial event that anticipates the beginning of
the Hawaiian ritual year, the annual return of Lono-and by
eight days in November t778, the appearance off Maui of Cap-
tain Cook. Conversely, the Hawaiian New Year ceremony, the
Makahiki, has the sense of an eternal retum: the rebirth of the
world in the change of seasons, as effected or conceived by
Lono. Yet neither Lono nor any other determinate Hawaiian god
had presided over the initial creation. In the Kumulipo, as in
certain cosmogonic myths of the Maori, the world of natural
things is born of primordial notions that are principles them-
selves of reproduction (cf. chapter z). The divine first appears
abstractly, as generative-spirit-in-itself. Only after the seven ep-
ochs of the p6, the long night of the world's self-generation, are
the gods as such born-as siblings to mankind. God and man
appear together, and in fraternal strife over the means of their
reproduction: their own older sister. Begun in the eighth epoch
of creation, this struggle makes the transition to the succeeding
ages of the ao, the 'day' or world known to man. Indeed the
struggle is presented as the condition of the possibility of hu-
man life in a world in which the life-giving powers are divine.
The end of the eighth chant thus celebrates a victory: "Man
spread about now, man was here now; /It was day [ao]." And
this victory gained over the god is again analogous to the tri-
umph achieved annually over Lono at the New Year, which
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t.ffects the seasonal transition, as Hawaiians note, from the time
of long nights @a) b the time of long days (ao) (see Kepelino
t9J2).

The older sister of god and man, La'ila'i, is the firstborn to all
lhc eras of previous creation. By Hawaiian theory, as firstborn
l,.r'ila'i is the legitimate heir to creation; while as woman she is
rrrriquely able to transform divine into human life. The issue in
Itt'r brothers' struggle to possess her is accordingly cosmological
itt scope and political in form. Described in certain genealogies
irs lwins, the first two brothers are named simply in the chant as
"Ki'i, a man" and "Kane, a god." But since Ki'i means 'image'

'rrrd Kane means 'man', everything has already been said: the
lirst god is'man' and the first man is'god'. So in the chant, the
rl.ttuses of god and man are reversed by La'ila'i's actions. She
"sit sideways," meaning she takes a second husband, Ki'i, and
lrr,r children by the man Ki'i are born before her children by the
y,otl Kane. Thus the descendants of the man are senior:

'l'here was whispering, lip-smacking and clucking,
Smacking, tut-tutting, head shaking,
Sulking, sullenness, silence
Kane kept silence, refused to speak,
Sullen, an9ry, resentful
With the woman for her progeny . . .

She slept with Ki'i.
Kane suspected the first-born, became jealous,
Suspected Ki'i and La'1la'i of a secret union t?l . .

Ktrne was angry and jealous because he slept last with her,
I lis descendants would hence belong to the younger line,
'l'he children of the elder would be lord,
l;irst through La'ila'i, first through Ki'r,
('hild of the two born in the heavens there
('nme forth.

(Beckwith r97zto6).

Irr llrc succeeding generations, the victory of the human line is
qr,r'rrrt'd by the repeated marriages of the sons of men to the
rl.rughtcrs of gods, to the extent that the descent of the divine
hrrrr, is totally absorbed by the heirs of Ki'i (Kamokuiki Geneal-
ugy). lt is the paradigmatic model of the Hawaiian politics of
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idea of the human condition: that men are sometimes (or even
often) compelled to secure their own existence by inflicting a de-
feat upon the god, appropriating thus the female power-the
bearing earth.

If I am allowed to lift a page from The Golden Bough; each year
the sylvan landscapes of old New Zealand provided "the scene
of a strange and recurringtragedy." In a small sweet-potato gar-
den set apart for the god, a Maori priest enacted a sacred mar-
riage that would be worthy of his legendary colleague of the
grove of Nemi. Accompanying his movements with a chant that
included the phrase, "Be pregnant, be pregnant," the priest
planted the first hillocks (puke, also'mons veneris') of the year's
crop (Kapiti r9r3; fohansen 1958). The priest plays the part of
the god Rongo (-marae-roa, =Ha., Lono), he who originally
brought the sweet potato in his penis from the spiritual home-
land, to impregnate his wife (Pani, the field). During the period
of growth, no stranger will be suffered to disturb the garden.
But at the harvest, Rongo's possession is contested by another
god, Tu (-matauenga)-ancestor of man "as tapu 1vn1fie1"-ln 3

battle sometimes memorialized as the origin of war itself. Using
an unworked branch of the mapou tree-should we not thus say,
a bough broken from a sacred tree?-a second priest, represent-
ing Tu, removes, binds up, and then reburies the first sweet-
potato tubers. He so kills Rongo, the god, parent and body of
the sweet potato, or else puts him to sleep, so that man may har-
vest the crop to his own use. Colenso's brilliant Maori informant
goes to the essentials of the charter myth:

Rongo-marae-roa [Rongo as the sweet potato] with his
people were slain by Tu-matauenga [Tu as warrior].
Tu-matauenga also baked in an oven and ate his el-
der brother Rongo-marae-roa so that he was wholly
devoured as food. Now the plain interpretation, or
meaning of these names in common words, is, that
Rongo-marae-roa is the kumara [sweet potato], and that
Tu-matauenga is man (Colenso fi82:36).

Recall that in Polynesian thought, as distinguished from the
so-called totemism, all men are related to all things by common
descent. The corollary would be that, rather than the ancestral
or kindred species being tabu, Polynesian social life is a uni-
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versal project of cannibalisme gindralisl, or even of endocan-
nibalism, since the people are genealogically related to their own
"natural" means of subsistence. The problem was not as acute
for Hawaiians as for the Maori; but still the Hawaiian staple,
taro, is the older brother of mankind, as indeed all useful plants
nnd animals are immanent forms of the divine snsss[e1s-ss
nany kino lau or'myriad bodies' of the gods. Moreover, to make
root crops accessible to man by cooking is precisely to destroy
what is divine in them: their autonomous power, in the raw state,
lo reproduce. (Hence the ritual value of the raw-cooked distinc-
tion in Hawaii as elsewhere in Polynesia, especially New Zea-
lnnd.) Yet the aggressive transformation of divine life into hu-
rrran substance describes the mode of production as well as

t'rrnsumption-even as the term for 'workl (Ha., hana) does ser-
vice for 'ritual'. Fishing, cultivating, constructing a canoe, or/
lor that matter, fathering a child are so many ways that men ac-
f ivcf y appropriate " a life from the god."

Men thus approach the divine with a curious combination of
nrrbmission and hubris whose final object is to transfer to them-
rt,lvcs the life that the gods originally possess, continue to em-
lrocly, and alone can impart. It is a complex relation of supplica-
l[rrr and expropriation, successively bringing the sacred to, and
lr,rrrishing it from, the human domain. Man, then, lives by a

klnd of periodic deicide. Or, the god is separated from the ob-

f 
r,r'ts of human existence by acts of piety that in social life would
lx, tantamount to theft and violence-not to speak of canni-
lrrrlism. "Be thou undermost, / While I am uppermost," goes
n Mirrlri incantation to the god accompanying the offering of
r'rxlkcd food; for as cooked food destroys tabu, the propitiation
lr irt the same time a kind of pollution-i.s., of the god (Short-
frrrrd rtJSz 62; cf . Smith 1974-7). The aggressive relation to di-
virrt' beings helps explain why contact with the sacred is ex-
lrr,rttt'ly dangerous to those who are not themselves in a tabu
rlrrlt,. Precisely, then, these Polynesians prefer to wrest their ex-
lrlr,rrt'c from the god under the sign and protection of a divine
rtrlvcrr;ary. They put on Tu (Kn), god of warriors. Thus did men
lr,rrrrr how to oppose the divine in its productive and peaceful
rlfrlx,('l of Rongo (Lono). In their ultimate relations to the uni-
vr,rst', including the relations of production and reproduction,
lturil ,rrc warrlors.

ll will lcnd some conviction to this comparative excursion to
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note that Captain Cook appears in Maori traditions as "Rongo-
Tute" (Rongo-Cook), the precise cognate of his historical ap-
pearance in Hawaii. Indeed, the Hawaiians had a sweet-potato
ritual of the same general structure as the Maori cycle. It was
used in the "fields of Kamapua'a," name of the pig-god said by
some to be a form of Lono, whose rooting in the earth is a well-
known symbol of virile action. While the crops were growing,
the garden was tabu, so that the pig could do his inseminating
work. No one was allowed to throw stones into the garden,
thrust a stick into it, or walk upon it-curious prohibitions, ex-
cept that they amount to protection against human attack. If the
garden thus belonged to Lono, at the harvest the first god in-
voked was Ku-kuila, 'Ku-the-striver' (Kamakau ry76:25 f .).

But much more significantly-universally and cosmically-
the Hawaiians recapitulated the agricultural cycle of the Maori,
down to fine details, in their great New Year ceremonies called
Makahiki (cf Sahlins: in press). Each year the critical battle be-
tween Tn (Ku) and Rongo (Lono) unfolded in a complex set of
rites extending over four lunar months. Except that in Hawaii it
is the king, the rvarrior par excellence, who enters the lists against
Lono: the king whose gift of victory comes precisely from his
feather-god,'Kn, Snatcher-of-the-lsland' (Ku-ka-ili-moku). At
the risk of oversimplification, one could say that what pertains
to man-in-general in New Zealand is epitomized by the king in
Hawai'i. This is the Hawaiian permutation of the Polynesian
system: a hypertrophic evolution of hierarchy (rather in the Du-
montian sense) or divine kingship (in the Frazerian). The life of
the king encompasses the existence of humanity-capacity in
which the king seeks to incorporate Lono.

So when the legends of Cook's Hawaiian predecessors in the
capacity of Lono are put in chronological order, they likewise il-
lustrate the principle of hierarchy by transposing the primordial
struggle of man and god into latter-day wars of dynastic succes-
sion-in which the Lono figure becomes the vanquished king.s

jThe relevant legends of Lono-the-god, in earlier sources, include Freycinet
(1978:7), Byron (1826:r9-zz), Ellis (r969 [r842]:1)4-J1.), Kotzebue (r83o,
z:t6o-69), Bingham (1969 [1855]:32); Bloxam MS.; Hawaiian Ethnographic
Notes (MS, Bishop Mus., 648 f.) On Lono-i-ka-maka-hiki, the earlier Hawaiian
Lono-ki n g, see Fornander (t 916 - t g, 4 : 256 - 363) and Ka ma ka u Q 96t : 47 - 63) On
Ka-'l-i-mamao, the latest Lono king: Byron (r826:4-6), Fornander (r 969:tz9-1),
Beckwith (1972).
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lleside the original god, the principal Lonos before Cook were
the legendary King Lono-at-the-Makahiki (Lonoikamakahiki)
and the protohistorical Ka-'I-i-mamao, for whom the Kumulipo
creation chant was composed. Indeed, their several stories are
so many versions of the contest between the god, the man, and
the woma;r that had attended the origin of humanity in the crea-
tion chant. The discourse of these traditions, however, changes
from the mythical to the political as the era of the divine victim
in question, the Lono figure, approaches the historical. So the
late King Ka-'I-i-mamao loses his wife by abduction to his fa-
ther's sister's son, leading to the further exchange of insults
.rmong the rival kinsmen, and finally to the battle in which the
King is (according to the version) deposed and banished, killed
or commits suicide. Analogously, the previous King Lono-at-the-
Makahiki had deserted or killed his wife because of the amorous
.rdvances of a social inferior whose own name, He'a-o-ke-koa,
'lllood-offering of the warrior,' is a reference to the distinctive
lunction of kingship and the diacritic act of usurpation-human
sacrifice.

