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Aubrey Parke: An Enthusiastic Amateur in
Fiji?

Matthew Spriggs
Over the next 16 years [after Gifford's 1947 project] the only archaeological work was carried out by
enthusiastic amateurs. One of these was Aubrey Parke. . . (Best 1993:396)

Background and Career

Aubrey Laurence Parke was born on 11 November 1925, the son of Laurence Stanley Parke
(1890-1940) and Mildred Frances Parke. He was born some two years after his father participated
in the Dorset Minor Counties Cricket Championship team. Aubrey—no mean hand with the
bat himself—came from a long line of cricketers, his grandfather Laurence P. Parke (1860-1929)
having participated in the same Counties championship in 1902. Aubrey’s father was the only
one of three cricketing brothers to have survived the Great War, and Aubrey was presumably
named after one of the two that didn’t return, John Aubrey Parke (1892-1915). The third brother
was Walter Evelyn Parke (1891-1914), who merited an obituary in Wisden such was his prowess
on the pitch as a left-handed batsman. The family had a military and legal background, which

included service in places such as the Crimea, Jamaica and even a diplomatic posting in Mexico.'

Aubrey was born in Moreton, Dorset, while the previous few generations hailed from Henbury
House in Sturminster Marshall parish, near Wimborne. Henbury House had been bought in
1847 by his great-great-grandfather Charles (born Jamaica 1791). The family are traceable back
to Whitbeck Hall in Cumberland in the 1620s. His father Laurence Stanley Parke took up the
position of Commissioner of Police in Aden, then a British colony, leaving the family, including a
younger sister Bridget, to be raised by relatives. The father died in Aden in 1940. Bridget recalled
Aubrey’s interest in archaeology from a very young age, with many surface-collecting expeditions
across the Downs near their home at Sixpenny Handley. His collections from that time can now
apparently be seen in the Dorchester Museum. He participated in Mortimer Wheeler’s classic
excavation at Maiden Castle Iron Age hillfort at the age of about 12. His Aunt Merry, who lived
nearby, recalled that although very young, he was trusted as an active participant because of his
clear understanding of archaeological technique.?

Aubrey spent 1939-1941 living with his great-uncle Colonel Henry Aubrey Cartwright (born
¢.1858 in London) at Upwood, just outside the village of Sixpenny Handley. It seems to have been
there that he developed an interest in local myths and legends, which he collected assiduously at
that time and later published in Folklore (Parke 1963). His uncle and aunt Mildred (née Parke,

1 Information here on Aubrey’s family comes, perhaps most appropriately, in part from a cricketing website (cricketarchive.com/
Archive/Players), consulted July 29 2012, augmented by information from his son John (personal communication, July 2012) and from
the eulogy presented at his funeral service on 26 February 2007 by his daughter Fiona Parke; I have drawn freely on this latter source
throughout the paper. Wider details of his family come from Burke (1912), and from census information presented at (www.opcdorset.

org/Sturminster/SturminsterMarshall), again consulted July 19 2012.

2 Information from the eulogy presented at his 2007 funeral service by Fiona Parke, and from my own conversations with Aubrey over

the years.
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born c.1859), the latter a noted cat breeder, were both donors to Pitt Rivers’ second collection
after 1880, which became the basis for the Pitt Rivers Museum in Oxford, so a continuing
interest in archaeology may well have been fostered by them.?

Aubrey was educated at Hordle House and Winchester schools. Upon leaving Winchester in
1942, he joined the Royal Air Force as a navigator/bomb aimer and saw active service. Like so
many, he never talked about it much afterwards. One thing he did talk about was an excavation of
Bokerley Dyke adjacent to one of the airfields he was based at in 1942—43. A later publication on
this earthwork noted that his work was carried out under ‘difficult wartime conditions’ (Bowen
1990:21). When I asked him what these were, he told me that German planes were machine-
gunning the field at the time, but he felt quite safe as his excavation pit was rather deep. After the
War he read Greats—Greek and Latin—at Lincoln College, Oxford, and participated in the Oxford
Scientific Expedition to Tunisia in 1950 in search of a unique hot water shrimp, 7hermosbaena
mirabilis. The shrimp was finally located in the women’s baths at El Hamma, necessitating special
permission from the Caliph and a police escort to investigate. The report of this discovery in the
Hlustrated London News mentioned that ‘Aubrey Parke, archacologist...was able to examine some
of the prolific Roman and megalithic remains in the area’.* Upon leaving Oxford he spent a year
based in London preparing for overseas service in the British Colonial Service, and attending
lectures at the Institute of Archaeology and the School of Oriental and African Studies (SOAS).
He claimed such luminaries as archaeologist Stuart Piggott, anthropologist Raymond Firth and
linguist George Milner as mentors at this time. He also found time to excavate a bell barrow on
Oakley Down, Dorset in what must have been a busy year (Parke 1951, 1952, 1954a). It was the
first excavation at the site since Pitt Rivers himself had dug there in 1898.

In 1951 he was posted to Fiji and worked there for 20 years, initially in the Western District, and
during the 1950s and 1960s collected much of the information presented in his 2006 thesis and
here in slightly revised form. He held various official positions as discussed in his Preface including:
District Officer for Ra, for Lautoka, Nadi and the Yasawa Group (twice), for Suva, for Navua,
and during a period in 1964 for the island of Rotuma, as Deputy Secretary for Fijian Affairs,
and as Commissioner for the Northern Division. These various positions, not an exhaustive list,
allowed him to travel widely in the Colony, particular on Viti Levu, Vanua Levu, the Yasawas
and of course Rotuma. He was also a Trustee of the Fiji Museum and its archaeological adviser.

In 1955, after four years service he went home to England on leave. He seems to have got
right back into the swing of Dorset archacology during this ‘time off’, directing excavations at
Greyhound Yard/St Rowland’s Chapel Site in Dorchester over two seasons 1955-56. Remains
of Roman and medieval buildings were recovered (reported in Farrar 1957, Draper 1981). The
excavation archive is in the Dorset County Museum. He also found time to meet his wife of 50
years, Tamaris, at the time a cordon bleu chef, and after a whirlwind romance of 6 weeks they
married and she relocated to Fiji 4 months after his return in 1956, the plane journey at the time
taking 5 days from London.’ In his Preface he describes her, one hopes somewhat tongue-in-
cheek as his “long-suffering research assistant”, acknowledging that she was ‘a marvel with the
trowel, the camera and the measuring tape’.

After Fiji became independent on 10 October 1970 Aubrey soon moved on, doubtless feeling
he had accomplished a job well done. He settled in Canberra taking up an invitation to become

3 Information from the Pitt Rivers Museum website (web.prm.ox.ac.uk/rpr/attachments/), “Donors to Pitt Rivers Second Collection”,
accessed 29 July 2012.

4 Tllustrated London News, December 2 1950: 917.

5 Tam again indebted to the eulogy by Fiona Parke for this information.
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Administrative Officer for the recently established Canberra College of Advanced Education,
now the University of Canberra. He restarted his academic career at this time, obtaining an
MA at the Australian National University in 1981 for his thesis Clause Structure in Fijian (Parke
1981). A B Litt in Fijian archaeology followed, and then in 1992, after having retired in 1990, he
embarked on full-time study for a PhD. It was a very rough road over the next 14 years and relied
tremendously on the support of his wife, Tamaris. Patrick Guinness recounts that his medical
problems were such that in 2002, he had medical certificates covering 10 of the 12 months of
study. He bore his afflictions with quiet determination, a determination that paid off in October
2006 when in a formal academic ceremony at his hospital bedside he was awarded his degree,
the second oldest student, at very nearly 81, ever to receive a PhD from The Australian National
University. Patrick Guinness recounts that soon afterwards he was summoned to Aubrey’s bedside
for a consultation on publication plans for the thesis, and for four further papers that he wanted
to work on. Sadly, these were not to be and he died on 20 February 2007, in his 82nd year.®

Although I had seen Aubrey around ANU, I had no real idea who he was until I joined the then-
Department (now School) of Archaeology and Anthropology as a Professor in 1997 and soon
after took over as Head of Department. I must admit I found his old-school courtesy, indeed
deference, to the Head somewhat unnerving; being of a later generation I suspected there must
be irony involved, but I don’t think there was. I also saw first hand the tremendous determination
that he had both to finish his thesis and to return the results of his wider research to the host
communities concerned. Given his deteriorating health he realised that he might not have much
time to reach his goals. Over the 11 years from 1993 to 2003, after which his health curtailed
much of his writing, he produced two substantial monographs on Rotuma and a further nine
papers that I know of, six of them in internationally refereed journals. Apart from one paper that
completed his Rotuman work, the rest concentrated on aspects of the history and archaeology of
the two main islands of Viti Levu and Vanua Levu and their satellite islands. This book, based on
his thesis, is his major contribution in this regard.

He definitely had much more to contribute, not least on the linguistic study of the various
communalects of Fijian spoken on Viti Levu. The linguist Alfred Schiitz, working in Fiji in 1962,
had noted that: ‘At the time of the writer’s own survey Aubrey Parke was completing a grammar
and a word list of the Navatu dialect in Ra; material for a study of Navatu kinship terms; and
word lists for certain Ra and Ba dialects. He was also beginning to collect word lists from the
Sigatoka area, planning eventually to produce a grammar of that dialect’ (Schiitz 1963:259). He
produced a 146-page report on the Navatu dialect, undated but possibly in 1954 (Parke 1954b),
and drew upon his linguistic researches both in his MA thesis (Parke 1981) and throughout the
current book. Professor R.M.W. Dixon acknowledges Aubrey in his Grammar of Boumaa Fijian
(1988), noting that he ‘speaks the language fluently; we had four or five long sessions together, in
Canberra, in which he went through the grammar, chapter by chapter, helping me to amend and
improve it’ (Dixon 1988:xii). But much remained to be done. Very sadly, his extensive archive
was destroyed in the inevitable downsizing of belongings that follows a death.

An Enthusiastic Amateur?

The quotation that begins this appreciation suggests merely a very minor contribution to
scholarship. In defence of the author of it, the date of composition must be mentioned—1993
was just on the verge of Aubrey’s amazingly productive period of publication. He had previously
only published five papers on his Fijian and Rotuman studies, two of them in the limited-
circulation proceedings of the Fiji Society, and a short linguistic monograph on Rotuman—see

6 Much of this information comes from Patrick Guinness’ eulogy given at the funeral.
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the bibliography of this book for references. His last publication had been more than a decade
earlier. His work was barely mentioned in the only reasonably up-to-date summary of Fijian
archaeology at the time (Frost 1979). It is fair to say that Aubrey had, in effect, been hiding his
light under a bushel.

I have to admit that until I came to prepare this piece, I too was almost completely ignorant of
his contribution. I had never read his seminal paper, delivered to the Fiji Society, on 11 April
1960 that constitutes a masterly overview of what was and wasn’t known at the time about
‘Archaeology in Fiji’. It was eventually published in 1965, a victim of ‘Pacific Time’ clearly (Parke
1965)! By then Bruce Palmer had taken over the Directorship of the Fiji Museum and had
begun an aggressive program of archaeological survey and engagement with overseas scholars
in Auckland and elsewhere to open up Fiji to outside archacological interest. Aubrey’s earlier
contribution was thus overshadowed, and he was too modest to push forward his continuing
claims to archaeological expertise.

In part this was because his particular interest was in what he called protohistoric studies,
the melding of oral tradition, recorded in his case in the vernacular, and its materialization
in archaeological and ‘natural’ sacred sites relating to the recent Pre-European past. The push
in Fiji and elsewhere among most other archaeologists was to find the earliest sites of human
occupation in the islands and to build a chronological framework through sequencing of pottery
styles linked to radiocarbon dating (Frost 1979). His own interests may have seemed quaint and
‘non-scientific’, hence amateur.

But let us go back to the beginning of his time in Fiji, and this evaluation appears seriously
flawed. When Aubrey arrived in Fiji in 1951 he would have been the most highly-trained
archaeologist living and working in the Western Pacific, having absorbed the classic British
prehistoric site excavation techniques of Wheeler and Piggott. Jack Golson, coming from the
same archaeological background, was not to arrive in Auckland to take up the first Australasian
academic post dedicated to regional prehistory for another three years.

Aubrey’s problem was that he had no institutional support to conduct serious excavations in Fiji,
and indeed was employed to do something quite different; to assist in administering a British
colony. While he could doubtless argue that a knowledge of the customs and traditions of the
Fijians was a valuable skill in dealing with land and other administrative issues, the same could
not have been argued at the time for his archaeological interests, which would have had to be
largely confined to weekend excursions. Nevertheless he was able to take advantage of the clearly-
comprehensive libraries of the Colonial Secretary and Dr H.S. Evans in Fiji, and was familiar
with Alphonse Riesenfeld’s magisterial compilation of ‘pre-modern’ sources for knowledge of
Western Pacific archaeology, 7he Megalithic Culture of Melanesia; he cites Riesenfeld (1950) in his
1960 paper (Parke 1965).

The ‘modern’ era of archacology in Fiji had been ushered in only a few years before his arrival,
when Berkeley professor E.W. Gifford had conducted surveys and excavations on Viti Levu, the
results of which were published in 1951 in a major archaeological monograph and an article on
‘Fijian Mythology, Legends and Archaeology’ (Gifford 1951a, b), and in a much lesser-known
monograph Tribes of Viti Levu and their Origin Places in the following year (Gifford 1952).
Radiocarbon dating was invented by Willard Libby in 1949 and Gifford was quick to take up
Libby’s offer to date samples (Gifford 1955). Aubrey immediately got in contact with Gifford
upon his arrival in Fiji and in his 1960 paper quotes from a 1953 letter he received revealing details
of the first radiocarbon dates from Fijian sites that Gifford had received from the laboratory:
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The carbon-14 date is 1000 A.D. and is based on an ample sample of charcoal from a hearth that lay on
sterile soil, 30 inches deep in the rock shelter at Navatu. With this age for 30 inches deep, I anticipate that
the bottom of the deposit outside the rock shelter must be much older. It goes down ten feet as you will see
in consulting my paper. At location B the deposit goes down to twelve feet. I recently submitted a sample
from 96 inches deep at Location B, Navatu, but it was too small, only 3 grams. Unfortunately I did not get
sufficient charcoal from the deeper parts of the Navatu and Vuda sites. It is too bad, because an adequate
sample would give us the approximate date of the founding of the settlements. My guess would not be later
than the time of Christ. I recently obtained a date for a New Caledonian sample I dug last year at 78-84
inches. The date is 73 A.D. (Parke 1965:36).