Prerogative of the king, human sacrifice is what puts the god
.rt a distance and allows mankind to inherit the earth. It is a life
krr a life. As we saw (chapter z) in the prototypical sacrifice of
Maori tradition, a minor deity called Kaupeka ('Offering') was
slain by Tu, ancestor of warrior-man, for materials to make the
props of heaven; the Sky-Father (Rangi) was thus fixed in a sep-
.rrated state, allowing the gods and their human progeny to
.rbide in the Earth-Mother (Papa). So the temples consecrated in
I lawaii by human sacrifice, separating the "sacred" (heavenly)
f rom the "secular" (earthly) or tabu (kapu) from r4oa, would liber-
.rtc the rest of the terrestrial plane for mankind. Something like
lhat happens during the New Year ritual, as played out in the
rt'lation between Lono and the King.

'fhis season of Lono's passage, period of winter rains, is the
transition from "the dying time of the year" to the time when
"bcaring things become fruitful." Such is Lono's beneficial effect.
'l'he conjunction with the productive god is made possible by
kt'cping the military god in abeyance: the normal temple rites
rrrrder Ku are suspended. But when Lono is gone, the king re-
t orrsecrates the main Ku temples by means of human sacrifices.
I lt' then tours the Island reopening the fishing and agricultural
shrines-agricultural shrines of Lono. The king has been able to

it
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assume or to put on Lono. Yet in order for the king to thus trans-
fer to the people the fruitful benefits of Lono's passage, the god
himself must be deprived of them. The god will be the first sacri-
fice of the New Year (cf. Valeri: in press)."

The king gains a victory, and the people their livelihood. There
is a special alohabetween the people and Lono, who is in certain
myths the original god, and whose annual return is the occasion
of general joy. The ritual moment of conjunction with the god is
especially celebrated by the people, if the moment of final sepa-
ration belongs to the king. The joy, then, is part of the argument
I make that the image of Lono is annually born of a union be-
tween the god and the women of the people, just as in certain
myths Lono descends from the heavens to mate with a beautiful
woman of Hawaii. So when Cook descended on Kealakekua Bay
during the Makahiki season, the young women according to
Samwell were spending most of their time singing and danc-
ing-evidently, in a certain marked way, since he collected two
very lascivious hula chants in point (see chapter r). For the New
Year was the great period of hula, even as the patron of the
dance, the goddess Laka, is described in ancient chant as Lono's
sister-wife. As in analogous rites of the Marquesans and other
Polynesians (Handy ry27), the dance would arouse the god: a
kind clf cosmic copulation between the earthly women and the
divine progenitor.

If I am right, the Makahiki image that results from this sacred
marriage is thus the offspring of a union socially symmetrical
and inverse from the one that ritually produces the king. Recall
that on the death of an Hawaiian king, the social order dissolves
into outrageous scenes of tabu violation. These scenes are nota-
bly marked by public fornication between chiefly women and
commoner men, sexual relations otherwise strictly prohibited.
The symbolic effect is the heir to the throne, who had been kept
apart from the public license for ten days and now returns to
restore order (the tabus) in ceremonies of installation that (ide-

6The principal traditional sources for the description of the Makahiki cyc[. are
Malo(r95r),K-KamakauinFornandr.r(1916-19,vol 6), l'i (1959),andKepelintr
(t977) See also Corney (r896) ancl Lisiansky (rttr4) Valeri has assembled an ex-
haustive account (in press) The corresponde.nccs tlrat art- nott'd in the presr'nt
text between Makahiki lunar dates and the European dates of Cook's sojourn
(tZZ\-Zq were computerized for the au thor by William Fay an<l Jocelyn Linnekin
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ally) imitate the rites of a noble birth. Hence the king is the
metaphoric offspring of a sacred wornan by a man socially in-
ferior; whereas, the image of Lono is born of an hypergamous
union between a divine male and the women of the people. In
the deep night before the image is first seen, there is a Makahiki
c€.remoriy called 'splashing-water' (hi'uwal). Kepelino tells of sa-
cred chiefs being carried to the water where the people in their
finery are bathing; in the excitement created by the beauty of
their attire, "one person was attracted to another, and the re-
sult," says this convert to Catholicisrr', "was by no means good"
(r932:96). At dawn, when the people emerged from their amo-
nrus sport, there standinp; on the beach was the image of Lono.

White tapa cloth and skins of the ka'upu bird hang from the
lrorizontal bar of the tall crosspiece image. The kn'upu is almost
t'crtainly the albatross, a migratory bircl that appears in the west-
t'rn Hawaiian chain-the white Lanyon albatross at Ni'ihau Is-
l.rrrd-to breed and lay eggs in October-November, or the begin-
rrirrg of the Makahiki season. The legend of the early King Lono-
.rt-the-Makahiki consists of repeated journeys between Hawai'i
.rnd the western islands-in a canoe, according to one telling,
rvhcrse mast is hung with the skins of ka'upu birds (Kamakau
t96r:.52-53). Discovering his wife's liaison with a young war-
rior, Lono quarrels with her and kills her. Overcome with re-
nr()rse, the grieving king travels about the islands boxing with
tlrt' people, finally to wander demented and impoverished in
tlrt' wilds of the western island, Kaua'i. Voyage in the direction
ol tleath, privation, and the state of nature: such is the condition
ol [,ono during the triumph of warrior-man, which is the better
p.rrt of each year. For the other part, the Makahiki season, the

1,,ocl returns in his own triumphant procession-the prelude,
Irowever, to another banishment, initiated by his boxing with
llrt' people.

'l'he yearly tabu of Lono, which includes a prescriptive peace,
rs proclaimed when the image is seen on the beach. "Peace"
nr('ans the suspension of human occupation as well as conten-
lion, since the god now marries or takes possession of the land-
Irt'rrce "possession" that itself means dominion as well as sexual
,rppropriation. The principal image of 'Lono-the-parent' (Lono-
rrr,rkua), accompanied by certain gods of sport, now circles the
crrlire island in a sunwise direction, to return after twenty-three
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days to the temple of origin. This is a "right-circuit," keeping the
land on the right; and a right-circuit, the Hawaiian sage tells us,
"signified a retention . . . of the kingdom" (Kamakau ry76:).
At the border of each district, food and property were offered to
the god, collected the same way that "tributes" are levied by the
ruling chief. But after they make the offerings that thus acknowl-
edge the god's dominion, the people of each district engage in
ritual combats with the crowd in Lono's train. The local people
seem to gain the victory, since the god's tabu is lifted: the fertil-
ized land may now be entered. And even as the people then be-
gin the celebrations that will go on for days, the image of Lono
is carried from the district facing backward: "so that," it is ex-
plained, "the 'wife' can be seen" (I'i :.959:72).

The apparent paradoxes of this sovereign right-hand triumph
of Lono, during which the god cedes district after district, are
resolved at the end of the circuit through a global showdown
with the king. In a ritual battle with the god, the king resumes
all local battles and achieves the final victory, winning life for the
people and the sovereignty for himself. Structural climax of
the Makahiki, this combat is called knli'i. Kali'i means 'to strike
the king', and 'to act-or to be made-the king'. All these things
happen at once. Struck by a partisan of the god, the king regains
his kingship.

It is the sixteenth day of the first Hawaiian month. The image
of Lono, returned from its progress, stands on the shore before
the temple, defended by a great body of armed warriors. The
king, also accompanied by a warrior host, but preceded by an
expert in parrying spears, comes in by canoe from the sea (a re-
minder of the origin of the dynasty in Kahiki). Two spears are
aimed at the king. The first is deflected by his warrior-defender,
but the second, carried on the run, is caused to touch the king.
A symbolic death-which is also the beginning of the king's vic-
tory. The tabu on him is lifted, and his warriors charge ashore to
engage the defenders of Lono in mock combat. Similarly, in a
famous mythical allusion to the koli'i test, the hero chants:

The points of the spears of Kamalama passed very near to
my navel;

Perchance it is the sign of land possession.
(Fornander r9t6- t9, 5 : zo)
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'l-he reference would be to traditional rituals of cutting the navel
cord at noble births, conferring the child's sacred dignities; or
t'lse to traditions of royal installations of the same form. By the
tcst of the spears, the king dies as an outsider, to be reborn as
the king.

The transformation is achieved through, and as, the encom-
passment of Lono. Appropriating the peaceful, productive in-
cligenous god, the conqueror becomes ruler on the condition of
his domestication. He assumes the attributes of his divine pred-
('cessor, to appear thus as the people's benefactor. Valeri (in
press) shows that in the ceremonial course of the coming year,
llre king is symbolically transposed toward the Lono pole of Ha-
waiian divinity; the annual cycle tames the warrior-king in the
s(rme way as (e.9.) the Fijian installation rites (chapter 3). It need
only be noticed that the renewal of kingship at the climax of the
Makahiki coincides with the rebirth of nature. For in the ideal
ritual calendar, the kali'ibattle follows the autumnal appearance
of the Pleiades by thirty-three days-thus precisely, in the late
r.ighteenth century, zr December, the winter solstice. The king
rt'turns to power with the sun.7

Whereas, over the next two days, Lono plays the part of the
sacrifice. The Makahiki effigy is dismantled and hidden away
irr a rite watched over by the king's "living god," Kahoali'i or
''l'lre-Companion-of-the-King', the one who is also known as
'l)cath-is-Near' (Koke-ka-make). Close kinsman of the king as
Iris ceremonial double, Kahoali'i swallows the eye of the victim
rrr ceremonies of human sacrifice (condensed symbolic trace of
Ilrt' cannibalistic "stranger-king"). The "living god," moreover,
l),rsses the night prior to the dismemberment of Lono in a tem-

l)()rary house called "the net house of Kahoali'i," set up before

'' Ifre correspondence between the winter solstice and the kali'i rite of the
M,rkahiki is arrived at as follows: ideally, the second ceremony of 'breaking the
rotonut'(Malo r95r:r4z), when the priests assemble at the temple to spot
tlrr. rising of the Pleiades (l'i t959:72), coincides with the full moon (Hua tabu) of
llrt' twelfth lunar month (Welehu). In the latter eighteen century, the Pleiades
,rppt'ar at sunset on r8 November (cf Makemson r94o) Ten days later (28 No-
vlrrrbcr), the Lono effigy sets off on its circuit, which lasts twenty-three days,
llrrrs bringing the god back for the climactic battle with the king on zr December,
llr solstice (: Hawaiian r6 Makali'i; Malo r95r:r5o). The correspondence is
"rrlrrl" and only rarely achieved, since it depends on the coincidence of the full
nroorr and the crepuscular risins of the Pleiades
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the temple structure where the image sleeps. In the myth perti-
nent to these rites, the trickster hero-whose father has the
same name (Knka'ohi'alaka) as the Ku-image of the temple-
uses a certain "net of Maoloha" to encircle a house, entrapping
the goddess Haumea; whereas, Haumea (or Papa) is also a ver-
sion of La'ila'i, the archetypal fertile woman, and the net used
to entangle her had belonged to one Makali'i, 'Pleiades'. Just so,
the succeeding Makahiki ceremony, following upon the putting
away of the god, is called "the net of Maoloha," and represents
the gains in fertility accruing to the people from the victory over
Lono. A large, loose-mesh net, filled with all kinds of food, is
shaken at a priest's command. Fallen to earth, and to man's lot,
the food is the augury of the coming year. The fertility of nature
thus taken by humanity, a tribute-canoe of offerings to Lono is
set adrift for Kahiki, homeland of the gods. The New Year draws
to a close. At the next full moon, a man (a tabu transgressor) will
be caught by Kahoali'i and sacrificed. Soon after the houses and
standing images of the temple will be rebuilt: consecrated-with
more human sacrifices-to the rites of Ku and the projects of
the king.'

III. History, or Mytho-Praxis

Christmas night t778 on the Discoaery, beating eastward off
northern Hawai'i, was celebrated by the crew "according to
ancient usage from time immemorial" with a general drunken
brawl (Samwell in Beaglehole r957:rr55). Terrified by "such a
Scene of Uproar & Confusion," an Hawaiian on board had to be
rescued by one of the "gentlemen." Sir James Frazer would have

8I should note that this is hardly the first time the auditors of the Frazer lec-
ture have been invited to contemplate such ritual exchanges of sovereignty. The
whole Makahiki cycle of Hawaii is strongly reminiscent of the investiture cere-
monies of the Shilluk king made famous by Evans-Pritchard's 1948 Frazer lec-
ture: the series of battles between the new king and the effigy representing the
founder of the dynasty, wherein also the king finally carries off the woman mar-
ried by means of the cattle of his ancestral predecessor. Indeed, by a strange
transformation, the Frazer lecture itself, with its customary rites of homage to
and attack upon the immortal academic ancestor, seems to have become a recur-
rent and iconic representation of the magisterial theory that first inspired it.

lr.t'rr delighted by this world-historical convergence of ye satur-
n,rlian customs of ye natives: British and Polynesians at the same
rrrorncnt celebrating with mOck battle and collective revel the ad-
vt.rrt of the year and of a martyred prince of peace. py the Ha-
w.riian calendar, Christmas :1778 was the fifth day of'the twelfth
Irnrar month, or midway through the tumultuous tour of Lono,
olr a right-circuit about the Island.

('ook was making the same circuit as the Makahiki image, at
jtrst the same time. Arriving at Maui some eight days before the
f 'ft'iirdes, the Resolution and Discoaery came off northwest Ha-
wiri'i crn z December 1778; whereupon Cook embarked upon a

protracted right-circumnavigation of the Island, anchoring on r7
J,rrrtrary next at Kealakekua on the west coast-to the joyous re-
t'r,ption of ro,ooo exulting Hawaiians. At Kealakekua or 'The-
l'.rtlr-lof-l the-God', the image of Lono usually begins and ends
ils own circuit. So here at Hikiau temple Cook became the icon
ol lhat icon: anointed with masticated coconut and fed by the
1rr'it'st, while Lt. King and another held his arms outstretched
,ul(l the acolytes intoned the customary chants. This ritual feed-
Irrg of the god(hanaipu) is performed several times during Lono's
pr()Bress, at the domestic shrines of the king and high priests
(t'1. Sahlins r98r). True, King Kalaniopu'u had not yet arrived,
lrrrt there was sufficient testimony to the powers he represented.
('ook, for example, "suffered himself to be directed" by the
;tt'it'st in kissing and prostrating before the central image of the
lr.rrrplc-, figure of the god Kn. In every way Cook acquiesced in
llrt, status the Hawaiians would give him. Except that the circuit
ol tlris Lono had extended some thirteen days beyond the Year
( iotl's usual course. Yet it was still Makahiki time.

Wc need not suppose that all Hawaiians were convinced that
('.rptain Cook was Lono; or, more precisely, that his being Lono
nl('ilnt the same to everyone. With regard to the ordinary women
trrhabiting with the sailors on board the ships, Antigonus's re-
nr.rrk on his own deification might have been more appropriate:
"'l'lrat's not my valet's opinion of me." On the other hand, the
pricsts of Kealakekua assigned a so-called tabu-man to con-
rrtantly attend Cook, heralding his comings and goings with the
try "Lono," so that the people could prostrate themselves. This
Hlrows that whatever the people in general were thinking, the
ll.rwaiian powers-that-be had the unique capacity to publicly

The Dying God 127



L22 Chapter Four

objectify their own interpretation. They could bring structure to
bear on matters of opinion, and by rendering to Cook the trib-
utes of Lono, they also practically engaged the people in this re-
ligion of which they were the legitimate prophets. "Equality in
condition," as Lt. King noticed, "is not the happiness of this
island" (Beaglehole ry67:65). Neither was it their theory of
history.

The difference of opinion on which history would pivot ap-
peared within the ruling class, between certain priests of Lono
living near the main temple (Hikiau), where the British also es-
tablished an astronomical observatory, and the warrior chiefs
living with King Kalaniopu'u at Ka'awaloa, on the northern arm
of the Bay. Associated with Ku in their capacity as warriors, the
King and his chiefs entertained ambivalent relations with Cook/
Lono and his priests that seem altogether consistent with the
cosmological antitheses of the Makahiki season. And the more
the priests reified their conception of Cook as the divine Lono,
the more dangerous his relationship to the chiefs. It would end
as in the rite of kali'i, with nothing for the defenders of the dis-
mantled god to do but worship his memory and anticipate his
return. Hence the famous question asked by the two priests-
one was the "tabu-man"-who stole out to the Resolutionbear-
ing a piece of his corpse:

They . . . asked us, with great earnestness and apparent
apprehension, "When the Orono [Lono] would come
again? and what he would do to them on his return? "
The same inquiry was fr
others; and this idea agre
their conduct toward him,
sidered him as a being of
Kingt784, j:69)."

Earlier, at the time the high priest Ka'0'6 came into Kealake-
kua together with King Kalaniopu'u, the two played out with

eThis question of the Lono priests followed on another, that had been evoked
by the persistent inquiries of the British as to whether the Hawaiians had eaten
the rest of Cook. When the British, after many indirect questions, finally de-
manded if "they had not eat some of it?," the Hawaiians were horrified at the
idea "and asked, very naturally, if that were the custom amongst us? " (Cook and
King 1784, 1:69).
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('aptain Cook a complex exchange of objects and courtesies-an
"occasion of state" as Samwell called it-that would interpret
t'ach to others.lo Kalaniopu'u put his own feather cloak and
Irt'lmet on Cook, and in the British commander's hand the fly-
whisk emblem of the royal tabu status. When it came his turn,
however, the high priest of Lono dressed Cook in a mantle of
rt.d tapa cloth. ('A sort of religious adoration," as Lt. King had
t'oncluded of an earlier performance: "Their idols we found
llways arrayed with red cloth, in the same manner as was done
to Captain Cook" [Cook and King 7784, 3:5].) The King had
rcpresented Cook in his own social image as a divine warrior;
whereas, the priest represented his own temple image as a di-
vine Cook. King Kalaniopu'u also exchanged names with the
('aptain, and later received a dinner, a linen shirt, and Cook's
naval sword. The vice-versa movement of regalia and personae
is a microcosm of the transfers of sovereignty during the New
Yt'ar rite, by which the king ultimately incorporates Lono. And
irr a correlated transaction of this occasion of state, the high
priest unilaterally gave King Kalaniopu'u a number of iron
,rdzes that had been collected by his fellow Lono priests in re-
Irrrn for their generous hospitality to the British. If this again im-
plicd a royal appropriation of Lono's benefits (at the priests' ex-
pt'nse), it was also a material paradigm of the evolving historic
iltructure. The difference in the respective relations of King and
I'ricst to Cook/Lono would unfold as an opposition of practical
irrtcrests.

"A royal feather robe has the chief, a newly opened bud, a
royal child/The offering by night, the offering by day: it belongs
to the priest to declare [the] ancient transactions." These lines
lrom a celebrated eighteenth-century chant, perfect caption to
llrt' intricate exchanges of the "occasion of state," speak to a dif-
h.rcnce that continued to distinguish the conduct of the Lono
priests toward Cook from that of the warrior chiefs. Projected
lnto history, the difference is that the sense of the totality and
Irrrmortality of the society conveyed in the priests' transactions
with the British was in the chiefs' case conflated with lineage

r" l'he "occasion of state" is described in more or less detail by King (in Cook
rrrrrf King t784, 1:t6-tg, Beaglehole ry67:5rz-r1), Edgar (Journal: z7Jan. t77),
l{of r.rts (Log: z7 Jan. ry79), as well as Samuel (Beaglehole t967:tr69), among
o| |r,rs
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and their own interest. Even after Cook's death, while a state of
hostility prevailed between the British and the chiefs at Ka'awa-
loa, the Lono priests were daily sending food supplies to the
ships. This they had done from the beginning, as also they gen-
erously provisioned the astronomical camp near Hikiau temple
and the excursion parties traveling inland for work or explora-
tion. Yet "no return was ever demanded," reads the official Voy-
age, "or even hinted at in a most distant manner. Their presents
were made with a regularity, more like the discharge of a reli-
gious duty, than the effect of mere liberal:ty" (Cook and King
1784, 3:l.4-r5). Still, Cook failed to acknowledge adequately
these priestly adorations, as his own rituals interfered with his
perceptions of them. "For it was ever his practice to pay his
whole attention to pleasing the King or Chief of the Spot where
he was," as Mr. King says, so that for a long time he did not even
realize that the priests w-eie i:esponsible for "the vast daily sup-
plies of Vegetables and barbacued hogs," and he proceeded to
materially compensate the King Kalaniopu'u for the respectful
sacri fices of the priest Ka '6'o (Beaglehole :1967 : S6+) . I use the li-
turgictrl terms advisedly. An important Hawaiian text of the
rtl3os speaks of the peoplc-'s relation to Cook as ho'omana, 'wor-
ship', so that "they gave him [Cook/Lono] pigs, taro, tapa and
all kinds of things the way these are 6;iven to the gods; they bar-
gained not" (Remy r86r:28). tsy this logic and all evidence, the
priests' mode of exchange with Cook was sacrifice.

Yet "in all our dealings with the [warrior chiefs]," says Mr.
King, "we found them sufficiently attentive to their own inter-
ests" (Cook and King t784, 3:r4-:^5). The British catered to these
interests so far as to suspend trade of iron implements in favor of
the daggers affected by the Hawaiian nobility as insignia of their
status-the kind of iron dagger that killed Cook. But the chiefs'
interests were also dangerous because they were disposed to
promote them by theft and chicane. In relation to the god, they
were prepared to play the trickster, mythical and ancestral ar-
chetype of the usurper. The chiefly mode of exchange with the
British alternated opportunistically between noblesse oblige and
stealing. Cook, King, Ellis, and others remarked on the aristo-
cratic vice from the day the ships entered Kealakekua Bay. The
sudden outbreak of stealing could be traced "to the presence
and encouragement of their chiefs": a Polynesian sociology of
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,lr,r r rrrg-do that continued to plague the foreigners to the day of
( rrrrk's dcath-itself the consequence of the theft of the Discott-

r'r r/':, ( lrttcr, traceable by all accounts to the chief Palea. But then,
llr. Makahiki was all about the aggressive seizure of Lono's gifts
| '1, t lrt' w;r rrior chief .

Wr' havc to do with what has been called a "structure of the
r orr;rurt'irrre": a set of historical relationships that at once rePro-
,lrrt c tht' traditional cultural categories and give them new values
lrrl ol the pragmatic context (Sahlins r98r). Chiefs, priests, and
I rrlllish were all following their received inclinations and inter-
,",t,, 'l'lrc result was a little social system, complete with alli-
,rr{ ('s, arrtagonisms-and a certain dynamic. "Here are clearly

l',rrlv rrratters subsisting between the Laity and the Clergy," Mr.
t lr,r kt' was moved to remark of the Hawaiians' behavior during
tlrc t risis following Cook's death. By then, the British had been
,lr.rwrr into this Hawaiian schismogenesis, which indeed was ex-
.rr r.r lr.rtcrd by their own presence. For the more the priests objec-
lrlrr,rl thcmselves as the party of Lono, the more they marked
orl l()r Cook the destiny of the king's victim."