Thus Aubrey was one of the first to hear of the Fijian dates two years ahead of publication and
of the exciting dates Gifford was also receiving from his 1952 excavations in New Caledonia,
including at the eponymous site of Lapita. In 1953 Aubrey was truly at the heart of Western Pacific
archaeology; recall Jack Golson hadn’t yet packed his bags for the journey out! As recognised by
Best (1993), Aubrey’s 1960 paper included the first classification of Fijian archaeological site
types and it began the systematisation of Fijian archaeology, taken over in the 1960s by Bruce
Palmer, Roger Green and others.

Aubrey realised what the problems were for a clear understanding of Fijian prehistory, the most
pressing being chronology and sequence building. He had a very British scepticism of the—at the
time very new—technique of radiocarbon dating, presumably communicated to him by Stuart
Piggott among others. He wrote: ‘Even when sufficient carbon is available the resulting date is not
necessarily reliable. Certainly British archaeologists do not generally pin such faith in this method
of dating as apparently do their confreres across the Atlantic’ (1965:11). This attitude lingered
a long time in Britain; dying echoes of it were still voiced when I began my own undergraduate
training there in 1973. So Aubrey was thrown back upon relative dating of artefacts linked to
genealogical dating by number of generations, the pre-radiocarbon staple of much of Polynesian
archaeology. This necessitated linking sites mentioned in myths and legends to such genealogies,
very much the method employed in this book. Aubrey’s long-standing interest in legends and
oral traditions, the pertinence of them in this case to issues of land ownership and traditional
governance, and Gifford’s published but largely unrecognised attempts in this regard combined
with British scepticism of radiocarbon dating to drive his own archaeological agenda, both in Fiji
and in 1964 on Rotuma.

In the 1960s and later Aubrey’s type of approach appeared somewhat old-fashioned to the newly
‘tech-savvy’ archaeologists of the Australasian centres. Important too was a growing scepticism of
the value of oral traditions as history, and an unmasking of those in New Zealand of “The Great
Fleet’ as being an illegitimate melding of disparate traditions to create a seemingly unified history
(Simmons 1969, 1976; Sorrenson 1979). French scholars were much more open to the kind of
approach that Aubrey was perfecting in Fiji, and José Garanger’s stunning results in the then New
Hebrides in relation to archaeology and traditions of Roi Mata and of the Kuwae eruption of
the AD 1450s (Garanger 1972) provided a resounding confirmation of the value of combining
oral traditions and archaeology. Garanger’s work was recognised among Anglophone scholars,
but largely ignored in their own practice for many years after. Pat Kirch and Doug Yen’s work
on Tikopia, which clearly drew inspiration from it, is one honourable exception (Kirch and Yen
1982). Much of what today passes for landscape archaeology or cultural geography in the wider
region is largely a development from the kind of research Aubrey undertook in Fiji and Rotuma;
ironic, as these are claimed to be very much ‘post-modern’ theoretical pursuits.

When he could, Aubrey did also excavate—although the records of most of his efforts in this
regard are lost, preventing an evaluation. The necessity of rebuilding the Council House on
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the ceremonial mound of Navatanitawake on the island of Bau, led to an early Western Pacific
example of salvage archaeology in 1970, albeit much constrained by the sacredness of the site.
It was also an early example of multidisciplinary field investigation of a burial site, otherwise a
feature mainly of new millennium practice:

Members of the project team included Mr. W. Bullock, a Government surgeon with experience in
osteometrics, who came to Bau and measured bones and made comments on their characteristics; Mr. M.
Maberly and Mr. Titus, two Government dentists, who spent some time on the island in order to study the
teeth and jaws and to make plaster casts; and Mr. Les Thompson, a Government surveyor, who prepared

survey plans...officers of the Fiji Departments of Geology and Forestry who commented on the stones and

charcoal (Parke 1998; cf. Parke 1993).

In his writing up of this work more than two decades after the excavation, Aubrey also drew on
bioanthropological opinion from Prof. Colin Groves and fellow-student Peter Dowling, the study
of animal bones by Dr Wilfred Shawcross, also of ANU, and comments on his paper by Professors
Marshall Sahlins of Chicago, and Dave Burley of Simon Fraser University in Canada (Parke
1998). Another 1970 study was carried out in association with anthropologists Ron Crocombe
and Asesela Ravuvu of the University of the South Pacific in Suva (Parke 1997).

Even in 1960, the signs that the cultural heritage of Fiji was fast disappearing because of economic
development, particularly of the sugar industry, were also apparent to Aubrey. His suggestion was
eminently practical, if also showing his colours as a budget-conscious functionary of the Empire:

I suggest that an archaeologist be invited to visit the Colony, at no expense to Government, and to
carry out a proper survey of the ancient sites, and after consultation with the owners, to recommend
to the Board of Trustees of the Museum, and thence to Government, which objects, if any, should be
declared to be monuments under the ordinance. This would serve the purpose of providing a schedule of
ancient monuments in the Colony, which would thereby be afforded official recognition because of their

importance (Parke 1965:36-7).

One wonders to what extent this suggestion led indirectly or directly to the 1963 appointment
of Bruce Palmer to the Directorship of the Fiji Museum and the renaissance in archaeological
research into Fiji’s early prehistory that followed?

Aubrey’s own renewed vigour in archaeological pursuits at this time came as a result of his posting
to Rotuma for a period of four months in 1964 as District Oflicer. In this isolated outpost of the
Colony he could clearly do pretty much as he pleased with his time, and he devoted an amazing
energy to research on the ‘Legends, Language and Archacology of Rotuma’ (Parke 1969), which
ultimately led to three monographs and three other academic papers on these subjects—all listed
in his bibliography. They all give generous acknowledgement to previous studies of the island
and are meticulous bibliographically. Notable is Aubrey’s acknowledgement of the immediately
preceding work of anthropologist Alan Howard, later a distinguished Professor at the University
of Hawaii and a colleague of mine there in the 1980s.

One of Aubrey’s Rotuma books is subtitled “Traditions of Rotuma and its Dependencies, with
excerpts from an archaeologist’s field notebook’ (Parke 2001). To my shame I had never heard
of this work until now, although I suspect I must also blame Aubrey’s extreme modesty for
never bringing it to my attention. In my own recent research I have been trying to construct an
archaeology that is sensitive to indigenous interests and places importance on the kinds of sites
that people locally in Vanuatu find significant, and which records for the future traditions and
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places that may be lost otherwise. In looking at Seksek ¢ Hatana/Strolling in Hatana (Parke 2001)
I realise that Aubrey was there long before me, in what I was imagining was a rather innovative
approach in the region.

All those who have conducted research in relatively remote areas of the Pacific can recall times
when it all seems to go so well—the findings are significant, the field experiences overwhelmingly
pleasant, the landowners interested and cooperative. Clearly on Rotuma in 1964 it all came
together for Aubrey. We also all have those moments when we are tempted to undertake actions
that could potentially be disastrous. I loved Aubrey’s own laconic description of one such moment,
when visiting some Rotuman cave sites ‘would have entailed the erection of a winch to enable
me to go up and down the 80 foot pit (there was no other way up or down the sheer walls). But
pressure was put on me to desist—and I regret to say that I gave way to pressure and so I cannot
record a first hand account of the depths and caves of Mamfiri. The last man to try apparently
passed out from lack of oxygen’ (Parke 1969:112-3).

Aubrey Parke was no amateur. In terms of those living and working in the Western Pacific in
the early 1950s before Jack Golson’s arrival, he was without doubt the most highly trained. He
was in touch with those, such as Professor E.W. Gifford, who were kick-starting archaeology in
the region after World War II, and he was among the pioneers of an archaeology informed by
oral traditions that is only now really coming back into its own, after a period when such oral
sources were largely disparaged. He operated entirely in local languages wherever he worked,
and was evidently a gifted linguist as well as archaeologist. He has been largely ignored in the
history of archacology in the region because the vast majority of his publications came long after
he had left Fiji, in the years between 1993 and 2003 and culminating in his 2006 thesis, which
will constitute his final work. The publication of his very important stock-take and summary of
what was then known in Fijian archacology in 1960 was delayed for five years as well as being
inaccessible to most scholars outside Fiji (Parke 1965). Another important paper on his Rotuma
work written in 1965 also had a delayed publication in the same journal (Parke 1969). Apart
from these two papers and a two-page summary of his Rotuman research published in the Journal
of the Polynesian Society (Parke 1964), he had no further archaeology-related works published
until after he had left Fiji.

With the loss of his archive, the opportunity to evaluate his contribution fully has gone. But enough
remains to make it clear that although he was an extremely unassuming man he was a uniquely
significant figure in the development of Pacific archaeology. It is indeed sad that the discipline did
not at all realise this until after his death and that he did not receive the recognition he deserved.



xiv Degei’s Descendants

Aubrey Parke at his PhD graduation ceremony at the age of nearly 81 in hospital in Canberra on 21st October 2006. His
award represented a lifetime’s dedication to anthropology, archaeology and linguistics, particularly in Fiji.

Photo: John Parke
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Preface

The first aim of my research is to determine, from oral accounts I recorded over a period of some
fifty years, how Fijians especially in western areas of Fiji currently understand and explain (a) the
origins, characteristics, development and interactions of the social and political divisions of late
pre-Colonial traditional Fijian society, and (b) the general principles of traditional land tenure.
The second aim is to assess the reasoning, consistency and, where possible, the historical accuracy
of such understandings.

The period on which the research concentrates is the two centuries or so immediately prior to
Cession. Under the Deed of Cession a number of the major chiefs of Fiji had offered to cede Fiji
to Queen Victoria; and after the offer had been accepted, Fiji became a British Crown Colony
on 10th October 1874. The traditional Fijian society and system of land tenure with which the
project is particularly concerned are referred to in this work as ‘pre-Colonial” or ‘pre-Cession’
Fijian society. For the sake of chronological convenience, pre-Colonial Fijian society has been
divided into ‘late prehistoric’ and ‘proto-historic’ periods. ‘Proto-historic’ refers to the century
ending at Cession in 1874 and beginning with the arrival of the first outsiders to have significant
interaction with Fijians.

Other studies of Fijian traditional social structure have generally concentrated on areas in the
eastern parts of Viti Levu and in other parts of Fiji to the east of the main island (the so-called Na
Tu i Cake). Partly for this reason and partly because I have been familiar with the area since 1951,
my investigations have concentrated on the relatively little known west (the Yasayasa vakaRa). It
is hoped that the outcome of my research will now enable people to endorse more easily the line
with which I introduce Chapter 1, ‘But westward look, the land is bright.’

Research into pre-Colonial Fijian society began incidentally when I was an officer of the Colonial
Service in the Fiji District Administration and in the Fijian Administration in the 1950s and 1960s.
My experience and general investigations while a member of these two Administrations served as
a background to my later formal research conducted directly in relation to this project. When I
returned to carry out the latter research in the 1990s, I endeavoured to operate through both these
Administrations as well as through the currently recognised socio-political units or polities.

My personal involvement in Fiji

As a member of the British Colonial Service (later Her Majesty's Overseas Civil Service), I served
from 1951 to 1971 in the Fiji Civil Service, as a member of the Fiji Administrative Service. As
was the usual practice, I spent part of my time as a member of the District Administration and
part of the time in the Secretariat. I was also fortunate to spend some time in the Fijian Affairs
Office, working with the fourteen provinces of the Fijian Administration which ran parallel with
the District Administration.

I lived for a year in what is now the township of Vaileka, in the area of Rakiraki, when I was the
District Officer, Ra, in the early 1950s; and my administrative duties took me to every village
in the province of Ra at least once. I was also able to pay visits to archaeological and other sites,
including those of special spiritual importance on the top of the Nakauvadra Range, and to hold
many discussions about archaeological and socio-political matters and about local communalects.

I was District Officer for Lautoka, Nadi and the Yasawa Group for two periods in the early 1950s,
and visited every village at least once and usually at least twice. During the next 17 years, I was at
various times District Officer for Rotuma, for Suva and for Navua covering Namosi and Serua.
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Later I held the post of Deputy Secretary for Fijian Affairs and Local Government (DSFALG), and
in the course of my duties I visited all the main parts of Fiji except for the Lau Archipelago. Later
[ was appointed to be the Commissioner of the Northern Division which comprised the three
Provinces of Bua, Cakaudrove and Macuata; and I visited all the villages in these three Provinces.

In the 1990s, during the period of my postgraduate research, many months were spent in Rakiraki
and Vuda/Nadi/Nawaka. Return to the Yasawa Group was practicable only once in the 1990s,
because of difhiculties of transport and shortage of time. The data obtained from the earlier
investigations were duly integrated with the information gained from the research undertaken in
the 1990s.

It has been of assistance to me that, apart from some fluency in Standard Fijian, I have been able to
achieve a sufficient working knowledge of the Rakiraki/Navatu communalects and of the western
communalects, so that I was able to understand and carry on a reasonable level of conversation
in either these local communalects or in Standard Fijian. During discussions with Fijians, the
medium of conversation was, as far as possible, that with which the Fijians were most comfortable.