Nr,vt'rtheless, by virtue of a series of spectacular coincidences,
( ook rnade a near-perfect ritual exit on the night of 3 February.
llrc linring itself was nearly perfect, since the Makahiki rituals
rvorrltl crrd r February (a r day), being the r4th day of the sec-

lrrrl l lawaiian month. This helps explain Mr. King's entry for z
l'r'l,rrrary in the published Voyage: "Terreeoboo [Kalaniopu'u]
,rrrtl lris Chiefs, had, for some days past, been very inquisitive
,rl'orrt the time of our departure"-to which his private journal

" ll will bc seen from this paragraph that I have not used the notion of
,r ron;rrrtttttral structure in the Braudelian sense, a point that has iustifiably

'.f rf ,.r,rf s()nr(' criticism among reviewt-rs of Hl.slorical Mt'tnltltors (Sahlins r98r).
llr,rrrtlt.l's "structure of the conjuncturt-" refers to relations of some intermediate
,f rrr,rlrrrrr as opposed to the ltlrr,gtt' tlttrrtc on one hand and the event on the

, rllrr.r such as capitalist economic cvcles. My own use is more literal (con-

lrtrtrltttt,'siltrntion qui rtsttltc t|'unt rnrcttntrc de circonstanct's'IRobert]), and while
,l,.f rrrrtt,f y ft,inunentiella allows more than Braudel does for the structuration of
llr' ,.rlrr.rtiOn A "structure of the coniuncture" in this sense is a situational set

r,l rr.l,rlions, crystallized from the operative cultural cate8ories and actors'inter-
r''.1,. (rcc chap. 5) Like Giddens's (r976) notion of social action, it is subject to the

,lr rrrlrk' structural determination of intentions grounded in a cultural scheme and

llrr. rrrrirrtcnded consequences arising from recuperation in other projects and

',, lrr,tttcs

t

i

lj
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adds, "& seem'd well pleas'd thatitwas soon" (1784,3:26;Beagle-
hole 1967:517). Captain Cook, responding to Hawaiian impor-
tunities to leave behind his "son," Mr. King, had even assured
Kalaniopu'u and the high priest that he would come back again
the following year. Long after they had killed him, the Hawai-
ians continued to believe this would happen.
\. With the high priest's permission, the British just before leav-
ing removed the fence and certain images of Hikiau temple for
firewood. Debate raged in the nineteenth century about the role
of this purported "sacrilege" in Cook's death, without notice,
however, that following Lono's sojourn the temple is normally
cleared and rebuilt-indeed, the night the British left one of the
temple houses was seen on fire. Among the other ritual coinci-
dences, perhaps the most remarkable was the death of poor old
Willie Watman, seaman A. B., on the morning of r February.
Watman was the first person among Cook's people to die at Kea-
lakekua: on the ceremonial day, so far as can be calculated, that
the King's living god Kahoali'i would swallow the eye of the first
human sacrifice of the New Year. And it was the Hawaiian chief-
or by one account, the King himself-who specifically requested
that old Watman be buried at Hikiau temple. Messrs. Cook and
King read the burial service, thus introducing Christianity to the
Sandwich Islands, with the assistance however of the high priest
Ka'6'6 and the Lono "brethren," who when the English had
finished proceeded to make sacrifices and perform ceremonies
at the grave for three days and nights.\

So in the early hours of 4 Februaryr','Cook sailed out of Kea-
lakekua Bay, still alive and well. The King, too, had survived
Lono's visit and incorporated its tangible benefits, such as iron
adzes and daggers. In principle, the King would now make sac-
rifices to Ku and reopen the agricultural shrines of Lono. The
normal cosmic course would be resumed. Hence the ultimate
ritual coincidence, which was meteorological: one of the fer-
tilizing storms of winter, associated with the advent of Lono,
wreaked havoc with the foremast of the Resolution, and the Brit-
ish were forced to return to Kealakekua for repairs on tr Febru-
ary 4779-

It was "chance;" or in the Western scientific metaphor, "the
intersection of two independent chains of causation." The weak
link in one of the chains was the "dishonest work" and "slov-
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r,rrly supervision" of the Deptford naval yard (Beaglehole 1967:

r xix). Cook had complained before that his ships had been bet-
tcl t't;uipped when they were in the private service. Given this
r'olrupt system of naval procurement, perhaps we should speak
ol ,rrr unhappy intersection of structures. Certainly the British
r.rpt'dition of discovery had gone out of phase with the Hawai-
riilt ritual cycle. Mr. King remarks that there were not as many
lrrrrrclreds of people at their return to Kealakekua as there had
lrr.r.rr thousands when they first came in. A tabu was in effect,
wlrit'h was ascribed to the king's absence. By the best evidence,
tlrr, llritish had interrupted the annual bonito-fishing rite, the
Ir,rnsition from the Makahiki season to normal temple cere-
rrrorrics. Cook was now hors cadre. And things fell apart.

ln the mythopolitical crisis occasioned by Lono's inexplicable
lr,lrrnr, the tensions and ambivalences ira the social organization
ol lhe previous weeks were now revealed. The King, who came
rrr rrext day, was furious with the priests for again letting the
lh itislr use the ground near Hikiau temple. The priests recipro-
r',rk,rl with a cordial detestation of the chiefs at Ka'awaloa, an at-
lrlrrtlt' they did not trouble to conceal from their British friends.
Arrtl to complete the triangle, the King and chiefs "were very in-
r;rrisitive . . to know the reason of our return," Mr. Burney
ri,rys, "and appeared much dissatisfied with it" (Burney MS:rz
l;dt. 1779; cf. Burney r8t9:256-5). In retrospect, as Lt. King re-
lk,t'tcd, "it is not very clear, but that some of the chiefs were glad
ol st'cking an occasion to quarrel" (Beaglehole ry67:568). Actu'
,rlly, the chroniclers vary in their assessment of Hawaiian reac-
lions, perhaps due to different experiences of the complex struc-
Irrrt' of the conjuncture. Samwell, friend to the priests, could
Irrrd "the abundant good nature which had always characterized

lllrt' Hawaiiansl" still glowing "in every bosom" and animating
"f ,v('ry countenance" j957:6). For John Ledyard it was evident
lrrrn the people's appearance, "that our former friendship was
,rt an end, and that we had nothing to do but to hasten our de-

P,rrture to some different island, where our vices were not yet
Irrown, and where our extrinsic virtues might gain us another
sf rrrrt space of being wondered at" (1963: r4r)."

rrlirr other general characterizations of Hawaiian attitudes regarding the re-

f rrrrr of Cook's ships, mostly negative, see: Clerke (in Beaglehole t'967:5y-12),
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All along, the diverse and delicate relationships between the
two peoples had been ordered by the one salient interpretation
of Cook as the Makahiki god which the Hawaiian authorities
were able to reify, and with which the Great Navigator could
comply. Now that reality began to dissolve. For the King and
chiefs, it even became sinister. Lt. King records in his journal the
touching empiricist belief that once the reasons for the return
were explained to the chiefs, their noticeable disapproval would
be dispelled (Beaglehole ry67:68). But the problem was not em-
pirical or practical: it was cosmological-in which respect, the
state of Resolution's mast was simply not intelligible. "They were
constantly asking what brought us back," reads one account,
"for they could form no notion of our distress or what was the
matter with our mast" (Anonymous [of Mitchell]: z3 fan. r78r).
It would be sinister because the return-out-of-season presented
a mirror image of Makahiki politics. Bringing the god ashore
during the triumph of the King, it would reopen the whole issue
of sovereignty. Hence the ominous notion Hawaiians did form
of what brought the British back, according to some of the most
reliable journalists (Burney, King, and Gilbert): that it was in or-
der to settle the island, "and deprive them of part if not the whole
of their Country" (Gilbert MS; Burney r8r.9;256-57; Beaglehole
t967:5og). As in the good Frazerian theory of divine kingship,
the ritual crisis was a political threat.

There was an immediate outbreak of theft and violence. "Ever
since our arrival here upon this our second visit," wrote Mr.
Clerke, "we have observed in the Natives a stronger propensity
to theft than we had reason to complain of during our former
stay; every day produced more numerous and more audacious
depredations" (in Beaglehole ry67:53t-32). The day before
Cook's death, r3 February, was notable for violent altercations
with chiefs. Mr. Trevenen later blamed Cook's death on a chief
thrown off the Resolution this day for stealing. Chiefs attempted
to prevent some commoners from assisting the British who were
loading water on shore, near the priests' settlement. In a scuffle
involving Palea, the one who was to arrange t\e theft of the Dis-
coaery's boat, two midshipmen (one of them George Vancouver)

Zimmermann (r91o:9o), Ellis (1782, z: roz), Home (Log: 7 Feb. ry79), Law (lour-
nal: rr Feb. q791, etc.

The Dying God

rrrrtl scveral seamen were well and truly drubbed. Cook, who
Irrrtl .rlready shown in Tonga and the Society Islands that he
worrltl not suffer "the Indians" to think they had the advantage
ul lrirn, decided after the skirmishes of 13 February that he would
rrg,rirr be obliged to use force. So when he went ashore next day
lo t.rke King Kalaniopu'u hostage, he made sure to land in the
I onrl)any of armed marines.

'l'lrt. scene was strangely reminiscent of the climactic battle of
f f rr, M.rkahiki, the kili'i, but played in reverse. The god Lono
(('rxrk) was wading shore with his warriors to confront the King.
l{rrllrt'r than the reinstitution of human sacrifice by the King un-
rlr.r llrt' aegis of Ku, news came that Lono's people had killed a

r'hir,l (i.e., Kalimu, shot by Rickman's blockading party). Now
llrr. Kirrg would be taken off to sea-instead of the canoe of Lono
r,r,l ,rdrift. And did not the other actors play out their legendary
ruh's? llccall that Kalaniopu'u was prevented from accomPany-
Irrpi ('rxrk by the intercession of the favored wife, Kaneikapolei.
lior ont' brief and decisive instant, the confrontation returned to
llrr,original triad of the god, the man, and the woman, with the
lrnrrt,again determined by the woman's choice.

'l'lrt. supporting characters included the warrior-champions of
llrr, lrrli'i combat. Cook was accompanied everywhere on shore
lry lris sccond, Lt. of the Marines Molesworth Phillips. Should
wr. rrot likewise search for the slayer of Cook among the com-

Irlniorrs of the King's retinue: the one who parries the spear of
llrr. liod? We have been doing the cultural analysis of an historic
r.vr.nt (rlr vice versa). By all rights, it should lead to a cultural
rolrrlion of the "murder mystery."

lirr cxample, all those among the alleged initial assailants of
('ook who are identifiably commoners can be eliminated. The
rroliokrgical category is wrong; besides, the weapon, the iron
Irirtlt, dagger, was affected by the chiefly coteries only. On the
rrf lrcr hand, Trevenen's chief, the one thrown off the Resolution

lor tlrcft, is also unlikely since Trevenen says he was killed in
rrr'lion; whereas, Hawaiian and British testimony, contemporary
rrrrtl latcr, indicates the slayer lived to tell his story. For similar
ll,rsons, the chiefs accused by Mr. Ellis and Mr. King can be dis-
rrrisst'd. To make a long forensic argument short, there is one
nr,rrr who best fits the case ritually and historiographically. He is
f lrr, rrnc identified as Cook's slayer by Samwell , Edgar, Bayly,

r29
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and the "honest Keali'ikea," priest of Lono, and apparently also
the person of the same description and reputation seen by mem-
bers of the Vancouver expeditionin t793 and 1794. He had a role
in life and position in society as the King's defender. His name
was Nuha.

A near relative and constant companion of the King, Nuha (or
Kanuha) was, Samwell says, a personage of "first consequence"
(Beaglehole t967:tt7t). He belonged to a notable landholding
family of Ka'awaloa, a line of chief's men descended from a sec-
ondary royal marriage of a few generations back." The notices
from Vancouver's time also suggest he was related affinally to
the present King Kalaniopu'u. But as "one of the To'ah or fight-
ing men of the Island," Nuha probably owed his position about
the royal person as much to his prowess as to his kinship. Sam-
well had been singularly impressed with Nuha's physical ap-
pearance from first he saw him in the King's retinue: "he was tall
and stout, with a fierce look and demeanour, and one who united
in his figure the two qualities of strength and agility, in a greater
degree, than ever I remembered to have seen before in any other
rnan" (1957: z3). Thus Nuha would be one of the kaukau ali'i or
lesser chiefs of the royal entourage, a man whose privileges
were contingent on his service. He was a warrior, and on that
day he was everything he should be.