Aubrey Parke
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Key to Map III The Location of the Old 77kina in Viti Levu and Vanua Levu

Vanua Levu Alphabetical List

Bua
Cakaudrove
Dama
Dogotuki
Dreketi
Koroalau
Kubulau
Labasa
Lekutu
Macuata
Mali
Nadogo

Viti Levu Alphabetical List

Batiwai
Bau
Bemana
Bulu
Burebasaga
Bureivanua
Bureiwai
Buretu
Conoa
Cuvu
Dawasamu
Deuba
Dravo
Dreketi
Kavula
Komave
Koroinasau
Korolevuiwai
Lawaki
Lutu
Magodro
Malomalo
Matailobau
Mataso
Mavua
Momi
Muaira
Nababa
Nabaitavu
Naboubuco
Nadaravakawalu
Nadi
Nadrau
Nagonenicolo
Nailaga
Nailega
Nailuva

Namuka
Nadi
Nasavusavu
Natewa
Navakasiga
Navatu
Naweni
Sagani
Sasa
Seagaqa
Solevu
Tawaki

Naitasiri
Nakelo
Nakorotubu
Nakuailava
Nalaba
Nalawa
Nalotawa
Naloto (Ba)
Naloto (Tailevu)
Namalata
Namara
Namata
Namataku
Namena
Namosi
Nagarawai
Naroko
Nasau
Nasautoko
Nasikawa
Nausori
Navatusila
Navitilevu
Navolau
Navuakece
Nawaka
Nayavu
Noco
Noikoro
Noimalu
Nokonoko
Nuku (Serua)
Nuku (Tailevu)
Qalimare
Qaliyalatina
Rakiraki
Rara

Tumaloa
Udu
Vaturova
Vuna

Vuya
Wailevu
Wailevu East
Wailevu West
Wainikeli
Wainunu
Wairiki

Raviravi (Bega)
Raviravi (Ra)
Rewa
Rukuruku
Sabeto
Saivou
Savatu
Sawakasa
Sawau
Serua
Sigatoka
Sikituru
Soloira
Suva

Tai
Taivugalei
Tavua
Toga
Tokaimalo
Tokatoka
Tuva
Vaturu
Veinuga
Veivatuloa
Verata
Viria
Vitogo
Vuda
Vugalei
Vuna
Vutia

Wai
Waicoba
Waidina
Waima
Wainikoroiluva
Wailotua
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Fijian Society: The Islands of Fiji (General)

But westward look, the Land is Bright

Fiji, a general geographical setting
Fiji and its neighbours

The islands of Fiji, Rotuma, Samoa and Tonga define an oceanic geographical quadrilateral in
which Fiji has the largest landmass and the greatest diversity of climate and topography. Among
these four regions, traditional Fijian society shows much the greatest variety in patterns of
language and socio-political structure.

What is Fiji?

When investigations leading to this project began tentatively in 1951, Fiji (Viti in Fijian) was a
British Crown Colony, after Ratu Seru Cakobau, Vunivalu of Bau, and twelve other high chiefs
had ceded the ‘Islands of Fiji’ to Queen Victoria under the Deed of Cession dated 10th October
1874. The Colony was extended in 1881 when the chiefs of Rotuma ceded ‘Rotuma and its
dependencies’ to Queen Victoria under the Deed of Cession dated 13th May 1881 and the
British Government combined Rotuma with Fiji for administrative convenience. It was extended
further in the 1960s when a small unowned reef to the southeast of the main group was annexed.

Ratu Seru Apenisa Cakobau had been installed in the position of Vunivalu of Bau and paramount
of the mataniti of Kubuna (Bau) in the first half of the 19th century. In 1867, an allegedly pan-
Fiji government with Cakobau as the head was established with the backing of some politically
ambitious Europeans in the east. Cakobau was made King of Bau; and his self-adopted title of
Tui Viti or King of Fiji was recognised by those who found it suited their political purposes to do
so when the 1871 Government was established with Cakobau as the head.

On 10th October 1970 this overall area became the independent Dominion of Fiji, with
a Governor-General who represented The Queen. Fiji ceased to be a member of the British
Commonwealth on 7 October 1987, and became the Republic of Fiji with a President. It was
temporarily readmitted to the Commonwealth in 1997 and became the Republic of the Fiji
Islands with a President.

The term ‘Fiji’ today embraces a wider area than that which was originally covered by the term
in 1874. The territory and society explored in my project are, however, restricted to those of ‘the
whole of the group of islands in the South Pacific Ocean known as the Fijis’ lying within the area
delineated in paragraph 1 of the 1874 Deed of Cession (Derrick 1950:252) and comprising the
original Colony of Fiji.
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The islands of Fiji

The Crown Colony as defined in the Deed of Cession has a total area of about 400,000 square
km, of which the land area is about 11,288 square km. The largest island, Viti Levu, comprises
6418 square km; and to the north-east the second largest island, Vanua Levu, comprises 3419
square km. These two islands make up more than 85 per cent of the total land mass, the next
largest, Taveuni, being only 272 square km. About 100 of the more than 300 islands in the Fiji
group are inhabited. Many of the smaller islands are unsuitable for permanent habitation but are
visited by the Fijian owners for fishing or to cut copra. Some islets, such as Narokorokoyawa in
the Mamanuca group are of particular importance to Fijians because of their association with the
Fijian spirit world, and are only visited for communication with the spirits.

To the northwest of Viti Levu lies the Yasawa Group, comprising seven main islands (including
the outlier of Viwa), and many small islets, with a total landmass of 83 square km. To the south-
east of Vanua Levu lies the Lau Group, an archipelago of twenty-nine main islands, some of
which are closer to Tonga than to Viti Levu.

The island of Viti Levu

Excluding the continental remnants of New Guinea, the North and South Islands of New
Zealand, and the Grande Terre of New Caledonia, and after the island of Hawai'i, Viti Levu is the
largest island in Oceania. It is roughly oval in shape, about 144 km long from east to west and
104 km wide from north to south.

Some geological characteristics of Viti Levu

The structure of the island is mainly volcanic in origin, with volcanic flows and agglomerations
near vents. The steep-sided, crested ridges are natural locations for defended sites. Outcrops of
limestone occur, and caves and crevices provide a number of archaeological as well as natural sites
that have come to be associated with the spirit world.

The dividing range

The main dividing range runs roughly north to south down the centre of the island and includes a
number of peaks over 900 m in height. The highest, 1315 m, is Tomaniivi or Mount Victoria which
lies towards the north end of the range. From Nadarivatu, to the east of Tomaniivi, the main range
stretches towards the northeast, developing into the Nakauvadra range, the highest peak of which
is Uluda, 861 m high. The terminal peak of the east of the range is Supani, 536 m high.

The dividing range lies across the path of the prevailing south-east trade winds; and the consequent
patterns of orographic precipitation result in a basic climatic division of Viti Levu, with a wet
zone in the south-east and a dry zone in the north-west. The annual rainfall in the wet zone may
be as high as 5000 mm a year, and in the dry zone as low as 1375mm.

To the windward, wet side of the range, the rain forest is generally heavy and dense. To the
leeward, dry side, in places where any forest remains, it is generally lighter and more open. Most
of the leeward side is covered by open land with grass, ferns and reeds, with a few clumps of
stunted casuarina trees in the gullies and along the banks of streams. Much of the land has been
burned off by people searching for wild yams; without cover, the soil has become leached and will
support little except tough bracken. Such land is referred to as talasiga or sun-scorched.
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The broken highlands

On both sides of the main dividing ranges are tracts of broken highlands, mostly hemmed in
by ranges of hills. On the seaward side of these hills, precipitous escarpments or steep slopes fall
down to the lowlands facing the coast.

Forming a north-west spur to the west of the main central range, the Conua range (referred to as the
Tualeita or Spirit Path) dominates the west-north-western side of Viti Levu. Starting some 15 km
inland, the range runs westwards from its highest point at Mount Evans (Koroiyanitu or Peak of the
Spirits, 997 m above sea level) nearly to the sea at Edronu. Its northern side rises abruptly from the
southern piedmont lands of Vuda, and its southern side from the Sabeto valley. The Sabeto valley
is overshadowed to the east by the Nausori highlands of which the highest point is Koroba (Mount
Pickering, 1069 m).

The coastal lowlands

The coastal lowlands around the interior system of highlands mainly comprise rolling hills with
a strip of flat land along the coast. This piedmont is generally 4 to 8 km wide. When, as in the
Navua lowlands, the flat land is wider, it may be broken in places

The rivers

Viti Levu has an extensive series of river systems associated with the mountain ranges and the
rainfall, some flowing south, others north and west.

Of those flowing south, the Rewa and the Sigatoka River systems are the most extensive. The
former flows southwards for some 144 km (of which 64 km are navigable), and enters the sea
at the south-east corner of Viti Levu, passing through an elaborate delta system with mangrove
swamps. The latter flows southwards from near Nadarivatu for about 120 km through pockets of
flat land hemmed in by hills, to the sea at the south-western corner of Viti Levu. The Navua River
flows south for about 64 km through narrow gorges to flatlands and finally a delta of mangrove
swamps into the sea, in the centre of the south coast of Viti Levu.

Of those flowing north, the Ba River goes through about 64 km into a mangrove-covered delta
in the centre of the north coast of Viti Levu. The Penang River passing through my north-eastern
focal area of research (see below), has three main tributaries, the Nakauvadra (developing into
the Wailevu), the Vatudamu and the Dranayavutia (developed from the Nagorokawa). These rise
from the northern slopes of the Nakauvadra range and its extension towards Supani peak. The
Penang River passes through a wide valley and enters the sea amid the mangrove swamps to the
west of the Rakiraki village complex.

Of those flowing west, the Sabeto and Nadi rivers pass through my western project area. The
former rises in the slopes to the south-west of Mount Evans, runs parallel with the south side of
the Conua range along the broad Sabeto valley, and empties into Nadi Bay through a maze of
mangrove swamps. The latter has three principal tributaries, the Malakua, the Nawaka and the
Namosi, which rise on the slopes of the Nausori highlands and Koroba peak. It flows through
undulating countryside and mangrove swamp (now largely reclaimed) into Nadi Bay.

The Yasawa Group

Most of the Yasawa group of islands, known as Natu Yasawa, form an almost straight line in a
north-north-east direction for a distance of more than 80 km from a point 40 km west-north-
west of the north-west corner of Viti Levu. The main islands in this chain are, from north to



4 Degei’s Descendants

south, Yasawa, Nacula, Matacawalevu, Yaqeta, Naviti and Waya, being mainly volcanic in origin.
The exception is the limestone islet of Sawa-i-lau at the south end of Yasawa, with its system of
caves and well known for its petroglyphs.

These main islands are relatively high. The summits range from 568 m and 497 m on Waya, to
about 227 m on Yasawa. The islands are generally long and narrow, ranging from Yasawa which is
about 17.5 km long and up to 1.6 km wide, to Matacawalevu which is 4.8 km long and between
1.2 km to 2.4 km wide. Waya is about 6.4 km long and 4.8 km wide, with high ridges parallel to
the east and west coasts, and a transverse ridge between them to the centre.

The main ridges of the long, narrow islands have steep slopes to the western faces, drained by
short watercourses flowing into steep valleys. The eastern, gentler slopes have larger streams which
flow into lagoons or mangrove swamps.

The peaks and high ridges are wooded, especially on the western slopes; but the slopes are generally
grassy with few trees, perhaps because of shifting cultivation and fires.

Barrier reefs occur between the islands and the open sea to the west, and isolated patches of coral
are plentiful near to the islands, but reefs fringing the coasts are scanty.

The Yasawa group includes Viwa, the most westerly of the islands of Fiji, which lies about 32 km
west-north-west from Waya. An isolated cay of coral sand, some 80 ha in extent, its highest point
is only about 7 m above sea level. No natural source of fresh water exists on the island, although
there is a fresh water spring in the sea in the southern bay.

Post-Cession Fijian society, land tenure and administration

Sir Arthur Gordon (later Lord Stanmore), the first substantive Governor of Fiji, was a son of
former Prime Minister Lord Aberdeen and a ‘protégé of Mr Gladstone and Lord Selborne, who
could write confidentially, confidently, to Secretaries of State and permanent ofhcials at the
Colonial Office’ (Scarr 1980:10). He took up his appointment in 1875, and his instructions,
largely drafted by Gordon himself as Scarr has suggested in conversation, were that the Fijians
should be governed ‘in accordance with native usage and customs’ (Carnarvon to Gordon, 4
March 1875, Fiji Archives), and that a system of land administration should be devised ‘with a
view to disturbing as little as possible existing tenures’.

Gordon was faced with an evident dilemma. He had, first, to follow these instructions. Secondly,
he had to take into account the demands by an increasing number of European settlers and
traders for safety and security of tenure. Thirdly, he was faced with the need for an efficient and
economic form of administration which would at the same time take account of the sort of
colony he felt it appropriate to establish.

So, while developing Fiji along the lines of the classic pattern of a British colony with a
Governor answerable to the British Colonial Office, a Colonial Secretary with overall executive
responsibilities, and other Colonial officials such as European magistrates, Gordon proceeded to
establish and develop a system of local government with jurisdiction over Fijians. This system,
the Fijian Administration, was intended from the start to be based on what were understood to
be customary Fijian forms of government and land administration.

Invaluable sources of material for my studies of pre-Colonial Fijian society are the detailed
accounts and reports of a long-drawn-out series of official investigations into these matters. Also
valuable is a study of the systems of Fijian administration and the administration of Fijian-owned
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land, adopted and developed by Gordon and his successors. These systems were based not only
on the findings of these accounts and reports, but also on the widespread, continual and often
contradictory discussions which took place before and after the submission of such reports.