In status and appearance, this is exactly the figure of Cook's
assassin depicted by |ohn Webber, artist of the expedition, in his
well-known "Death of Captain Cook" (fig. 4:r). We should not
ignore the graphic evidence. Indeed, the painting's chief artistic
merit is generally acknowledged to be its effort at accuracy. Con-
sider, then, Webber's characterization of Cook's attacker. He is a
young man, of exceptional size and athletic build. Perfect for the
kali'i part. Besides, he wears-in warrior fashion, over one shoul-
der-a distinctive cloak, made primarily of blackcock or frigate-
bird feathers, by contrast to the fine, multicolored feather gar-
ments and helmet seen on the right side of the painting. The lat-
ter are made of rare mountain birds (fig. 4:z). The difference is

t'Researches in Hawaiian genealogical and land records (Archives of Hawaii)
indicate that Kanuha was one of the famous "Moanas" of Hawai'i Island, de-
scended thus from the high chjef Keakealani Kane, and related by marriage to
the high Kr1 priest Holoa'e-as well as the father of the well-known early Chris-
tian convert and traditional intellectual, Kelou Kamakau.

The Dying Cod r1t

plt't'isely the one reported by Lt. Kingbetween the feather cloaks
ol "inferior chiefs" and those of the highest nobility (Cook and
Kirrg r784, 1:13'6-37).

llut the dagger held menacingly by the warrior in Webber's
rt't,ne (fig. 4:3) was probably made from an iron spike manufac-
Irrrt'd at Matthew Boulton's Soho factory in Birmingham-requi-
xltioned by Cook "to be distributed to them in presents toward
rrlrtaining their friendship." And in March 1776, jwst when Cook
w,rs taking on such cargo for the expedition, the London pub-
llrlring house of Strachan and Cadell, which would later issue
tlrt. trfficial account of the voyage, announced the publication of
Atlam Smith's Wealth of Nations. We are thus reminded-in a

f rrilliant essay by Bernard Smith $97)-tll.at if Cook died as a
I l.rwaiian god, he was also the avatar of a new kind of European
Irrrpcrialism. One could add that Cook's death made a remark-
rrblc juncture of the two theologies, since his spirit was destined
to prlay the same role in the one as in the other. Europeans and
I l,rwaiians alike and respectively were to idolize him as a martyr
Io their own prosperity.

lirr Hawaiians Cook had been a form of the god who makes
llrt, earth bear fruit for mankind: a seminal god, patron of the

Pt,.rceful and agricultural arts. Yet on the European side, as

"Adam Smith's global agent" he was likewise the spirit incarnate
ol the peaceful "penetration" of the marketplace: of a commer-
r'iol expansion promising to bring civilization to the benighted
rrrrd riches to the entire earth. Cook was to chart the course: de-
It,rmine the routes, the resources, the markets. Harbinger thus
rrf the Pax Brittanica, Cook was also a bourgeois Lono.

'l'he convergence of spiritual beliefs was already present in the
tlt'rrth of Cook: in the reasons he died and the way he died.
('ook's own dispositions in the treatment of "ye Natives"-his
('()ncern to secure their friendship, to keep the use of force to a
rrrinimum, to trade honestly (if advantageously), to prevent the
npread of "the Venereal" and of firearms-all these were ulti-
rrrately consistent, often consciously so, with the world exPan-
sion of commerce that his voyages were designed to make pos-
sible. Cook made the new era of capitalist expansion a point of
lris own personal character (Smith ry79). He was no Cortes-
rullr rrlor€ than Lono was the conquering Ku. Bernard Smith
s.rys that "Cook must have been the first European to practise
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successfully on a global scale the use of tolerance for the pur-
pose of domination" (rgZg:t79). So if the Hawaiians were will-
ing to receive him as their own god, he was willing to accept the
honors- However he understood it ritually, he would appreciate
it practically. But then, as the poet Cowper wrote when he

fearned how Cook had died, "God is a jealous god." t+

\, On the other hand, Cook's hubris was as much Polynesian as
it was European. Consider that he had had years of experience
in these islands as "a kind of superior being." So many times
before he had brought himself and his people away from the
edge of disaster. Similarly this time, despite everything that has
been said since of Cook's fatigue or his parasites, by all contem-
porary accounts he met the crisis with an unhurried confidence.
He seems to walk through his death scene with a certain dream-
like quality. More than one journal speaks of an unaccountable
"infatuation," as if he thought himself invincible. He would
have died, then, a truly Polynesian death: the death reserved for
the man who has accumulated so much mana, he is tempted to
defy the rules,that govern ordinary men. Maori say of such per-
sons that they\

\
ra"Cook did not depend much upon God; he kept his powder dry, mentioned

Providence rarely, and performed the Sunday naval service intermittently; but
he was perfectly willing to play God himself, as he did at Hawaii, if the cultiva-
tion of peacefr-rl cultural relations depended on it" (Smith t979::168)

t'arr only be overcome by some act or default, such as a
tlisregard or neglect of some religious or warlike obser-
vance, which has been shown by experience to be es-
s('ntial to success in war; but which our wardor, spoiled
lry a long career of good fortune, had come to regard as
nccessary to ordinary mortals only and of but little con-
scquence to men of mana (Gudgeon t9o5;62).

l'lrll, as Cook once wrote in his private journal: "Such risks as

llrr,st' are the unavoidable Companions of the Man who goes on
I )tst'overies."

The Dying God

Figure 4.3 Webber, Thc Dcath of Captain Cook, de.tail
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nr,rnds, despite the sexual tabus Captain Cook had imposed on
Irs own men. So began a career of tabu violations by women of
tlrr. pcople that the Hawaiian chiefs and priests would soon dis-
lovt'r applied equally to their own sacred prohibitions.

()n the third day of Kaua'i, Captain Cook's ship, the Resolu-

Irrur, was driven off to sea by adverse winds while trying to shift
Irr.r l.rcrth in Waimea Bay. The Discoztery under Captain Clerke
lr,rrririned, and the next morning was once again surrounded by
llrt' rrumerous small vessels of the common people. But this

1x,,rt't'ful commerce was suddenly interrupted by the appear-
iurt'(' ()f a large double canoe bearing the most sacred chief of the
lrl,rrrc.l, Kaneoneo by name. Preemptorily, the people's canoes
wt'rt' ordered out of the way so that the chief could make his
own cxclusive advent in the presence of the British. Here we
rrr.r.rl to recall that the Hawaiians considered these extraordinary
Irr,ings who had broken through the sky beyond the horizon
wr.rt' thus, like the chief himself, of a nature divine. They had
r'orrrc from the spiritual homeland of chiefs and gods, Kahiki-
or irr the Kaua'i dialect "Tahiti"-as indeed the British admitted
tlr,rt "Otaheite" (Tahiti) had been their last port of call.

When the sacred Kaneoneo came out to the ships, however,
llrt' l{awaiian common people did not get out of his way fast
r.rrough. More than one British journalist records with some
rrrrpriss that thereupon, and "without endeavouring in the
h',rst" to avoid them, the chief simply ran down the people in his
w,ry, leaving the occupants of four canoes swimming in the
wrt'ckage.' Later that day, the incident was repeated when the
s,rrne royal vessel came out to invite Captain Clerke ashore,
wlrere Kaneoneo had prepared an appropriate Polynesian re-
lt'ption (with gifts) for the English captain. On this second occa-
rion, the astronomer Bayly relates, the sight of the chief's canoe
w.rs enough to send the commoners flying "with the greates[t]
prt'cipitation & we soon found not witlT'out reason for as soon as

llrt' King's canoe came up with any Canoe they run right over it,
krrocking down everyone that came within their reach, so that

r'the incident is described in Cook and King (t784, z:245-46), King's iournal
(rq Jan. t778), and Burney's lournal (24 Jan q78), among others-notably a

gtxrd but slightly varying account by Bayly (Journal: z4Jan. ry78). Clerke's jour-
rr,rl afso (Adrn 55lzz: z4 Jan. ry78) describes Kaneoneo's subsequent visit on
f xrard the Discouent.

Structure and History

Well, but do you not see, Cratylus, that he who follows
names in the search after things, and analyzes their
meanings, is in great danger of being deceived?

Plato, Diol., Cratvlus.

There had been better times in the relations between ilawaiians
and Europeans, such as attended the very first moments of their
encounter, more than a year before Cook's death: encounter
marked by the aloha with which the islanders greeted their
"discoverers."

to the seamen, "their intentions of gratifying us in all the plea-
sures the Sex can give" (King Log zo lan. ry78). As we know,
the women soon succeeded in consummating their special de-

rln the first section of this paper, I resume briefly certain historic events and
processes discussed in sornewhat greater detail in Historical Metaphors (Sahlins
r98r). The oblect will be to pick up and develop the historical theory of that ear-
lier work.
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the people were obliged to jump & dive to avoid being knocked
on the head & Ieave their canoes to be run down" (Journal: z4

lan. ry78).
But then, Kaneoneo was a chief of the highest tabus. Off-

spring of a brother-sister marriage, such a chief is "called divine,
akua" (Malo ry5r:54). When he goes abroad, the people must
fall prostrate on their faces-the kind of homage that Hawaiians
also accorded to Captain Cook. And this is why Kaneoneo ran
over the people's canoes. The commoners were caught in a Ha-
waiian double bind: prostrating face down in their canoes when
the sacred chief came out, they could not also get out of his way.

I take this incident as a condensed paradigm of the subse-
quent course of Hawaiian history: of the changing relations be-
tween chiefs and common people, marked by unprecedented
forms of oppression, that developed out of their respective rela-
tions to European adventurers, especially the increasing num-
bers of venturing merchants. Not only a paradigm, this original
collision among the Hawaiians condenses also a possible theory
of history, of the relation bgtween structure and event, begin-
ning with the propositiori that the transformation of a culture is
a mode of its reproduction. In their different ways, the com-
moners and chiefs responiled to the divine strangers according
to their own customary self-conceptions and interests. Encom-
passing the extraordinary event in traditional cultural forms
they would thus recreate the received distinctions of Hawaiian
status. The effect would be to reproduce Hawaiian culture-as-
constituted. But once again: the__worl{ i9 under no obligation to
gonJorm to the logic-py w-h!qh-.some people conceive it. The spe-
cific conditions of European contact gave rise to forms of opposi-
tion between chiefs and people that were not envisioned in the
traditional relations between them. Here is a second proposition
of our possible theory: that in action or in the world-techni-
cally, in acts of reference-the cultural categories acquire new
functional values. Burdened wittr the world, the cultural mean-
ings are thus altered. It follows that the relationships between
categories change: the structure is transformed.