Fijian administration

The establishment of a system of Fijian administration to accord with the instructions by
the British Government would have required a detailed knowledge of the generally accepted
principles of traditional Fijian society. Gordon may not have had such detailed knowledge but
he had advisers such as ].B. Thurston who had first come to Fiji in 1863. Thurston had acquired
a wide first-hand knowledge of Fijian society; he had held cabinet rank in the 1871 supposedly
pan-Fiji Cakobau Government of the Kingdom of Fiji (see below) and played a major part in
events leading up to Cession. He was Acting Colonial Secretary of the Interim Government
established immediately after Cession, and later held the substantive posts of Auditor General,
Colonial Secretary, Administrator, Lieutenant Governor and finally Governor until his death in
1897 (Scarr 1984:83). He was aware of the reality of the diversity of traditional Fijian society and
also, when land legislation was considered, of the principles of Fijian land tenure.

Gordon followed the guidance of Sir Henry Maine that a local community's usages and
institutions should be retained in the face of conflicting demands by outside settlers until ‘new
social wants have taught new practices’, and had his own preconceptions of the importance of
initially adhering to ‘native usage and customs’. An aristocrat, he recognised aristocracy when he
saw it in the course of his encounters, both ceremonial and en famille, with the Fijian high chiefs
such as Cakobau. Thurston, after years of experience in Fiji, had similar views of social change. In
spite of much discussion, disagreement and misunderstanding in the course of consultations with
Fijians (as well as old-timers), Gordon generally adopted the views of Thurston, and proceeded
to determine the form of Fijian Administration. Generally he took advantage of Thurston's
extensive knowledge about the nature of traditional pre-Colonial Fijian society. He also took
into account the system of administration of the 1871 Kingdom of Fiji which had been divided
into geographical areas known as yasana or provinces ruled by governors. These yasana had been
established to correspond with traditional mataniti or major socio-political confederations,
where they occurred.

So itwas decided that the major administrative unit of the Colonial system of Fijian Administration
should be the yasana or province, based on the yasana of the Cakobau Government. A yasana
was divided into a number of #ikina or districts (a term apparently invented for the purpose and
presumably associated with the word #iki-na, a part of) based on traditional vanua or minor
socio-political federations. Each #ikina included a number of officially recognised 4oro or villages
(koro was the eastern pre-Colonial term for a village, whereas the western word was usually 7azra).

After it had been decided that the yasana should be equated with the Cakobau Government
yasana and as far as possible with the traditional matanitii, and the tikina with the vanua, Gordon
and the Colonial government had to decide on titles for the official heads of provinces and
districts (yasana and tikina). A problem arose because of the diversity of customary titles of
heads of traditional mataniti and vanua, and the need for uniformity of official titles. The title
of Roko, chosen as that of the administrative head of a province, originated from the traditional
title of the spiritual paramount chief of certain major polities or mataniti, such as Roko Tui Bau
of Bau, and Roko Tui Dreketi of Rewa. In the same way, the title of Buli which was selected as
the official title for the head of a #ikina, originated from the traditional title of the head of certain
federations or vanua such as Buli Nadi of the vanua of Nadi in south western Vanua Levu. Such
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decisions at first caused a certain amount of confusion among those who had no understanding
of the significance of these new titles, and especially among those in the west whose chiefly title
was generally Momo.

The chiefs had ceded Fiji not to the British Government but to Queen Victoria, who thereby
became recognised as the paramount chief of Fiji. Gordon considered that as Governor and
The Queen's representative he had assumed, by acting on behalf of The Queen, the duties and
responsibilities of the position of paramount chief of Fiji. So he personally was the only one
appropriate to appoint heads of yasana. The person to be appointed was almost invariably the
senior member of the principal polity of the yasana. Then, in the course of what Sir Arthur
regarded to be an appropriate form of ceremony, he would hand the newly installed Roko a staff
of office and charge him to look after his yasana. This procedure was a departure from ‘native
usages and customs’, but was apparently accepted by the rather bemused or perhaps amused
chiefs and people.

At the beginning the greater part of the Colony was divided into 12 yasana, and the Roko was
the Governor's deputy in his own yasana. These yasana were in turn subdivided into a total of
86 tikina, each with a Buli responsible to the Roko. According to the 1881 census these tikina
included about 1400 villages, each one of which had an officially recognised Turaga ni Koro or
Village Headman answerable to the Buli. Most of the 115,000 Fijians recorded at the time of the
census lived in a village with which they had traditional connections. Each administrative unit of
the Fijian Administration therefore had an appointed Fijian official administratively responsible
for the unit, and there was a chain of responsibility from the lowest official to the highest and
eventually (later, through the District Commissioner as Deputy Secretary for Fijian Affairs) to
the Governor.

Schematically, the Colonial system of Fijian Administration may be illustrated as follows:

AREA OFFICIAL IN CHARGE
YASANA or PROVINCE ROKO

TIKINA or DISTRICT BULI

KORO or VILLAGE TURAGA NI KORO

Immediately following Cession, parts of the mountainous interior of Viti Levu were still politically
unstable because local independent chiefs had not been formally consulted and did not recognise
Cession. This mountainous interior, known as Na Colo, was placed directly under officials of the
Central Administration until the Government considered that it had become sufficiently stable
for it to come under the Fijian Administration. Part of this stabilisation process involved what is
referred to as Gordon's Little War in 1876, in which coastal Fijians under the general direction
of the Governor attacked and overcame the independent dissidents in the hills, many of whom
happened to be their traditional enemies. Sir Arthur wanted to gain the confidence of the hill folk
in the newly established Colonial Government. As a first step, he was determined to cause as few
casualties as possible and therefore he kept fire-eaters like Colonel Pratt, a Royal Engineer, out
of the campaign. The latter had for public works purposes been appointed the British Military
Commander but he was also keen to demonstrate his military prowess in the field.

The final pacification of Na Colo resulted in, first, the alteration of the boundaries of some
already established yasana and, secondly, the creation of two new yasana based on traditional
relationships and administrative convenience, each under a Roko. Since then the number of
provinces has remained at fourteen.

Some individual officials such as Thurston were aware of the diversity of pre-Colonial Fijian
society and land tenure. Only later, however, did the Government generally accept that the
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principles of socio-politics and land tenure were not so uniform as was originally thought to be
the case and that there was greater diversity than was at first realised in these aspects of ‘native
usages and customs’.

As time went by, much more information (some correct, some misleading, some dubious)
about traditional Fijian society became available to the Colonial administration as the result
of the investigations and findings of Lands Claims Commissions appointed under the Lands
Claims Ordinance of 1879 and Native Land Commissioners appointed under the Native Lands
Ordinance of 1880. There was perhaps a growing realisation that local sensitivities and rivalries
had not been given the recognition that was necessary if the new administration was to receive
general acceptability. As a result, principally of having to meet the demands of local sentiment
and local rivalries, and partly of having to extend the #ikina system to the now pacified Na Colo,
there had been a substantial increase in the number of #kina from 86 to 184 by 1945. Of these,
there were no fewer than 109 in Viti Levu and even two in the associated offshore island of Beqa
(part of the Viti Levu province of Rewa).

In course of time, it came to be realised that this increasingly widespread proliferation of Fijian
Administration administrative units and officials, and the need to take into account local
sensitivities and rivalry had to be balanced against what were seen to be the benefits of improved
socio-political and economic conditions to be gained from a tighter and more efficient form
of Fijian Administration. The Government accordingly reviewed the Fijian Administration. As
a result, the Fijian Affairs Ordinance was enacted in 1945, whereby, inter alia, agreement was
given, perhaps grudgingly, that the number of #kina should decrease. It is nowadays customary
to refer to those original tikina as ‘Old Tikina’, in contrast to those recognised after the review,
which were referred to as ‘New Zikina'.

When I began my investigations of the development of Fijian society in late prehistoric and proto-
historic times, I studied the origins and development of Old #ikina and yasana of the Colonial
Fijian administration. I assumed that a study of the identity of tikina, being ideally based on
vanua or pre-Colonial socio-political federations of yavusa or descent groups, would give clues to
the final stages of the development of pre-Colonial Fijian society. The variations in the number
of tikina and of their boundaries should provide evidence for the principles basic to the structure
and development of such Fijian society and for the diversity within such principles acceptable to
Fijian society. At a higher level, the same assumptions were applied to a study of Colonial yasana
based immediately on those Cakobau Government yasana which in turn were generally based on
mataniti or pre-Colonial major socio-political confederations. Similar studies to which I refer
below have concentrated on Eastern Fiji (Na Tu i Cake), and so I focused my investigations on
the following three western areas with which I had been ofhicially familiar since 1951.

The three focal areas (see Maps I to VIII)

The north-east focal area is about 32 km by 8 km on the coastal piedmont to the north of
the Nakauvadra range and the east of the Supani Peak, together with several off-shore islands
including Malake, Nanuya i Ra and Nanuya i Cake. It is based on the present zikina of Rakiraki
(in the yasana of Ra), which comprised before 1945 the Old tikina of Navolau, Rakiraki and
Raviravi. Three peripheral villages in the project area which after 1945 were included in the
present tikina of Saivou, had previously been included in the Old #ikina of Naroko. Naroko now
forms part of the present zikina of Saivou.

The western area is about 32 km by 10 km on the coastal lowlands to the west of the Nausori
highlands, and is divided into two by the Conua range from Koroiyanitu peak to Edronu near
the coast. It includes the island of Waya Sewa at the south end of the Yasawa group, because this
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island is socio-politically and administratively part of Vuda #ikina on the mainland. It is part of
the present yasana of Ba, and is based on the three present fikina of Nawaka, Nadi and part of
Vuda. Before 1945 Nawaka comprised the Old #ikina of Rukuruku, Nawaka and Vaturu; Nadi
comprised the Old fikina of Sikituru and of Nadi which by then had absorbed a previous tikina
known as Buduka; and Vuda included Sabeto, Vuda and Vitogo (of which I concerned myself

mainly with the western part).

The western insular area is the main Yasawa group, also in the present yasana of Ba, which is
based on the two present tikina of Naviti and Yasawa. Before 1945 Naviti comprised the two
Old tikina of Waya (which included the islands of Waya and Viwa), and Naviti (based on the
island of Naviti). Yasawa comprised the two Old #ikina of Nacula which included the islands of
Yaq(w)eta and Matacawalevu, and Yasawa (based on the island of Yasawa).

All three areas are included in that western part of Fiji known as the Yasayasa vakaRa.

Fijian land tenure

So far in this discussion, the term ‘vanua’has referred to a minor socio-political federation. Vanua
is also a term for the social concept of traditional Fijian society in which the elements of people,
spirits and places run through and unite the society. Because of this inextricable association between
people, their associated spirits and their lands, the governance of the Fijians ‘in accordance with
native usages and customs’ required not only the provision of a system of administration of the
people in accordance with such instructions. It also needed an understanding of the traditional
system for the administration of land held by Fijians under customary tenure, and the recognition
of such a system in Colonial native land legislation.

Customary land tenure

Investigations relevant to native land tenure were carried out by the Lands Claims Commission
(LCC) and the Native Lands Commission (NLC) (see references under Native Lands Commission).
Records of discussions between traditional landowners and the LCC, and of investigations by
successive NLCs, as well as reports of discussions held by the Council of Chiefs formed the basis
of the official Colonial understanding of the building blocks of traditional Fijian society. These
records and reports included evidence, the critical study of which provided a useful basis for
previous studies, especially those by Peter France (1969). They also formed the basis for my own
investigations of the structure and development of pre-Colonial Fijian society and the principles
of native land tenure.

The Deed of Cession made provision for categories of land not to be regarded as native land. These
were land ‘deemed necessary for public purposes,” (Crown Land Schedule A); land vacant at the
time of Cession, (Crown Land B); and ‘lands shown to the satisfaction of the LCC, (see below)
to be alienated so as to have become bona fide the property of Europeans or other foreigners’.
Before areas of native land could be officially recognised and the ofhicially accepted principles of
native land tenure could be determined and secured by appropriate legislation, it had first to be
decided which lands were ‘shown to be alienated’.

Under the provisions of the Deed of Cession, some 12,500 ha were set aside as Crown Land ‘deemed
necessary for public purposes’. After investigations, the LCC set up under the provisions of the
Lands Claims Ordinance of 1879 were satisfied that of 1335 claims made by ‘Europeans and other
foreigners’, 517 claims to freehold title over more than 166,500 ha should be upheld and approved
by the Governor in Council. The remaining 83 per cent of the land (about 1,625,000 ha) was
regarded as held under ‘native customary tenure’, and was designated as native land (Roth 1953:88;
Burns 1960:105-107).
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The NLC, established under the Native Lands Ordinance 1882, investigated the principles of
traditional Fijian land ownership and of Fijian society. Earlier efforts on the part of Governor
Gordon to understand such matters were hindered partly by his inability to speak Fijian and his
dependence on interpreters, and partly by the diverse views and misunderstandings of the Fijians
whose traditional rights were being investigated. Nevertheless, the Council of Chiefs, after a most
confused discussion in 1878, was reported by David Wilkinson, the interpreter, as having agreed
that land ownership was communally based on a descent group generally known as a mataqali.
Gordon accepted this report and proceeded with the enactment of the Native Lands Ordinance of
1882. The preamble to the Ordinance said that careful inquiry had revealed that such lands were
held mostly by mataqali or family communities as the proprietary unit according to native custom.
Section 2 of the Ordinance provided that “The tenure of lands belonging to the native Fijians as
derived from their ancestors and evidenced by tradition and use shall be the legal tenure thereof’.

Gordon's views prevailed until Sir Everard im Thurn was appointed Governor in 1904. With the
evidence of several investigations and Commissioners before him but with no previous knowledge
of Fiji or previous experience as a Governor, im Thurn argued that registration of Fijian land and
land owners by mataqali was not based on the principles of traditional ownership. He believed that
the Fijians, a dying race, should not monopolise most of the land, and that his duties lay rather to
the white settlers. In 1905, he made native land alienable and, by 1908, over 40,470 ha of fertile
Fijian land had been sold. After considerable debate in the House of Lords, initiated by Stanmore in
1907, a decision by the House was relayed by order from the Colonial Office, and this practice was
stopped by the incoming Governor Sir Henry May who initiated further investigations by the NLC
into the increasingly uncertain nature of the principles of customary social units and traditional
land tenure (see France 1969 for details).

A spate of activity followed on the part of the NLC, and in 1912 Commissioner Maxwell tabled
before the Legislative Council a report on Fijian social structure. He gave distinctive names to
the various social units, and set out definitively their relationships to each other. The findings
became the generally accepted model of Fijian society, and were set out in Council Paper No. 27
of 1914. These findings, doubtless influenced in the first place by Ratu Sukuna (an influential
authority on such matters in spite of his relative youth), were later endorsed by the NLC under the
Chairmanship of Ratu Lala Sukuna in Council Paper No. 94 of 1927" (see references under NLC).

Fijian society: official colonial model

The following diagram represents schematically the official Colonial model of the polities of
traditional Fijian society, based on that set out by Maxwell in Council Paper No. 27 of 1914, and
endorsed in Council Paper No. 94 of 1927.

(a) Socio-political Constructs

MATANITU Confederation
VANUA Federation

(b) Descent Groups
YAVUSA Major descent group
MATAQALI Intermediate descent group
TOKATOKA Minor descent group

1 Ratu, later Sir, Lala Sukuna (of aristocratic lineage, Foreign Legionnaire and holder of the Medaille Militaire, barrister), was from early
on a highly respected member of the Administrative Service of Fiji and a leading adviser to the Government on Fijian matters. Later, he

was Chairman of the Native Lands Commission, Secretary of Fijian Affairs and Speaker of the Legislative Council.
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This diagram indicates the socio-political constructs and descent groups that comprise the two
main categories of polities forming the building blocks of Fijian society.

1he polities in the model

Discussion of official accounts of the principles on which the model was based will be clearer
if I first consider the descent groups (the yavusa, the mataqali and the irokatoka), and then the
socio-political constructs (the mataniti and the vanua). The model did not include reference to
the vivale (household or family unit), one or more of which may have comprised an irokatoka.”

The descent groups

Maxwell (see above) explained that: ‘A yavusa consists of the direct agnate descendants of a
single kalou vu or ancestor god, whose sons became the founders of component matagali. As
the population increased, the sons of the founders of the mataqali founded the various tokatoka
which constituted the lowest order of subdivision exercising rights to land’.

Some current myths of origin recorded by me in Ra and in Vuda related that sometimes the
original ancestor of a yavusa was a spirit who came directly or indirectly from the Nakauvadra
Range (see Gifford 1951a:167), the home of Degei, or were descended from such a spirit. In
other myths, the original ancestor was descended, directly or indirectly, from other mythical
heroes who remained at Vuda having arrived there in the first canoe, the Kaunitoni.?

Each yavusa had a name, usually derived from the name of some natural feature near to the
yavutii or of the yavutii itself. This term may be preceded by a word for ‘people of” or ‘inhabitants
of’, such as Kai, Noi or Lewe i. Thus a yavusa whose yavutii was known as Nasaumatua became
known as the Kai Nasaumatua or Noi Nasaumatua or Lewe i Nasaumatua (Council Paper No.
94 of 1927). The head of a yavusa is recognised in the model as the senior member of the senior
mataqali, and may or may not have a traditional title. For instance, the head of the Tububere, the
second senior yavusa in the vanua of Vuda, has the title of iTaukei Sawaieke, meaning ‘the owner
of the chiefly yavu called Sawaieke’. Among the Rakiraki heads of yavusa, the head of Navuavua
was the Tu Navua, and of Natiliva was Lei Natiliva. Because of this diversity of traditional titles,
the Colonial Government created the official title of Turaga ni Quali for a person holding the
position of senior member of a yavusa. This title is non-traditional but presumably was derived
from the word gali, a polity subject to the authority of another polity.

2 Unless there is some special reason not to do so, I use Bauan terms in this thesis to refer to features of social organisation that are

generally pan-Fijian in substance but not necessarily in name.

3 Sometimes sundry relatives accompanied an original ancestor, and current accounts usually include details of his wanderings. The
place where he finally settled down and, if unmarried, took a woman usually of a neighbouring group and founded a family, was known
as the yavu tu. On his death, his agnatic descendants who formed the yavusa would treat him as their kalou vu or ancestral spirit. The
shrine or spirit house associated with a kalou vi was known as the bure kalou, or beto/bito in the west. Kaunitoni is the name of the vessel
as used in current versions of the legend. The antiquity of the legend been queried 7 ro0 by Peter France (1966) who cautioned that it
is but a missionary/anthropologist invention. Paul Geraghty (1977) has also queried the authenticity of the name on linguistic grounds.
He pointed out that the western communalect equivalent for kax (tree) is kai. I might point out that the name Nakauvadra (currently
translated as screwpine tree) contains the same word kau, whereas the Rakiraki word for tree is also 4i. Even in 1952, I never heard the
speakers of the broadest form of communalect use the words Nakaivadra or Kainitoni, and the use of such names was vigorously denied
as not just inappropriate but incorrect and unauthentic. It is possible that the archaic pronunciation was kax in proto-western speech but
changed in present everyday speech to kai in the west, though it survived in proper names. Similarly we find znuya in names of islands,

from the old Fijian *(@)nuya), though ‘island’ is now ‘yanuyani’.
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Under the NLC model, as the descendants of an original ancestor increased in numbers the
resulting yavusa evolved into a number of mataqali, membership of which was based on common
agnatic descent from one of the sons of the original ancestor.

Each mataqali had a distinctive name, and was ranked hierarchically within the yavusa, the
senior one comprising the descendants of the eldest son of the original ancestor. Every mataqali
had specific hereditary functions within the overall structure of the yavusa, and was categorised
accordingly. In Council Paper No. 94 of 1927, Ratu Sukuna, leading expert on traditional Fijian
society and Chairman of the NLC, explained that the functions of the various mataqali in a
model yavusa were in order of seniority as follows:

(i) Turaga; including the person who was acknowledged as the traditional leader of the
yavusa, as well as others of chiefly status at a yavusa-wide level;

(ii) Sauturaga, being the immediate henchmen and executive officers of the chief;
(iii) Matanivanua, being the chiefs’ heralds and masters of ceremonies;
(iv) Bete, being the priests into whose bodies the spirit of the original ancestor was

supposed to enter from time to time and to issue advice to the chief and the yavusa;

W) Bati, being the warriors.

This model was duly accepted by the Colonial Government and the British Government. Further
the mataqali, again on the advice of Ratu Sukuna, was accepted as being the main communal land-
owning unit suitable for the purposes of the official registration of recognised native land and of the
names of landowners. The Colonial Government also accepted that the person holding the position
of senior member of a mataqali should have the official title of Turaga ni Mataqali. The territory of
a yavusa may then be regarded as the totality of the land owned by the component mataqali.

As the descendants of the sons of the original ancestor of a yavusa increased in numbers, the
resulting mataqali evolved according to the model into a series of itokatoka based on common
agnatic descent from one of the sons of the sons of the original ancestor. Although the official
term itokatoka’ was recognised as traditional in some eastern parts of Fiji, the equivalent term was
different in other parts.®

This tripartite division of categories of descent groups represents the Colonial model of Fijian
society asa hierarchy based on recursive birth-order. The following diagram illustrates schematically
the official Colonial model of those polities of Fijian society claimed as descent groups:

GROUP OFFICIAL TITLE OF HEAD
YAVUSA TURAGA NI QALI
MATAQALI TURAGA NI MATAQALI
TOKATOKA No recognised title

The model accords with the underlying principle of unity running through the formal structure
of Fijian society, at any rate at the level of the descent groups. It also determines the ranking not
only of groups and sub-groups but also of individuals. The titles show that the question of ‘who

4 itokatoka is used in eastern Viti Levu and in Standard or ‘Bauan’ Fijian. Although the model refers to ‘tokatoka’, the present generally
accepted form of ‘itokatoka’ is used in the body of this thesis. Different terms for this sub-division, a pan-Fiji socio-political feature, are
used in other parts of Fiji. For instance, in Lau, the term used is bati ni lovo; kausivi occurs in the Yasawas, kete in Waya, ma'anibure in Ra,

beto in Vuda and Nadji, ito in Nadroga and part of Nawaka.

5 Whatever the name for it, this minor social grouping was recognised as a reality in traditional Fijian society. Under the model, each
itokatoka had a distinctive name, and was ranked hierarchically within the marmgali. The senior itokatoka represented the descendants of

the eldest son of a son of the original ancestor. The senior member had no traditional or official title.
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is the ruraga or head or chief?” has no absolute answer. A person may be head of his vizvale, or
household, which is included in an itokatoka of which he is not necessarily the head. Similarly
a person may be the head not only of his vivale but also of his itokatoka which is included in
a mataqali of which he is not necessarily the head. Finally a person may be head of his viwvale,
itokatoka, and mataqali, but not necessarily of his yavusa. In each grouping of which he is head,
he could be regarded as having the status of #uraga or chief. Further, all members of the senior
mataqali are regarded by virtue of such membership as having the status of Ziraga or Marama (if
female) and may take a traditional honorific pre-nomen such as Ratu (m), Adi (f), Ro (m or f),
Bulou (f) or Lo(f).

The person regarded as the head of the yavusa is turaga over all members of the groupings subsumed
within the yavusa. As such he has traditionally recognised socio-political responsibilities and
privileges in relation to the yavusa as well as to land associated with the yavusa. Such responsibilities
and privileges were recognised by the NLC, the person was accorded the official title of Turaga
ni Qali and was allocated a small percentage of any rent money received from lessees of land
associated with the yavusa.

Descent groups: the reality

Successive NLCs continued their investigations for many years. They recorded detailed traditional
accounts of the origins and development of descent groups as explained under oath and sometimes
unwillingly by Fijian landowners; and determined at least to their own satisfaction the identity of
social units holding land at the times of the investigations. The boundaries of the lands held by
each unit were surveyed and plotted, and the NLC registered the names of the units, their relative
seniority and their associated land. These units, their relative seniority and their associated land then
became the official basis of Colonial Fijian society, land ownership, social ranking and leadership.

A woman was registered as a member of the descent group of her father (or mother, if illegitimate),
and remained a member after marriage. Women often married for political reasons out of their
descent group in order to create alliances or seal relationships between polities, especially vanua or
matanitii. Much of the power of pre-Colonial federations resulted from such marriages, and chiefs
practised a system of polygamy developed for such socio-political reasons. However, no instance is
known to me of polyandry in the case of a female chief. Marriages were generally virilocal.

Descent was customarily patrilineal, except in certain parts of Vanua Levu where it was matrilineal,
and this pre-Colonial principle was adopted by the Colonial Government for the purposes of
registration. There was, however, a custom, referred to by Roth (1953:72), known as ilakovi (the
nominalisation of a form of /zkova, meaning ‘to go to’), whereby a person could be transferred
from the father's to the mother's descent grouping or vice versa, but to no other grouping. Such
a transfer severed all interest in the land of the previous grouping.

The rigid situation embodied in legislation has resulted in departures from accepted practice in
pre-Colonial times. In reality, a particular yavusa may have split over leadership problems or some
insult or disagreement; and some of the component matagali may have remained loyal to their
parent yavusa, while others transferred their loyalty to another yavusa.

By establishing a standard form of Fijian administration and land tenure throughout the Colony,
the Colonial Government did not provide in the legislation for certain customary practices
prevailing in pre-Colonial times. For instance, pre-Cession Fijian society accepted the practice
of including in a yavusa a mataqali which, typically following a dispute, wished to transfer its
collective allegiance from its own yavusa of origin to another yavusa. Further, before the system
imposed by the Administration, the practice prevailed of establishing a new and separate yavusa
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comprising one or more mataqali which might have decided to leave their yavusa of origin,
following some internal split, perhaps over problems of leadership or as the result of some insult
or breach of protocol.

The Colonial Government deemed that succession to leadership in traditional Fijian society
should be based on the principle of veitarataravi vakaveitacini (seniority of descent), and this
may have been the ideal in pre-Colonial times. In practice, if there was a disagreement about the
leadership in pre-Colonial times, the matter was decided by formal discussion or, if unresolvable,
by the war club. Dominant status and leadership mainly depended on achievement rather than
on birth, reflecting individual ambition, internal rivalry and success in war. The possibility of
usurpation was ever present, especially because of rivalry between members of the senior group.
In the case of Bau, the Vunivalu or war chief usurped the position of the Roko Tui Bau, or
spiritual chief, having attacked and burned the chiefly village, killed many of the inhabitants
and driven away the paramount chief, the Roko Tui Bau. The incessant warring in the Nadi area
resulted in the constant reshuffling of the loyalty of groups who left the district, sought refuge
among more powerful neighbours or submitted to superior conquerors. ‘Stranger kings’ (Sahlins
1981) from other polities may have achieved chiefly status in a polity in the course of war either
through conquest or by way of gratitude for assistance in war, or simply in recognition of the
stranger's particular qualities of strength or leadership. In one case, according to tradition, when
the people could not agree on who should be successor to the title of Kwa Levu of Nadroga, a
shipwrecked Tongan chanced to be washed up on the beach and was found by women who were
fishing. Wakanimolikula was installed as Kwa Levu, so the story goes, on the basis of his good
looks and personality.

Such divergent pre-Colonial practices could not prevail under the system of Fijian administration,
leadership and land legislation established under the Colonial Government. Such a system had
to satisfy the instructions of the British Government that the Fijians should be governed in
accordance with ‘native usages and customs’ and the claims of the Fijians. It also had to meet the
needs of the increasingly vociferous members of other races who had settled in Fiji. They had
been critical, though barely heeded, about what they considered to be, first, official disregard for
their own safety and, secondly, the heavily Fijian-favoured land tenure situation, not only before
Cession but increasingly so since then.