First, then, to shbfr the tiaditional frounds of Hawaiian re-
sponses to the British presence. As for the common people, men
and women in their respective ways made spontaneous over-
tures of exchange with Cook's company, resulting notably in a

Structure and Hislory rJ9

ltvr.ly material trade. This simple pragmatism was especially

r lr,rracteristic of the cultural consciousness-the habitus-of Ha-
w,riiarr commoners, in contrast to their chiefs and priests (cf.

r lr,rptcr z). Specifically, the conduct of the people was appropri-
,rlr, ttr the interest Hawaiians cal|imi haku, 'to seek a lord'. And
llris was counterpart to the heroic system of chiefly domination.
I lrc rnain, global principle of organization was hierarchy itself,
r,r;rrcssed in the reciprocal but unequal alohabetween the people

nntl the chief who held their land as his patrimonial estate' Be-

yonr'l immediate kinfolk, the people's relations to each other
wr,rt' mediated by the ruling chiefs ("hierarchical solidarity")'
Wlrt'rcas, the chiefs, by their own connections to the realm of

'rgrilit (Kahiki), mediated the relations between the social totality

'ul(l tl're cosmos. Hence the famous sexual demands of ordinary
ll,rwaiian women on the too-willing crews of Cook's ships. It
w,rs their way "to find a lord": upward liaisons that would es-

l,rlrlish kinship relations with, and claims upon, the powers-
llr,rt-bc. So if the British were greeted with an effusion of tradi-
Iltnil nloha, as tourists in Hawaii still are, it was with the same

trrlcrt'sted synthesis of libido and lucre.
( )rr the other hand, consider closely the behavior of the Kaua'i

,r,rt'r't,d chief; Kaneoneo. The cosmological status of ruling chiefs

irrrplicd their own privileged intervention with the divine
,rlr',rnger. Cook's advent in q78 thus put in place a certain his-

lolit'al "structure of the conjuncture": a system of relationships
rlr,stined to affect the further course of European trade and Ha-

w,riian politics. The British were to Hawaiians in general as the
ll,rwaiian chiefs were to their own people' In the beginning,
Irowcver, the implications were equivocal or even dangerous.

ljrrr ['ry the Hawaiian versions of the theory of stranger-kings, the
lr,igrr of sacred ruler from Kahiki is founded through a usur-

l!,rlion of the existing dynasty' Indeed, at every accession-as
,rl ('very annual Makahiki ceremony-the king seizes power,
"t'r'lcbrates a victory" as Hocart says, making his predecessor a

vit'tim of sacrifice or sorcery. Hence the initial ambivalence of
K,rrrconeo's approach to Cook's ships: the chief appeared only
rrrr the fourth day, for examPle, long after the common people.

K.rneoneo's behavior would be repeated by other important
r'hit'fs in the next decades; time and again they approached the
slripping some days after the common folks, and with the same
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ambiguous display of dignity and circumspection. In Kaneoneo's
case, when he did finally go on board the Discoaery, his atten-
dants prevented him from proceeding any further than the
gangplank where, forming a protective circle about him, they
suffered no Englishman but Captain Clerke to approach him.
Problem was that if the foreigners were truly gods, they were
also, then, the chief's natural rivals.

But then, Kaneoneo's behavior, his hesitancy, brought him
into practical contradictions with his own people. Their collision
course can be charted from the categories of the traditional cul-
ture, as a vector of the customary differences between the com-
mon people and the sacred chief. Not only did it belong to the
chief to take priority in relations with the divine stranger. He
was first in all things: the firstborn, first to act in war or peace,
the one who initiates the agricultural year by appropriate sacri-
fices and gathers the tributes of the first-fruits. Essential prin-
ciple of Polynesian hierarchy, this firstness is what makes the po-
litical functioning of the society the same as the creative action
of divinity. And if Kaneoneo's claims to precedence brought him
into violent opposition with the people in his way, still the chief's
privileged connection with the gods is always maintained by the
sacrifice of lawless men, i.e., violators of the royal tabus.
ft.r th" decades following Cook's fatal visit, Hawaiian chiefs

ahd commoners, men and women, ritual tabus and material
goods, were all engaged in practical exchange with Europeans
in ways that altered their customary meanings and relation-
ships. And always the fu.nctional revaluations appear as logical
extensions of traditional conceptions. The dominant structure
of tiie initial situation, that the it i"fs distinguished themselves
from their own people in the manner that Europeans were dif-
ferent from Hawaiians in general, became a conceit of personal

i identity-from which ensued an order of political economy. The
chiefs self-consciously appropriated the personages of the Euro-
pean great alongside an appropriate European style of the sump-
tuary life. The famous Kamehameha, conqueror of the Islands
between 1795 and r8ro, never tired of asking passing European
visitors if he did not live "just like King George." Already by
1793, three of the dominant Hawaiian chiefs had named their
sons and heirs "King George" (Bell r9z9:64). By the early nine-
teenth century the putting-on of prominent European identities

Structure and Historv

hnd become high fashion in Hawaii. Witness this American
lruder's account of a gathering of Hawaiian notables in rSrz:

At the race course I observed Billy Pitt, George Washing-
ton and Billy Cobbet walking together in the most famil-
iar manner . . . while in the center of another grouP,
Charley Fox, Thomas Jefferson, fames Madison, Bonne-
part, and Tom Paine were seen to be on equally friendly
terms with each other (Cox r83z:44).

At that date also Cox (alias Kahekili Ke'eaumoku) was the
(lovernor of Maui, fohn Adams (alias Kuakini) would soon be
(krvernor of Hawai'i; whereas the aforementioned Billy Pitt (Ka-

l.rimoku) was "Prime Minister" of the Kingdom. About the same

pcriod, which was marked by the lucrative sandalwood trade,
lrn intense competition for status developed among the Hawai-
Inn aristocracy. It took the form of ostentatious consumPtion of
frrrcign luxury goods-but then, mana had been traditionally as-

rtrciated with a style of celestial brilliance. Fine clothing was the
main item, and fashions changed wildly, since as one Boston
nrcrchant lamented over a useless cargo of silks, of a kind that
lrnd already come out on another ship the past year, the object
of the chiefs was to have something "they have never seen be-

fore'." r Soon the finest textiles of China and New England, accu-

mulated in useless superabundance, lay rotting in chiefly store-
houses, to be dumped finally in the ocean.

But the people's access to the market remained severely re-
rtricted, even as regards practical and domestic equipment.
l{ather, their products entered European trade as tributes or
rcnts collected by the chiefs on quasi-traditional lines and dis-
posed of on the chiefs' own account. The early history of the
iron trade had already proved that the powers-that-be were able

'The statement aPP€ars in a letter from the trader James Hunnewell to f . P.

Sturgis & Co., 3o Dec. r8z9 (Hunnewell Papers). Aside from the Hunnewell pa-

pt'rs and journals of other traders at the Baker Library, a goocl sense of the

American trade during this sandalwood period can be gained from the John C.

fones or Marshall & Wildes correspondence at Houghton Library, Harvard- Ex-

cellent r6sum6s of Hawaiian economic history in the late eighteenth century and

t,arfy nineteenth century may be found in Bradley i968 lrya3l) and Morgan
( .'+8).
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to organize commerce for the satisfaction of their own demands,
to the neglect of the commoner's necessities. By the mid-r79os,
the ruling chiefs had a surfeit of iron tools and would not even
look at another axe, so that European trade was diverted notably
to muskets and cloth, means and signs of chiefly power, and
this well before the people in general had exhausted their need
or capacity for productive uses of iron. As late as r84r, an Ameri-
can missionary at Hawai'i Island remarked that there was still
not a decent set of carpenter's tools in his district-except those
owned by local chiefs (Forbes r84z:r55). By this time, the peo-
ple's resistance had been reduced to creative uses of scatological
metaphor, as when the commoners of Waialua, O'ahu mixed
goat excrements in the poundedtaro (poi) destined as tribute for
their ruling chief (Emerson to Chamberlain: r9 Oct. 1835). One
could say that traditional Hawaiian culture was preserved by
logical inversion, since excrement is negative food, thus proper
reciprocity for the kind of aloha the chiefs were now dumping on
the common people.

Serious resistance had long passed. It had been transcended
by negotiated uses of the chiefs' tabus, process that ended in a

revaluation of the meaning of tabu that can be correlated with
the emerging distinctions of class (cf. Sahlins r98r). Early on,
the chiefs began to use tabus for the regulation of European
trade: an extension from ritual to practical purposes that could
be justified by ancient meanings and functions of chiefly prece-
dence. Between 1795 and r8t9, the great Kamehameha regularly
imposed such interdictions on the times and terms of commerce
with European ships, in the interest of forestalling the common-
ers' trade, or else of ensuring that the demands of political and
aristocratic consumption would take priority over the people's
interest in domestic goods. In the event, the concept of tabu, as
signifying things set apart for the god, underwent a logical ex-
tension to the point of a functional transformation. Tabu pro-
gressively became the sign of a material and proprietary right.
One can still see the final form in Hawai'i today: in the numer-
ous signs that read KAPU and mean 'no trespassing'.

The commercial uses of the tabu by Kamehameha and other
chiefs meant that, for the common people, the sacred restric-
tions which promised divine benefits (when respected) were
now directly counterposed to the general welfare. ln Historical
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ilrltlilnrs I show that the ordinary Hawaiians did not then hesi-

Inlr, lo violate tabus of all kinds, in more or less open defiance of
llrr. powt'rs-that-be. Women of the people broke the ritual tabus

llr,rl wotrld confine them to their houses in order to ply their am-

lrorrr irrtercourse with the crews of European ships. This pas-

rlutr,rlt. c()mmerce soon became an important means of the

f 
rl,lPh,'s trade, with a view toward circumventing at once the

f 
rl llrls' tabus and the chiefs' business. And when ordinary men

forrrrrl t'ommon interest with their women in tabu transgres-
rhrrr.r. it broke downfh"it o*t sacral status as men in contrast to
wnnr,n. For in the old days and in the domestic cult, men were

lllrrr lry relation to women in the same way that the chiefs were
lrrlrrr lry relation to the people. Crosscutting the distinctions of
t,trrl, tlrc tabu could not in this respect become the exclusive

Ir lvth'ge of chiefship. Rather, it argued an inclusion of the whole
rrx'lr.ly irr the chiefship, if in a subordinate way. But now the de-

vr,loPirrg class cleavage revised the ancient proportions of tabu,

nrrrlulll salient the radical opposition of ruling chiefs and com-

f rrrrrr ;rt.ople, as respectively tabu and noa or 'free' from restric-
llrrrrs, 'l'his is a true structural transformation, a pragmatic re-
rlr,ltrrition of the categories that alters the relationships between
lltr,rrr. 'l'he tabu now uniquely sacralized the distinctions of class

rtl llrc t'xpense of gender.

Phenomenology of the Symbolic Life

Now it seems to me there is something more to this tempest in a
Itrtrrlh I'acific teapot than a possible theory of history. There is

nlro ,r criticism of basic Western distinctions by which culture is
rlttirlly thought, such as the supposed opposition between his-
Ittry .rnd structure or stability and change. In our own native
lulkklrc' as well as academic social science, we constantly use

rrrlh rcified dichotomies to partition the anthropological object.
I rrr,t'cl not remind you that the antithesis between history and
rlrtrt'ture has been enshrined in anthropology since Radcliffe-
lhown and the heyday of functionalism, and m-Qre recently con-
ltrrrrt'cl in the structuralism inspired by Saussure. Yet this brief
llrrw.riian example suggests there is no phenomenal ground-
lr.l ,rlone any heuristic advantage-f<jr considering history and
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s.tructure as exclusive alternatives. Hawaiian history is through-
out grounded in structure, the systematic ordering of contingent
circumstanceE even as the Hawaiian structure proved itself
historical.

What, then, of the corollary opposition between stability and
change? Again, Western thought presupposes the two are an-
tithetical: logical and ontological contraries. Cultural effects are
identified as continuous with the past or discontinuous, as if
these were alternative kinds of phenomenal reality, in comple-
mentary distribution in any cultural space. The distinction runs
deep, through a whole series of elementary categories that orga-
nize the common wisdom: the static vs. the dynamic, being vs.
becoming, state vs. action, condition vs. process, and-should
we not include?-noun as opposed to verb. From there it is only
a small logical step to the confusion of history with change, as if
the persistence of structure through time (think of the pensie
sauaage) were not also historical. But again. Hawaiian history is
surely not unique in the demonstration that culture functions as
a synthesis of stability and change, past and present, diachrony
and synchrony.