The general principles of the resulting officially-recognised systems of Fijian society, administration,
land tenure and communal ownership may have been in general accord with the ideals of ‘native
usages and customs’. These officially recognised systems based on the need for unification and
simplification, could not, however, take fully into account the fact that traditional systems were,
in practice, subject to widespread and significant diversity.

The model: the socio-political constructs

The vanua

The NLC determined that frequently throughout Fiji several yavusa had combined temporarily
or more permanently to comprise a vanua or federation. For instance, in times of war, a number
of yavusa might form a military alliance for mutual protection and military assistance, not only
in the face of threats of assault by neighbours but also when Western Fiji was threatened by the
Vunivalu of Bau, Ratu Seru Cakobau, or when Fiji was threatened by expansionist Tongans. Yavusa
involved would then agree among themselves to vakarorogo or heed the paramount authority of
the head of the strongest of the participating yazvusa and accept his leadership. Such a resulting
vanua might continue until the easing of the situation which had brought about the federation.
Participating yavusa might then revert to an independent status (fu vakai koya). Alternatively,
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the participating yavusa might see some mutual advantage in forming a more permanent form
of federation in times of peace (sautu) for the purpose of ensuring continuing access to goods
and assistance or for the gaining of prestige through association with a yavusa with a forceful and
powerful leader. An able and ambitious head of yavusa might seek to demonstrate his power and
forward his ambitions by extending his sphere of influence through some form of alliance or
through conquest.

Some yavusa combined to form a vanua on the basis of kinship relationships, either mythical,
genealogical or matrimonial. Other factors leading to the formation of wanua included
geographical convenience based on territorial proximity, or a mutual need for access to resources
both natural and human. The NLC claimed to have found that such federations were of general
occurrence and a feature of pre-Colonial Fijian society throughout Fiji. The territory of a vanua
may be regarded as the totality of the territory of the various component yavusa. The membership
of a vanua may be regarded as the totality of the membership of the component yavusa.

The Government decided that such vanua were appropriate forms of socio-political constructs
in pre-Colonial Fijian society to serve as the basis for zkina or subdivisions of provinces in the
Colonial Fijian Administration.

The mataniti

The NLC also found that in some parts of Fiji, several vanua might sometimes combine
voluntarily from time to time under a powerful chief for purposes of mutual convenience or for
protection in times of war. Vanua might also have been united forcefully, when an ambitious,
able and powerful chief wanted to extend his area of authority and also to have access to natural
resources or to military assistance. Such combinations of vanua might develop by consolidating
to form relatively stable mataniti or confederations under a paramount chief, as in such cases as
Verata (under the Ratu mai Verata), Bau (under the Vunivalu) and Rewa (the Roko Tui Dreketi).
The traditional title varied but was recognised by the Government and retained for ceremonial
purposes. Since the Government did not consider that this category of chief had traditional
privileges over land sufficiently strong to justify a share of rent money, there was no need to create
an official title. The NLC used the term mataniti to refer to such confederations of vanua. The
Government accepted that such mataniti were recognised elements in pre-Colonial Fijian society
and had formed the basis of yasana in the 1871 Cakobau Government for the Kingdom of Fiji.
Accordingly it was agreed that mataniti should become the basis of what were termed yasana or
provinces in the Colonial system of Fijian administration.

The socio-political constructs and administrative areas: general

The following diagram shows the equation of Fijian socio-political constructs and ofhicially
recognised titles of heads, with Fijian Administration areas and official titles of administrators in

charge:
CONSTRUCT OFFICIAL HEAD ADMIN: AREA ADMIN: HEAD
MATANITU no official title YASANA ROKO
VANUA TURAGA iTAUKEI TIKINA BULI

The Vanua and the Tikina

Vanua, being federations of yavusa, were recognised by the NLC asawidespread form of polity in pre-
Colonial Fijian society. Names and boundaries of the #ikina of the Colonial Fijian administration
were ideally equated with those of the pre-Colonial vanua. These were duly prescribed under
Colonial legislation and so given legal status for the purposes of the Fijian Administration. As far
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as land legislation was concerned, the traditional privileges of the paramount of the vanua were
recognised. For instance, when land owned by a mataqali of a yavusa forming part of a vanua was
leased, a specific percentage of the rent money was assigned to the paramount chief in recognition
of his or her traditional privileges and responsibilities as paramount. In my time, I have known
female paramounts in Vuda, Nadroga, Ba and Rewa. The occupant of such a paramount position
would have continued after Cession to hold the traditional title associated with such a position.
Such a title varied considerably over different parts of Fiji. For instance, the head of the vanua of
Nawaka was the Momo i Nawaka; and the head of Natokea, Rakiraki, was the Ra'u (two long
vowels) ni Na'okea.

The paramount of a vanua also holds the official title of Turaga i Taukei as selected by the
Colonial Government, in the context of land legislation. The origin of this Government title is
obscure, though it appears in the west of Fiji. For instance, the iTaukei Nakelo was head of part
of Sabutoyatoya, the leading yavusa in Vuda. Nakelo was the name of a chiefly yavu. The holder
of this title of Momo (Turaga) iTaukei, or owner of, Nakelo, had important ceremonial and
advisory/executive duties in respect of or on behalf of, the Momo Levu i Vuda, or paramount
chief of Vuda. The head of the Naua vanua (composed of a single independent yavusa) was before
formal installation titled iTaukei Sawaieke or Owner of Sawaiceke, the chiefly yavu of Naua. After
installation he was given the title of Momo i Naua or paramount of Naua. Sawaicke is also the
name of the chiefly yavu of of the yavusa of Tububere, Vuda, and the title of the head of the yavusa
is iTaukei Sawaicke. In neither case could I find any agreed explanation of the origin of the name.
Sawaieke does, however, also occur as the name of an area in the Lomaiviti island of Gau, and
may reflect connections by marriage or that Gau was a place prisoners were sent by Cakobau in
the aftermath of wars involving Naua and Vuda referred to later.

The matanitii and the province

In accordance with the model, traditional matanitic where they occurred formed the basis of
Colonial yasana. For instance, at one time probably the most powerful mataniti in eastern Viti
Levu was Verata, whose paramount held the title of Ratu mai Verata (see Appendix A). However,
in 1829 Verata's powers had been finally eclipsed by the mataniti of Bau of which the leading
yavusa was Kubuna. The paramount chief was the Vunivalu or war chief who had earlier deposed
the spiritual paramount, the Roko Tui Bau. Another powerful matanitii was that of neighbouring
and rival Rewa based on the yavusa of Burebasaga of which the spiritual paramount was the Roko
Tui Dreketi and the second highest chief was the Vunivalu or war chief. A third major matanita,
that of Cakaudrove (commonly referred to nowadays as the Tovata), was led by the AiSokula
polity of which the paramount was the Tui Cakau. These duly became the yasana of Tailevu,
Rewa and Cakaudrove respectively.

It is interesting to explore how the Colonial Government established provinces in those areas
where there was no recognised mataniti. For instance, there were vanua in Nadi, Nawaka, Vuda,
the Yasawa Group and Rakiraki, but no recognised confederation of a higher order, in spite
of kinship and marital ties between leading chiefly families. However, the provinces of Ba and
Ra were created on the basis of such ties as the Government could identify from advice and
investigations but also on contiguity of large geographical areas and administrative convenience.
On the island of Kadavu, fifteen vanua were recorded, though only six were recognised in a
pan-Kadavu ceremonial context. There has been no confederation of these vanua, and the ultra-
independence of Kadavu polities is recognised in the well-known saying ‘Manu dui tagi’, roughly
equivalent to ‘Every man is cock of his own dung-heap’. The province of Kadavu corresponded
to the geographical bounds of the island and its associated offshore islets.
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Two others were based eventually on what, at the time of Cession and for a while afterwards, had
been areas of continuing political instability in the mountainous interior (Na Colo) of Viti Levu,
where people claimed not to have been consulted about, or to have agreed to Cession (see above).

The constructs and reality

In exploring pre-Cession customary Fijian society, it is fortunate that the Colonial form of Fijian
administration established immediately after Cession was intended to be based on what the
Colonial government understood to be such customary society. Further, NLCs were set up to
investigate land-owning units, land boundaries and the justification for these landowning units
to own the lands which they claimed. A tremendous wealth of information was recorded and has
been used by France (1969), Macnaught (1971, 1982) and Scarr (1980), and it is these records
which form one of the main sources of information which I used in preparing for this project.
It is these records which I have since used to check the accuracy and reasonableness of the oral
accounts of the current Fijian understanding and explanation of the origins and development
of their polities. It can, however, reasonably be pointed out that first, the NLC accounts and
reports were biased, being based on evidence given, albeit under oath, by landowners who may
have misunderstood the interrogations or more likely preferred to give only such evidence as
would justify their claims to traditional rights over their lands. Secondly, such accounts were
biased towards giving support for the NLC views that the principles of Fijian society and land
tenure were (or should be) the same throughout the Colony. Thirdly, the accounts may have been
incomplete or inaccurate, though given in good faith. Fourthly, Ratu Sir Lala Sukuna did pretty
well as he pleased in the activities of the NLC, in order to ensure the acceptance by the Colonial
Government of those principles of traditional society and land tenure which would be most
advantageous to the Fijian people when Colonial legislation was being drafted. Indeed it may
have to be admitted that neither the NLC accounts nor my oral accounts will ever be accepted as
being historically accurate. The results of archaeological field surveys and linguistic investigations,
however, should provide data from these other disciplines which throw light on the question of
the accuracy or reasonableness of the recorded and oral accounts.

Records of discussions of the Council of Chiefs at meetings following Cession and during the
1880s determined the contemporary structure of the descent groups (the yavusa, the mataqali and
the itokatoka or its equivalent) and the socio-political constructs (the vanua and the mataniti).
These were then recognised officially and prevailed throughout Fiji. This official structure did not,
however, by any means always accord with the customary principles of Fijian society found to
prevail in many parts of Fiji. Some of the terms and groups of the model may not have applied
in the west before they were imposed by the Government. For instance, there were apparently
special western groups remembered as kete and lewe.® Further, I quite often heard in some areas
in the west that certain socio-political groups had been subdivided by the NLCs and re-created
into separate groups in order to solve local disagreements. Some of this may well be regarded as
parochial grumbling, but its nature, basis and significance should be taken into account.

This chapter, then, emphasises that a detailed study of pre-Colonial traditional Fijian society,
especially in the west, surely begins with an understanding and appreciation of how the Colonial
Government worked to form an effective and economic form of Government. The Government
strove to combine what was understood to constitute ‘native usages and customs’, together with
the needs and demands of the significant expatriate and part-European population. A close
study of the records of the LCC, the successive NLCs and early meetings of the Council of
Chiefs did indeed provide useful information to stimulate my own studies. This complemented

6 An informant told the NLC at the turn of the last century that in Nadi keze was equated with marqali and lewe with irokatoka. Their

actual meaning is now obscure, though the terms appear in present western polity names such as Ketenitukani and Leweiwavuwavu.
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information I obtained from oral traditions, archaeological surveys and linguistic discussions in
the course of my own investigations. It was self-evident that in using oral traditions as a basis
for my investigations, the problems were, first, to assess the accuracy and reasonableness of those
oral accounts I recorded as to how Fijians currently understand and explain pre-Colonial Fijian
society; and secondly, to attempt to elucidate how and why such accounts may differ from time
to time and from person to person. The next chapter gives a general introduction to my project.






Overview of Project

The first aim of this research is to determine from present-day oral accounts how Fijians, especially
in western areas from 1951 to date, understand and explain, first, the origins, characteristics,
development and interactions of the social and political divisions of late pre-Colonial Fijian
society; and secondly, the general principles of traditional land tenure. The second aim is to
assess the reasoning and accuracy of such understandings by taking into account anthropological,
archaeological, historical and linguistic evidence based on my own investigations and on the
records of others, especially the Native Lands Commission (NLC). The constant question with
which my research was concerned was how and why oral accounts differed. Investigations of the
understandings of these aspects of traditional Fijian society, including leadership, during the last
200 years or so of pre-Colonial Fijian society focused on the two areas of Rakiraki on the north-
east and Vuda/Nadi/Nawaka on the west of the main island of Viti Levu, and on a third area
comprising the western archipelago of the Yasawa group.

Scope of the project
The research explores:

* secular and spiritual factors relating to the unity, identification, leadership and the dynamics of
fusion and fission of polities, including their social and political relationships both internal or
external to the polities;

* what factors, internal or external, might have led to the development of polities of different degrees
of complexity and stability at different times and in different parts of Fiji; and

* certain aspects of Fijian cosmology, especially those features of the spirit world and the relationship
between the realm of the supernatural and the realm of people which form the ideological basis
for polities.

Areas of research
The three field areas on which this project focuses are:

* the present district of Rakiraki in the province of Ra, on the north-east corner of Viti Levu;

* the present adjacent districts of Vuda/Nadi/Nawaka in the province of Ba, on the west side of Viti
Levu; and

* the islands of the western archipelago known as Natu Yasawa or Yasawa Group, which comprise
the present districts of Naviti and Yasawa.

These three areas were chosen because, first, they had attracted relatively little attention from
prehistorians, though a modest amount of excavation work had been undertaken in each of them
(see below); and secondly, field work based on the piedmont of the mountainous centre of Viti
Levu and on the more easily accessible offshore islands was within the physical capability of my
research assistant, my wife Tamaris, and myself.
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Areas on Viti Levu
The two areas of Rakiraki and Vuda/Nadi/Nawaka have the following features:

Each is a piedmont area about 35 km by 5 km bounded by the sea on one side and by mountains
on the other.

Each area is closely associated with sites connected with widely-known origin myths of the present
inhabitants of Vuda and Rakiraki. These are sites in Vuda of the mythical first landing and the
first settlements of the original ancestors who are said to have come by vessel from the west. A site
overlooking Rakiraki is that of the mythical centre for a number of those who came on from Vuda
and settled on the mountain range of Nakauvadra to the south of Rakiraki.