Every practical change is also a cultural reproduction. As for
example, the Hawaiian chiefship, incorporating foreign identi-
ties and material means, reproduces the cosmic status of the
chief as a celestial being from Kahiki. In this mytho-praxis of hi-
erarchy, the Polynesian ariki, the royal firstborn "had started his
life at the time the world was created"; or more precisely for Ha-
waii, his life is the 796o.7to; cf. chapter 4).
Sure of its cosmolo Hawaiian chiefship was
able to include the a n Cook in its own mytho-
practical terms.

In the upshot, the more things remained the same the more
they changed, since every such reproduction of the categories is
not the same. Every reproduction of culture is an alteration, in-
sofar as in action, the categories by whjg,[r a present world is or-
chestrated pick up some novel empiri,&.tient. The Hawaiian
chief for whom "King George" of EnglG the model of celes-
tial mana is no longer the same chief, noYin the same relation to
his people.

I am arguing that this symbolic dialogue of history-dialogue
between the received categories and the perceived contexts, be-
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lwelrr t'ultural sense and practical reference-puts into question
n wlrolc series of ossified oppositions by which we habitually
llttrh,rstand both history and cultural order. I mean not only sta-
lrlllty .rnd change or structure and history, but also the past as

tnrlh',rlly distinct from the present, system vs. event, or even in-
ltnrlrrrtrture in contrast to superstructure. So what I propose, if
ylrr will bear with me through a semiphilosophical excursion, a
llrrrl ol naive phenomenology of symbolic action, is that we self-
r lrrrr'iously explore these reified distinctions with a view to-
fv,rltl tliscovering their truer synthesis.

llrr, problem comes down to the relation of cultural concepts
Irr lrrrrnan experience, or the problem of symbolic reference: of
ltrrw t'rrltural concepts are actively used to engage the world. Ul-
llttr,rlt'ly at issue is the being of structure in history and as his-
Iury, lltrt I begin more simply by making two elementary obser-
vdllr)ns, neither of them at all novel or my own discovery. The
f lt rnt is the venerable Boasian principle that "the seeing eye is the
iltf{,,ilI Of traditio-n . ." Human social experience is the appro-
prldli()n of specific percepts by general concepts: an ordering of
ltr+,rr ,rnd ihe objects of their existence according to a scheme of
I ullrrr.ll categories which is never the only one possible, but in
llrel st'nse is arbitrary and historical. The second proposition is
llt,rl lhc use of-'conventional concepts in empirical contexts sub-

frr'lri tlre cultural meanings to practical revaluations. Brought to
lrc,rr orr a world which has its own reasons, a world in-itself and

; 
ruk, rr t ial ly refractory, the traditional categories are transformed.

liul r'vcn as the world can easily escape the interpretive schemes
ul rolrrc given group of mankind, nothing guarantees either that
Itttr,llige nt and intentional subjects, with their several social in-
lprr.sts and biographies, will use the existing categories in pre-
rltlh'cl ways. I call this double contingency the risk of the cate-
grtrir,s in action.

lIrt first, the continuity of culture in action: the seeing eye as

lltc r

llott,
tt I l'r,

I r.vi
r'rrr'r' of human subjects, especially as communicated in dis-
r rf rf rsc, involves an appropriation of events in the terms of a pri-
Ir,, ('()ncepts. Reference to the world is an act of classification, in



i

L

i

rtll

liit
i

tl

ll

l

I

i

r46 Chapter Five

the course of which realities are indexed to concepts in a relation
of empirical tokens to cultural types. We know the world as logi-
cal instances of cultural classes: "Captain Cook is a god." It is not
that, as some have believed, we have a "need" to classify. Formal
classification is an intrinsic condition of symbolic action. 

--

Or as Walker Percy puts it (r958: r38y, ihe symbolic character
of consciousness consists in the pairing of a percept and a con-
cept, by means of which the objects of perception become intel-
ligible to ourselves and are transmitted to others. "Every con-
scious perception," Percy says, "is of the nature of a recognition,
a pairing, which is to say that the ob;ect is recognized as being
what it is. . . . it is not enough to say that one is conscious of
something; one is conscious of something as being something.',

-"He [Cook] is a god." But then recognition is a kind of re-
cognition: the event is inserted in a
history is present in current action.
Cook from beyond the horizon was a t
never seen before. But by thus encompassing the exisientiaiiy
unique in the conceptually familiar, the people embed their
present in the past.

The same thing happens in the logical structure of discourse:
par-
(the

ause

He akua ia.
A god he
"He is a god."

The subject identifies a spatiotemporal particular (in a possible
world): "He," "Cook." The predicate describes by means of rela-
tive generals: "god." Many philosophers have recognized this
hierarchy of logical types in the structure of discourse. Straw-
son, for example:

Two terms coupled in a true sentence stand in referen-
tial and predicative position, respectively, if what the
first term designates or signifies is an instance of what
the second term signifies. Items so related (or the terms
that designate or signify them) may be said respectively
to be of lower or higher [logical] type (Straws on r97r :69j.
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( lrrr. rrright summarize by saying that there is no such thing
It Arr inrmaculate perception. "'Objective' representation," as
('reslrt,r writes, "is not the departure point of the process of
lrrrp,rr,rl;c formation, but the end to which this process conducts.

l,iulguage does not enter into a world of completed objective
porr r,ptions, simply to add to objects-already given and clearly
rlellrrritcd from one 4neffts1-/names' that would be purely ex-
lptlur irrrd arbitrary signs; rather, it is itself a mediator in the
hrf'f rrrrtitrn of objects" (1933:4).

ffiis t'onstitution of the objectivity of objects follows directly
llrrrrr Sirussurean dicta on the "arbitrary" character of the sym-
llrf il st'lrcme: a certain d4coupage of the possible continuities of
lrrnhr,, implying a segmentation of the world in reference as a
ltrtrr'lron of language-internal relations among signs (linguistic
vnlrrr.), I'he cultural categories by which experience is consti-
ltrl+.rl tlo not follow directly from the world, but from their dif-
lurr.rrli,rl relations within a symbolic scheme. The contrast in
llterrr'fr between the terms fleuue and rioiire entails a different
rr,6rrrcntation of fluvial objects from the usual English glosses
'llvrr'lnd'stream', inasmuch as the French terms do not turn
rrtr rcl.rtive size as the English do, but on whether or not the
wrlr,l l'ftrws into the ocean (cf. Culler ry77). Simllarly, the En-
gll'rlr (or French) distinction between 'god' and 'man' is not the
r,f f rf(, (rs the apparent Hawaiian parallel of akua and kanaka, be-
t.rtn1r hiltnka as designating'(ordinary) men'thus stands in defi-
rrlf lrrrral contrast as well to ali'i or'chief'. In the Hawaiian, 'chief'
nlrrl 'god' are transitively alike by opposition to men; nor would
llrr. tlilfcrence of gods and men correspond to that between spir-
llr ,irrd mortals, since some mortals (chiefs) are also gods. There
la rro rrccessary starting point for any such cultural scheme in
"rr.,rlity," as Stuart Hampshire writes, while noting that some

fhllrrsrrpherS have believed there is (1967:zo). Rather, the par-
llr rrl.rr cultural scheme constitutes the possibilities of worldly
rr,lr,rt'rrce for the people of a given society, even as this scheme is

rurrstituted on principled distinctions between signs which, in
r.l,rlion to objects, are never the only possible distinctions. Or to
r llr.S.rtrssure's own predecessor, Michel Br6al:

it cannot be doubted that language designates things in
,rrr incomplete and inexact way. . . . Substantives are
sig,ns attached to things: they include just the part of the

il

i

li

111

iil

lli

i1

il

i

il

I



149

i

i

ri

r48 Chapter Five

uiriti that can be incl'rded by a name, a part necessarily
all the more fractional as the object has more reality . . .

if I take a real being, an object existing in nature, it will
be impossible for language to put into the word all the
notions that that object or being awakens in the mind
(Br6al rgzt: 178-79).

Br6al speaks of the inevitable disproportion between language,
any language, and the world: "our languages are condemned to
a perpetual lack of proportion between the word and the thing.
The expression is sometimes too wide, sometimes too narrow"
(Ibid., p. ro7). One could say that it is always both, since the ob-
jects of reference are at once more particular and more general
than the expressions used to designate them. The objects are
more particular as tokens in a specific space-time than are the
signs as conceptual categories or classes. On the other hand,
things are more general than their expressions, as presenting
(experientially) more properties and relations than are selec-
tively picked out and valued by any sign. Thus the well-known
principle: it is impossible to exhaust the description of any object.

So the sign, as sense, becomes doubly arbitrary in reference:
at once a relative segmentation and a selective representation.
And fiom the arbitrary nature of the sign it follows that culture
is, by its own nature, an historical obfect. Saussure, who was of
course famous for the distinction of diachronic and synchronic
viewpoints in the study of language, was nevertheless first to
admit, and ever to insist, that a linguistic systenr is thoroughly
historical. It is historical because it is arbitrary: because it does
not srmply reflect the existing world; but, on the contrary, in or-
dering existing objects by preexisting concepts, language would
ignore the flux of the moment. Both the totality and the particu-
larity of present objects escape it. Conversely, then, the system
is arbitrary because it is historical. It recognizes the present,
whatever it "really" is, as a past. The'paradox of certain cultural
orders called "historyless" is that they insist upon a thorough-
going approche historicisante du monde (to borrow a phrase from
D6livr6 lt974l). We have seen that Cook was a tradition for Ha-
waiians before he was a fact.

On the other hand, the empirical realities in all their particu-
larities can never live up to the myth, any more than Cook as a
man could live up to the exalted status the Hawaiians intended
him. This brings us to the second general consideration of our

El ur nlon into the elementary forms of the symbolic life: the risk

Hf r ttllttr',rl action, which is a risk of the categories in reference'

ht nr llorr, people put their concePts and categories into osten-

tlvrr rr.l,rlirins to the world. Such referential uses bring into play

Hllrtlr rk.tt'rminations of the signs, besides their received sense,

flatttr'f y thc actual world and the people concerned' Praxis is'

llfi,rr. ,r risk to the sense of signs in the culture-as-constituted,

wlllr ilrc world.
I lrt' subjective risk consists in the possible revision of signs by

Structure and HistorY
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acting subjects in their personal projects. Contradiction arises
from the inevitable difference between the value of a sign in a

symbolic system, i.e., its semantic relations to other signs, and
its value to the people using it. In the cultural system, the sign
has a conceptual value fixed by contrasts to other signs; whereas,
in action the sign is determined also as an "interest," which is its
instrumental value to the acting subject. Recall that the word
"interest" derives from a Latin impersonal construction (infer
esf) meaning 'it makes a difference'. Yet if an interest in some-
thing is the difference it makes for someone, so in a parallel way
and on another plane Saussure would thus define the sign as a

conceptual value. As a concept, the sign is determined by differ-
ential relations to other signs. The meaning of "blue" is deter-
mined by the coexistence in the language of other words such as
"Breen." If, as is true in many natural languages, there were no
'/greerl.," the term "blwe" (or "grue" ) would have a greater con-
ceptual and referential extension: it would also cover the field
we call (in English) "green." The same goes for God the Father, a
dollar bill, motherhood, or filet mignon: each has a conceptual
sense according to its differential place in the total scheme of
such symbolic objects. On the other hand, the svmbolic obiect
represents a differential interest to various subiecis according to
its place in their life schemes. "Interest" and ,,sense,, are twct
sides of the same thing, the sign, as related respectively to per-
sons and to other signs. Yet my interest in something is not the
same as its sense.