Each area has polities the social structures of which are generally different in complexity from

those of the powerful and well-developed Eastern polities such as those based on Verata, Bau,
Rewa and Cakaudrove (Appendix A).

Vuda/Nadi/Nawaka include a number of independent individual yazvusa (descent groups) or small,
independent politico-territorial federations, whereas in Rakiraki one descent group at present
claims general paramountcy over a number of the polities. Some polities, however, including the
Nakauvadra-hallowed federation of Navatu strongly maintain their independence.

Neither area has been the subject of detailed accounts by visitors, settlers or missionaries to the
extent that the Eastern areas have been, although some Europeans had settled in both areas in
pre-Colonial times.

Each area has one site excavated in depth by Professor E. Gifford (1951b) in the late 1940s. These
are Korovatu in the Vuda area, and Navatu in the Rakiraki area. Navatu has more recently been
re-excavated by Geoffrey Clark (Clark and Anderson 2001).

No detailed linguistic studies have been published in respect of either area, though a descriptive
grammar of the Navatu communalect, in the Rakiraki area, has been completed (Parke n.d.- a).

The Yasawa Group

The islands of the Yasawa Group, including the western outlier of Viwa have the following features:

The Yasawa group is a chain of relatively small volcanic islands stretching in a north-north-easterly
direction for a distance of 80 km from the south side of Waya to the north tip of Yasawa. This
group, which has a total land area of 135 square km, lies between Bligh Waters to the east and the
Ethel Reefs to the west. The greatest distance between islands is 5 km, between Waya and Naviti.

The longest island, Yasawa, is 17.5 km long; and the shortest of the inhabited islands is 5 km long.
The greatest width in the chain is 5 km. Each island has a mountainous central ridge, with steeper
slopes to leeward (west) and flatter land lying to windward (east). The highest peak (on Waya) is
568 m above sea level.

The sand cay of Viwa lies about 32 km north-west of Waya, and is about 80 ha in extent.

Each island including Viwa has a number of small, independent polities, comprised often of
aggregations of small groups coming from Viti Levu as refugees or adventurers.

Perhaps reflecting this immigrant element of the population, the myths of origin are diffuse.
Indeed, some islands such as Waya claim an autochthonous guardian spirit.

The islanders of Waya claim some early association with Samoans; and most of the islands except
Viwa have had some association with the major eastern polities of Bau and Bua. The northern
islands, especially Yasawa, were subject at one stage to Buan and Tongan influence. Vakawaletabua,
Tui Bua, had family connections with Yasawa and his mother was Tongan. Some Europeans had
also settled in various parts of the group in pre-Colonial times.

None of these islands has been described in any detail by early visitors or missionaries. However,
a number of references to them had been made by early explorers and surveyors such as Wilkes in
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1840, or by people concerned with politico-religious troubles involving Bua, Bau and Tonga, or
by those concerned with the investigation of murders of Europeans and with retributive action.
Some excavation work has been undertaken by Terry Hunt on the island of Waya (personal
communication).

Linguistic research has been undertaken on Yasawa by Raven-Hart (1953); and on Waya and Viwa
by Andrew Pawley and Timoci Sayaba (1971 and the Wayan dictionary in press). Trifficc (2000)
also recorded notes on Yasawa communalects.

Nature of data used

I now briefly describe the sources of data used in the project, and I will comment on the value of

oral accounts and on the procedures used in assessing such accounts.

Sources of data

The various sources of data include:

oral accounts of the origins, structure, leadership and dynamics of polities from mythological
times, generally based on the major descent group known nowadays as the yavusa. These accounts
of 123 yavusa were written down by me and were based on personal interviews conducted in the

early 1950s and during the 1990s;

written accounts into the circumstances under which land had been sold in pre-Colonial times,
and who had approved such sales. These accounts were recorded by the Land Claims Commission
(LCC) after Cession in the course of their enquiries into claims by Europeans to frechold title in
respect of land allegedly sold to them by Fijian owners;

written accounts of the origins and histories of units of landowners and of boundaries of land,
recorded by the NLC in the late 19th century and at the beginning of the 20th century, in the
course of their enquiries into land ownership;

a few written accounts of polities recorded by leaders of these polities for posterity for their own
people and for the Colonial Government’s education;

contemporary accounts of experiences in the research areas by European missionaries, visitors and
settlers during the 19th century;

accounts of visits by me accompanied by representatives of the polities concerned, to over 200
archaeological and mythological/natural sites associated with the people and spirits of the polities
in the research areas; together with some survey work, and limited excavation carried out by me
in the Nadi area;

a basic 250-word glossary for eleven communalects recognised in the research areas, as recorded
by me and taking into account the earliest form of the words as remembered; together with a
supplementary 250-word glossary of one typical communalect each from the areas of Rakiraki and
Nawaka. I have completed a descriptive grammar of the Navatu (Rakiraki) communalect (Parke
n.d.- a), and George Milner and I are combining our resources to prepare a sketch of the Nawaka
communalect.! Andrew Pawley (Waya) and Raven-Hart (Yasawa) have recorded communalects
for the north and south of the Yasawa group (for references, see above);

About 300 pages of texts of sere (songs) and meke (chants), including meke ni yagona and meke ni
tit yagona, being chants used when preparing or serving yaqona in the course of ceremonies.

1

(Editors’ note) Sadly George Milner (1918-2012) has now passed away as well and it appears that this linguistic work was never

completed.



22 Degei’s Descendants

On the appropriateness of using oral accounts

One of the prime sources of data for this research is the corpus of oral accounts of the yavusa
recorded in the three research areas. These accounts essentially record how current members of
yavusa:

* understand the origins, structure, development and interactions of their yavusa in the pre-Colonial
period;
* explain and evaluate their pre-Colonial inter- and intra-polity relationships; and

* appreciate what influences (both internal and external) brought about such relationships at the
yavusa and vanua levels and, so far as they apply, in a pan-Fiji context.

A decision on the appropriateness of using oral traditions as a primary source for my research first
necessitates a general consideration of the pros and cons of the use of such accounts. On the one
hand, current oral accounts, as recorded, may be regarded as being subject to memory loss about
incidents experienced, or as being subject to faulty transmission from earlier times. Further, bias
to promote one’s own good or the good of one’s polity is a constant factor when assessing the
appropriateness of using oral accounts. Such accounts may, thus, be criticised as simply records of
folklore which have no substantial backing and provide no basis for serious discussion, analysis or
explanation of pre-Colonial Fijian society. In short, it may be claimed that ‘palacoethnography’
or folklore should have no place in a prehistorian’s attempt to explore such a society.

Oral accounts may also be criticised as being chronologically inaccurate. No attempt has, however,
been made to determine the absolute chronology and dating of events recorded in these accounts,
although if the absolute date for an event can be determined from other sources, it is recorded.
I record the relative chronology of what the narrators considered to be those events and features
significant in the development of a yavusa and its relationship with other yavusa. Absolute dating
is not, however, considered crucial for the purposes of this research.

On the other hand, this research suggests that these claims should be regarded as reflecting a
narrow-minded, somewhat purist and old-fashioned point of view. My questions are rather
‘“What is the significance of these oral traditions?” and ‘For what explanations or interpretations
can they be useful?” A distinction is seen between myths of origin and oral histories. The former
are regarded by narrators as their explanations of their spiritual and mythical origins. As such,
they may be of interest to the ethnologist, but they have a much more significant aspect from the
point of view of this work. They may be regarded as one of the symbols of unity and identification
of a yavusa and one of the traditional grounds for bonding between yavusa.

The oral history of just a single yavusa in an area may be criticised, first as liable to bias towards
the triumphs of that yavusa's development in relation to its neighbours; and secondly as atypical
of yavusa generally in an area. It should, however, be emphasised first of all that the oral accounts
record not only triumphs but also disasters; and secondly that the accounts are not simply those
of a few selected samples of the yavusa. To avoid criticism of inadequate or atypical sampling,
accounts of all the 123 yavusa in my three field areas were recorded as fully and carefully as the
time available for the recording and the level of understanding of the narrators allowed.

An oral history may, indeed, be subject to faulty memory or to faulty transmission of handed-
down accounts, or to deliberate alteration over a period of time, or to disagreement between the
narrator and the rest of the yavusa. The version of the account recorded would be that given by
the person who was regarded by the members of the yavusa as the most reliable ‘guardian of the
lore’, of whom there was usually one such person. Such a person was usually, but not necessarily,
the oldest or one of the most-high ranking members of the yavusa available, or the bete or priest,
or the mata ni vanua or official spokesman and master of ceremony. Attempts were made to
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record in the presence of the head of the yavusa or nominee and as many of the members of the
yavusa who wished to attend. The investigations involved, at this stage, simply the recording of
how current members of a yavusa understood its origins and development, not an assessment of
the reliability and accuracy of the accounts nor an external reconstruction of the history of pre-
Cession society.

In recording such current accounts, it was sometimes clear that:

¢ once evidence became available from other sources, the chosen narrator who was the oldest or the
most high-ranking or the recognised ‘guardian of the lore’ may not necessarily have given the most
reasonable account; or

* two different oral accounts had been given by different contemporary narrators, perhaps reflecting
bias, current internal conflicts or self-aggrandisement. In such a case, both the ‘authorised’ version
and the other version would be recorded. In particular, it was appreciated that bias to promote
one’s own group is a constant factor over time. Attempts are made to assess and evaluate which
account was the most reasonable one. The oral accounts of individual yavusa should not however,
be regarded in isolation nor as being of little interest save to the folklorist or to the members of
those yavusa.

Questions about the reliability and reasonableness of the oral accounts of current understanding
of what took place in pre-Colonial times and, ultimately, about the value and use of such accounts
are crucial for this research. These are considered from the point of view of a ‘palaco-ethnographer’,
whilst paying due homage to the archaeologist, anthropologist, historian and linguist. As stated
earlier, the constant question before me was how and why accounts from different narrators or
evidence from other sources of information may have varied.

Evaluating the oral accounts

My project therefore aims, first, to evaluate the individual accounts recorded in the three research
areas by setting them in a multi-disciplinary environment, and secondly, to place them within a
pan-Fijian context.

In assessing the reasonableness and consistency of individual oral accounts of the current
understandings of the origins, structure and dynamics of polities in pre-Colonial times, the
research takes into account the totality of these accounts as well as other sources of evidence from
archaeology, linguistics, and accounts written by early Commissions, visitors and early settlers,
as follows:

* individual yavusa accounts were compared and contrasted for consistency when more than one
account referred to the same event;

* written accounts by early European missionaries, visitors and settlers, records of enquiries by the
LCC of the early 1880s, and by the NLC during the early part of the 20th century, archacological
and natural sites, linguistic evidence, and texts of meke (chants) were explored for any information
relevant for comparative and integrative purposes;

* these other sources of information were considered together with the oral accounts, in order to
test to what extent they could be reasonably, reliably and significantly integrated and correlated;

* the polities and associated sites, spirits and communalects in the three research areas were then
considered in the general context of Fijian polities, sites, spirits and communalects, especially
those in Eastern Viti Levu and Eastern Fiji.

Field surveys in the three areas and elsewhere indicate that there is an extensive amount of
archaeological evidence available for the period covered by this project (Gifford 1951b, Frost
1979, Best 1984, Palmer 1969, Clark 2000). Even if archacological evidence is not at present
particularly intensive or extensive qualitatively or quantitatively, the potential is such that
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eventually archaeological research will provide a reliable and extensive source of evidence to be
compared satisfactorily with that of the current oral accounts and linguistics. The evidence of
archaeology, linguistics or early writers or Commissions alone is, however, inadequate for the aims
of this project. A coordinated multi-disciplinary approach is the most satisfactory methodology
to adopt in order to assess the significance of Fijians' current understandings and explanations of
the origins, structure and dynamics of pre-Colonial Fijian polities in a pan-Fijian context.

Vanua 1 and vanua 2

In Chapter 1, the main polities or building blocks of traditional Fijian society were categorised
broadly as descent groups termed yavusa, and socio-political constructs termed vanua or mataniti.
Yavusa and vanua (federations of yavusa) were categories of polities recognised in many parts of
Fiji, though perhaps less so in the west in pre-Colonial times. The mataniti or confederation
of vanua was a category of the most complex form of polity which developed in the east and
was more generally recognised at the time of Cession. After Cession, these terms were oficially
recognised as those for polities in traditional Fijian society for all parts of the Colony. At this
stage, I should draw attention to the polysemous nature of the term vanua.

The term ‘vanua’ is used not only to refer to a certain category of Fijian polity of traditional
Fijian society, with the meaning of a federation of yavusa. ‘Vanua’ was also used in pre-Colonial
times, and is still used, as a complex and comprehensive term which formed, and still forms,
the ideological basis of identity in traditional Fijian society. This second meaning of vanua had
and still has social, spiritual and physical dimensions inextricably interrelated. The integration
of these three dimensions within this meaning of vanua is the ideological basis of the nature
and cosmology of pre-Colonial traditional Fijian society generally. Pawley and Sayaba in their
dictionary (in press) distinguish in detail, as did Capell (1941) but more superficially, between
vanua as ‘land, district, region, territory, country’ and vanua as ‘community, the people living in
the community’. To distinguish between the semantics of the term vanua, 1 refer to the overall
concept of Fijian society as vanua 1, and to the polity or federation of yavusa as vanua 2.?

Post-Cession Fijian society

The forms of post-Cession Fijian society and the systems of land tenure officially recognised
by the British Government for the purposes of administration and legislation were intended,
as explained earlier, to be ‘in accordance with native usages and customs’, following Colonial
Ofhice instructions to this effect. So, in setting the scene for this project, a brief account of those
principles of traditional Fijian polities and land tenure which were adopted and the background
to their adoption will be useful.