Saussure's definition of linguistic value helps make the point,
as it is framed on an analogy to economic value. The value of a

5-franc piece is determined by the dissimilar objects with which
it can be exchanged, such as so much bread or milk, and by
other units of currency with which it can be contrastively com-
pared: r franc, to francs, etc. By these relationships the signifi-
cance of 5 francs in the society is determined. yet this general
and virtual sense is not the value of 5 francs to me. To me, it ap-
pears as a specific interest or instrumental value, and whether I
buy milk or bread with it, give it away, or put it in the bank
depends on my particular circumstances and objectives. As im-
plemented by the subject, the conceptual value acquires an in-
tentional value-which may well be different also from its con-
ventional value.
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lil,r ,rrrsc as ventured in action, the sign is subjected to another

flttrl of tlt'tcrmination: to Processes of human consciousness

lflrl lrrlr.lligcnce. No longer a disembodied or virtual semiotic
lfrlrrtrr, rrrt'aning is now in contact with the original human
plrwlrr ul its creation. There is no reason to believe-although
[f16 lrr,lr,'l is the a priori of certain forms of linguistic relativism-
lltat urr. lr creative Powers are suspended once people have a

hltllurr' ()n the contrary, in action siSns are subsumed in vari-

HI|r loplit'irl operations, such as metaphor and analogy, inten-

tlt tttnl,r ntl cxtensional redefinitions, specializations of meaning

Hl grrrlrirlizations, displacements or substitutions, not to ne-

;ltrr I r r',rtive "misun ns are en-

lagrrl lry irrterests in ons ot lm-
pllr,rltorr not simply rast, their
yalrr,.,, ,rrc risked so ll as Para-
dlprrr,rtit.rlly. Such interested uses are not imPerfect merely, by

fnirtllurt to the Platonic cum cultural ideals, but potentially in-
y3r1rltvr,. We have seen how Hawaiian chiefs were able to recoS-

lf f rr, llrr'ir traditional mana in the fancy goods of European mer-

tltrtttlri, .ls opposed to coarser stuffs or domestic utilities. The
grrlrlr, ollcred in trade were factored according to the chiefs' self-

iurtr,'1rtions. By an interested metaphor on celestial brilliance,
lf lrl:rr' logic was motivated in the traditional culture, as discov-

et +,r I lrowe ver in the existing situation by a certain intentionality,
f ltr,rrrr',rrring of msna was changed.

Antithesis and SYnthesis

I rlvt,n these phenomenological understandings, certain critical
rtrllr.t'tions follow concerning the Procrustean dichotomies of
lltr,,rr'ademic wisdom.

Irr .r certain structuralism, history and structure are antino-

[rlcs; lhe one is supposed to negate the other. Whereas, in the
nrrllrr(' of symbolic action, diachrony and synchrony coexist

itr ,rrr indissoluble synthesis. Symbolic action is a duplex com-

prrtrld made up of an inedcapable past and an irreducible pres-

llrl, n n inescapable past because the concePts by which experi-

rrtlr'r, is organized and communicated proceed from the received

I ulllrr.ll scheme. An irreducible present because of the world-
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uniqueness of any action: the Heraclitean difference between
the unique experience of the river (or fleuue) and its name. The
difference lies in the irreducibility of specific actors and their em-
pirical contexts, which are never precisely the same as other ac-
tors or other situatign5-eng never steps into the same river
twice. As responsible for their own actions, people do become
authors of their own concepts; that is, they take responsibility
for whatever their culture might have made them. For if there is
always a past in the present, an 4 prioai system of interpretation,
there is also "a life which desires itself" (as Nietzsche says). This
is what Roy Wagner FgZ) must mean by "the invention of cul-
ture": the parficular empirical inflection of meaning that is given
to cultural concepts when they are realized as personal projects.

Again it is necessary to insist that the possibility that the pres-
ent will transcend the past, while at the same time remaining
true to it, depends on the cultural order as well as the practical
situation. fust for starters, there are all degrees of approches his-
toricisantes du monde.ln Hopi, as Whorf showed, it is not gram-
matical to suppose that "tomorrow is another day": it is merely
the same day, grown older and come back again. Besides, there
is the social system. And in social systems there are differential
powers. We have seen that in Hawaii, whatevcr the interpreta-
tion the run of ordinary folk may have put on Captain Cook, the
priests and chiefs could not only objectify their own opinions by
ritual performances, but also oblige the people to render mate-
rial tributes to such opinions. Or again, everything that was said
about heroic polities (chapter r) suggests the differential capac-
ity of powers-that-be to make general understandings of their
personal innovations. Giddens Q976) puts the dialogue of ac-
tion ("structuration") in a general way by referring to the "du-
ality of structure" as preexisting concept and unintended con-
sequence-not forgetting either the intended consequences of
people in power. The phenomenology we have been discussing
will remain "naive" insofar as it ignores that symbolic action is
communicative as well as conceptual: a social fact that is taken
up in the projects and interpretations of others. Here thus enters
the "structure of the conjuncture," the situational sociology of
cultural categories, with the motivations it affords to risks of ref-
erence and innovatic'ns of sense. In contrast to any phenomeno-
logical reduction, a full anthropological practice cannot neglect

Structure and History

lhnt tlr,, l)recise synthesis of past and present is relative to the

€Ullrrrrrl order, as manifested in a specific structure of the

tlglrll is also a difference. We know this anyhow, that things

FUrl I'r.'st'rve some identity through their changes, or else the

ttttlrl is l madhouse. Saussure articulated the principle: "What

I'lrts is rca-Ily a pernicious distinction. structure and event' If
ililly lor the relatively trivial reason that all structure or system

It, ltlrctromenally, evenemential. As a set of meaningful rela-

lhrrrx lx'tween categories, the cultural order is only virtual. It ex-

frf r tl lxttt'ntia merely. So the meaning of any specific cultural
furtrr is all its possible uses in the community as a whole. But

f lf f s rrrt'aning is realized , in presentia, only as events of speech

llrrl rtt'tion. Event is the empirical form of system. The converse

fttulosition, that all events are culturally systematic, is more sig-

itllh,rrtt. An event is indeed a happening of significance, and as

tlslttrlirtttrt'c it is dependent on the structure for its existence and

tflr,r't, "Events are not just there and happen," as Max Weber

mlrl, "but they have a meaning and happen because of that

ntr,nnilrg." Or in other words, an eventr- not just a happening in
f lrp wrrrld; it is a relation between a certain happening 3ld a

glvcrr symbo-f,i b-ysrcm. And although as a happening an event
{ret lts own "objective" properties and reasons stemming from
rrllrr.r worlds (systems), it is not these properties as such that give

ll r.tlcct but their significance as projected from some cultural
rr lrr,rnt'. The event is a happening interpreted-and interpreta-
lhttts vary.

('onsider again the apotheosis of Englishmen in Hawaii, and
rrlxo llrcir eventual fall from such grace. Captain Cook was truly
rt lll('.rt man (or at least we think so), but there was nothing in-
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herently divine in the navigation of his ships into an Hawaiian
bay, let alone that it represented the return of Lono, the ancient
god of the people and of fertility, which was what Hawaiians
supposed. Thus the 1o/ooo people in Kealakekua Bay singing
and rejoicing in Cook's return of t779. Rarely has colonialism en
joyed a more auspicious beginning. On the other hand, when
Hawaiian women began to live and eat with the crews aboar(l
Cook's or Vancouver's ships, serious doubts were cast on the for
eigners' divinity. Now, there is nothing in the act of eating witlr
women that is inherently ungodly-except that in the Hawaiiarr
system it is polluting of men and destroys their tabu. Events
thus cannot be understood apart from the values attributed to
them: the significance that transforms a mere happening into ,r

fateful conjuncture. What is for some people a radical event mav
appear to others as a date for lunch. So here we are conscien
tiously separating system and event by heroic acts of academit
theory, whereas the human symbolic fact is: no event sar,:,

system.'
Clearly, the twin anthropological (or historical) errors of matc

rialism and idealism consist in attempts to link the meaningfrrl
significance and the worldly happening in some mechanical or

physicalist relation of cause and effect. For materialism the sig
nificance is the direct effect of the objective properties of thr,
happening. This ignores the relative value or meaning given to
the happening by the society. For idealism the happening is sinr
ply an effect of its significance. This ignores the burden of "real
ity": the forces that have real effects, if always in the terms ol
some cultural scheme.

The same goes for theory and practice, taken as phenomenal
alternatives: this objectified distinction between cultural corr
cepts and practical activities that is itself untrue in practice antl
absurd as theory. AII praxis is theoretical. It begins always irr

concepts of the actors and of the objects of their existence, tht'
cultural segmentations and values of an a priori systern Thert'
fore, there is no true materialism that is not also historical. Marr
said as much, but a certain current and trendy Marxism, bt'
mused by the opposition of theory and practice, would deny il
Consider this assertion by Hindess and Hirst:

Historical events do not exist [in] and can have no mate-
rial effectivity in the present. The conditions of existence

Structure and History a55

ll 1r11'1;en[ social relations necessarily exist in and are
r orrstantly reproduced in the present. It is not the "pres-
r,rrl" which the past has vouchsafed to allow us but the
"r rrrrt.nt situation" . . . All Marxist theory, however ab-
elr,rt'l it may be, exists to make possible the analysis of
llrr,ttrrrent situation. . . . An historical analysis of the
"r rrrrt'nt situation" is impossible (Hindess and Hirst
tty7,;:1tz).

\il ' ulture is precisely the organization of the current situa-
ililt t tr r l lrt' tcrms of a past. Nor is there, then, any infrastructure
fuillrorrt superstructure, since "in the final analysis" the cateEo-

flsr I'y wlrich objectivity is defined are themselves cosmologi-
Fdl lust ns for Hawaiians the advent of the British was an event
ttf lrrtvlrsal dimensions whose guiding expressions were con-

Fff rf rr rrf n,ilna, Atua (or divinity), dnd the celestial geography of
helrtlr (tht'spiritual origins). If practice, then, put in place the
€fltrr lru,rl c()rrespondence between Hawaiian chiefs and promi-
ilFll I rrropcans, while opposing both to the Hawaiian people-
lll gur rlr',r1, this became the organization of material trade as well
er plr,irrrr.rl identity-not to mention that it figures decisively in
hlrllr rr ,rl t'vents, such as the rivalry between Captain Cook and
lltt, ll,rwaiitln King that proved disastrous to the Great Navi-

B6hr I'rrt.ti.s thus unfolded as the relative exclusion of the com-

flrilrr |r'11111e' from European goods, notably the goods placed in
llm' I l,rw,riian category of prestige items, to present such scenes

ar "lltlly l'itt" Kalaimoku and "John Adams" Kuakini disporting
;f 11,111't,lvt's in Chinese silk dressing gowns and European waist-
Hrnla, rrr t'hambers decorated with fine teak furniture and gilded
flrlr | | l r, or at dinners served on solid-silver table settings, while
llr' , orrrrttoners progressively sank into an immiseration from
wltir lr llrt'y have not yet recovered. Nor is it that Practice is sim-

Srlv rr',,rrrrrcd in its effects by the suPerstructure, as a distorted
;rlrsr t()lrsr'rcss of the material realities arriving on the stage of
f rf rf r rr y .rs it were post festum. For as we have seen, the utilities of
lrnrlr, wcrt' constantly subject to definition by the demands of
;lrlr,llv t'onsumption. So that what appears in the account books
F.rrrl h,ltcrs of Boston merchants in Hawaii, documenting the
elrllllrli tlt'mands for guns, naval stores, or this or that type of
ra,,lrrrrr,r'r' labric, are politically contextual intimations of Polyne-
et,rrr rlrvirrity. The market was an irreducible condition of mate-
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nal praxis, where prices were set according to inescapable con-
ceptions of Polynesian mqna.

One could go on to make similar observations ("deconstruc-
tions") about the historical synthesis of such radical dichotomies
as the "individual" and the "collective" or the "real" and the
"ideological." But enough said, since these oppositions are so
many analogous expressions of the same misplaced concrete-
ness. The truer issue lies in the dialogue of sense and reference.
inasmuch as reference puts the system of sense at the risk of
other systems: the intelligent subject and the intransigent world.
And the truth of this larger dialogue consists of the indissoluble
synthesis of such as past and present, system and event, struc-
ture and history.
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