Post-Cession officially recognised traditional Fijian society is based on polities, as follows:

* aseries of registered descent groups known as yavusa, with sub-groups known as mataqali which
in turn are divided into 7tokatoka (sometimes referred to simply as tokatoka);

* a number of socio-political constructs known as vanua (that is vanua 2) or federations of yavusa,
and matanitii or confederations of vanua; and

2 Vanua has cognates in other Austronesian languages, such as hanua (Rotuman), fanua (Samoan), honua (Tongan), benua (Malay)
and whenua (Maori). Blust (1987) as well as Green and Pawley (1999) explore the etymology and polysemy of this term and its varieties.
Single glosses given in bilingual dictionaries should not be regarded as accurate descriptions of their meanings but only as shorthand
designed to fit the categories of the target language. I will use the simple expression ‘traditional society’ as referring to, but not accurately
describing, the meaning of the complex term vanua 1 in Fijian. Some of the senses in various Austronesian languages do not involve all
the dimensions and may be regarded as discrete. In the situation in Fiji, the two senses are doubtless related but the basic issue is whether

they are discrete or not. I do not propose to pursue this argument here.
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* traditional leadership based on seniority of descent in the male line.

It was also officially determined that generally traditional land-tenure should be based on the
precept that the land-owning unit is the mataqali.

Such a basis for Fijian society was adopted by the Colonial Government, following long-drawn-out
investigations and often fiercely argued findings by the NLC, established under the Native Lands
Ordinance 1880. After consultation with the Council of Chiefs and in the face of considerable
debate, the British Colonial Government (Council Paper No. 94 of 1927) eventually endorsed
these findings as authoritative and acceptable for official purposes of government. France (1969)
has drawn attention to the controversial nature of the Commission's findings and their stormy
passage over a period of thirty years, discussed in more detail later on.

Post-Cession society appears as a rather static form of society. It is, however, evident from the
arguments that took place especially in meetings of the Council of Chiefs, that pre-Colonial
traditional Fijian society in reality enjoyed a much more flexible and fluid socio-political way of life.

Post-Cession Fijian land tenure

Under the circumstances previously explained, Sir Arthur Gordon received instructions from
the Secretary of State for the Colonies to devise a system of land administration ‘with a view
to disturbing as little as possible existing tenures’ (Carnarvon to Gordon, 4 March 1875, Fiji
Archives). Such instructions were in accordance with Gordon’s somewhat fraternal philosophy
in dealing with the relationships between the rights of local inhabitants at a certain level of social
advancement whilst taking into account the needs and some of the demands of expatriate settlers.

Gordon had arrived in June 1875, and the next year he asked the newly created Council of
Chiefs to outline the traditional rights to land so that legislation could be framed to provide for
a system of land registration which would embody such rights. This involved the recording of
boundaries of recognised blocks of land and the recognised basis of the ownership of such blocks.
Considerable argument followed about the terminology for polities. Further, some said that the
land-owning unit was the itokatoka, others said the mataqali, others simply did not, purposely
or otherwise, seem to understand the question. The record of the Council indicates that, at one
stage, the Council came to agree that the mataqali was the landowning unit throughout Fiji. It
is not, however, clear whether this surprising unanimity of opinion resulted from frustration or
pressure from European ‘experts’; or whether, as was apparently the view of Ratu Sukuna, the
Council record had been, perhaps deliberately, over-simplified by the recorder.

On the basis of this agreement, the Native Lands Ordinance was enacted in 1880, providing for
the appointment of a Commissioner to investigate the system. Neither the councils set up in
respect of each Fijian province nor the overriding Council of Chiefs nor the various successive
Commissioners could however, agree on the basis of such a system.

Years of disagreement, changes of Commissioner, amendments of the Ordinance in 1892,
opposition by Fijians and Europeans, and frustration were to follow. Eventually G.W. Maxwell,
a Fiji Government administrative officer, was appointed Commissioner. He produced an analysis
of the Fijian social system which served as the basis for all subsequent investigations of the NLC,
and which was duly accepted by the Legislative Council (Council Paper No. 27 of 1914). The
Secretary of State saw the necessity for the Commission to ‘secure some practical result at the
earliest possible time” and thought it best for land ownership on a matagali basis to be settled, at
any rate in the first instance. Maxwell objected that this was against the principles of traditional
land administration, which were much more fluid, and pointed out that Fijians would not or could
not mould their society into the form required by the Commission. Opposition mounted too
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among the Europeans who saw the NLC as a mechanism for frustrating the ambitions of planters
to acquire land on terms of tenure which they understood and which were to their advantage.
The climax came when the Europeans in Legislative Council criticised the NLC as a waste of time
and public funds, for which this colony gets no benefit, and never will’ (Fiji Legislative Council
Debates, 1917:176). It was finally agreed in 1927, doubtless with the agreement and probably on
the initiative of Ratu Sukuna, that for the sake of expediency the mataqali should be accepted as
the land owning unit. The NLC would now cease to try to discover the varied traditional systems
of land tenure in Fiji, and would confine its activities to recording mataqali boundaries.

Ratu Sukuna accepted the pragmatic approach of adopting a simple and homogeneous basis for
land tenure even if such basis was not strictly in accordance with the principles of traditional land
administration. He surely realised that the adoption of such a position was more important from
the point of view of the traditional landowners than a fruitless, long-drawn-out continuation of
hitherto unsuccessful attempts to determine the elusive and bewilderingly varied local principles
of land tenure. Otherwise, ultra-conscientious Commissioners acting as amateur anthropologists
would have continued to pursue the matter without practical solution, yea, to the very end of
the rainbow. As a practical administrator with a great love for his own people, he accepted that it
would be best for Fijians as traditional landowners if the question of land ownership was settled
once and for all. Otherwise, it could well have been taken out of the hands of the NLC, and
the administration of Fijian-owned land could have been undertaken directly by the Colonial
Government. Indeed, following the investigations by O.H.K. Spate into the economic problems
and prospects of the Fijian people (Spate 1959, Fiji Legislative Council Paper No.13 of 1959),
the Council of Chiefs was forcefully opposed to the suggested land reforms. The Council was ‘of
the unanimous opinion that the “Matagali” should continue to be the landowning social unit...
It is recommended that the present system of Fijian land tenure, ownership, administration, and
reservation be rigidly maintained” (Fiji Legislative Council Paper No. 29 of 1959:5).

So, somewhat paradoxically, the matagali was accepted, and has been confirmed during the time
of my investigations, as the social unit of ownership of Fijian land; even though the principles on
which the NLC worked and continues to work may not wholly accord with the instructions of
the Secretary of State for the Colonies.



The Ideological Sense of Vanua

This chapter addresses the ideological sense of vanua (that is, vanua 1) as the basis of pre-
Colonial traditional Fijian society. Such a sense can best be considered in the light of the three
elements of spirits, places, and humans. This view is based on my investigations of current Fijian
understandings, in various parts of Fiji but particularly in Rakiraki, Vuda/Nadi/Nawaka and the
Yasawas, and in this respect, I find compelling the views of Professor Asesela Ravuvu (1983:70)
who defined the vanua in this sense as a complex term which has physical, social and cultural
dimensions inextricably interrelated.

These three elements of the vanua were the source of security, both physical and spiritual, for
members of the group or yavusa. The ideological sense of vanua was the basis of their sense of
belonging and identity, symbolised by the founding ancestor and his yavuti or site first settled
by the founding ancestor. A person felt confident when they understood that they belonged to
a particular yavusa; that they were associated with the territory in which the yavusa's roots were
established; and that they were protected by the spirits associated with that yavusa.

Vanua and spirits

An investigation of the present understanding of the pre-Colonial Fijian spirit world was a major
objective of this project, in so far as it was relevant to the overall aim of determining how Fijians
at present understand the origins, development and structure of polities. After several years of
discussions about this somewhat arcane subject, I found that there was considerable unanimity
on current Fijian understanding of beliefs and postulates relevant to my investigations of pre-
Colonial Fijian cosmology. Seymour-Smith (1986:55) defined cosmology as “The theory of; or sets
of belief concerning, the nature of the universe or cosmos. These beliefs may include postulates of
the structure, organisation and functioning of the supernatural, natural and social worlds.’

The spiritual dimension was an essential part of the systems of beliefs and values of the people
forming the group, and of the various relationships between spirits and spirits, humans and
humans, humans and spirits, and between humans and spirits and the environment. These factors
largely determined what people thought and what they did.

The concept of vanua with its three dimensions of spirits, places and people will now be considered
in the context of pre-Colonial Fijian cosmology, particularly:

* the characteristics, roles and powers of spirits in the spirit world relevant to the origins, unity and
development of an individual polity, relationships between particular polities; and the validation
of kaukawwa or secular power;

* the importance of the part the spirits played and the influence they had in the socio-politics of
pre-Colonial Fijian society generally;

* the relationship between the realm of the supernatural and the realm of people; and
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* the relationship between mana or spiritual power derived from a kalou or spirit (discussed
understandingly by Katz 1993:20-22) and kawukaunwa or secular power based on political and
military strength; or, as it was conceived in the west of Fiji, between spiritual power or sax derived
from a (y)anitu or spirit, and secular power or quwiquwd based on the malumu, or warclub.!

The Fijian spirit world was concerned with a great variety of supernatural spirits. Essentially
benevolent spirits included the kalou ni valu (war spirits); protecting spirits; spirits of prosperity,
sometimes referred to as digiwai; and spirits concerned with social conduct, sometimes referred
to as turaga ni ovisa (policemen). There were also essentially malevolent spirits, covered by the
present term of zevoro; and a number of supernatural phenomena, including the little folk known
as leka, gnome-like figures known as veli, and such cult spirits as the luve ni wai and kalou rere.

From the point of view of this research, some of the most significant myths especially in the west
are those connected with spirits, especially the (y)anitu /kalou vu (founding ancestral spirits),
associated with the arrival, dispersal and settlement of the first Fijians. In the Yasawa Group,
however, where many groups were refugees or adventurers from Viti Levu, a particular category
of spirit referred to as the itaukei du (true owner) was recognised by the newcomers but was not
regarded as their ancestral spirit.

The following account is based largely on information from my three main study areas in ibe
yasayasa vakara or the west. In particular, the Vuda and Rakiraki areas were closely connected with
some of the best-known myths of the first arrivals and settlements of the Fijians and with many of
the myths relating to the dispersal of founding ancestral spirits of yavusa or descent groups.

This account is well known at present especially in the three areas where it is currently respected
as an integral part of Fijian cosmology. I copied it from a written account in Fijian by Ratu Vuki,
the late iTaukei Nakelo, who was the recognised guardian of the lore at Vuda. I was also able to
discuss it with him, and the myth was essentially the same as the one I recorded in Rakiraki.

A vessel, now known as the Kaunitoni, brought the first of the ancestors from the west. It arrived
in the western reefs of Viti Levu and, having been holed, ended up on the beach just to the
north of the present village of Viseisei between Nadi and Lautoka. The crew, including women,
divided up and some remained near the first landing under the leadership of the culture hero
Lutunasobasoba. The Kaunitoni then sailed eastwards along the north coast of Viti Levu under
the leadership of the culture hero Degei. Degei and his companions landed in Rakiraki and
went up to the Nakauvadra Mountains, which form the backdrop of Rakiraki and which are still
regarded by Fijians generally as tabu sara (very sacred).

A second party led by Lutunasobasoba followed an inland route to the mountains. Others
remained behind and settled in the Vuda area. In course of time, quarrels occurred among those
on the Nakauvadra Mountains, including one arising from the killing of the dove Turukawa,

1 The term (y)anitu or nitju occurs generally in north-western, western and south western Viti Levu, from Ba to Vuda/Nadi to Nadroga
and even to Serua (as in the toponym Waiyanitu). It also occurs in the Yasawa group. It refers to ancestral spirits and a variety of other
spirits discussed in the monograph. East of these areas the term kalou is found with the same general meaning. I am, however, unable to

determine the provenance of this word which appears to be a neologism restricted to these eastern areas of Fiji.

(Y)anitu was probably part of a language brought to Fiji by Austronesian speakers who came from the west and who spoke the language
from which the present-day Fijian communalects are descended. With the ‘n’ retained, the term appears with similar meanings in many
Austronesian languages throughout the islands of Southeast Asia and Oceania, as reflexes of proto-Austronesian ‘qanizi’. In contrast, the
occurrence in Rotuman of the n-less reflex aizu (with a glottal stop at the beginning of the word, and with a dot under the first a—see
Churchward (1940:13) is a borrowing, not a direct retention by Rotuman, from Samoan where a similar term occurs or from Tongan
where the form oizu is found. There are two linguistic grounds why it can be affirmed that Rotuman iz is a Polynesian borrowing. First,
the Proto-Malayo-Polynesian *n is lost. Secondly, because in Rotuman, the consonant t in otherwise similar Austronesian words normally
occurs as f (e.g. varu in Fijian, hofu in Rotuman; stone). This interpretation is supported by tradition (see Parke 2001), and the discovery

in Rotuma by the author of adzes which have been tentatively identified as of Samoan or Uvean origin.
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which had been brought from Tonga and which used to wake Degei in the morning with its
cooing. So a number of those on the mountains dispersed around the islands, and the belief is
still widespread that the founding ancestors of many of the present descent groups throughout
Fiji came from the Nakauvadra Mountains.

Peter France (1969) may well disparage this myth as having been largely missionary-and
anthropologist-influenced. However, there could well be an original kernel, even if overlaid by
accretions since the 1890s which have come about thanks partly to the enthusiasms of European
amateur ethnographers and linguists. These claim to trace the origins of the Kaunitoni (or
whatever the first vessel might have been called) to Tanganyika on the basis of pseudo-cognates in
East African and Fijian. Further, as Fijians became aware of their place in a wider world, accounts
have also been given by Fijians of their supposed mythical connections with Germany, Egypt and
other exotic places.

The original founding spiritual ancestors of yavusa are generally referred to as kalou vu. Each such
original founding ancestor of a descent group has a recognised site, often a mound, as his or her
yavutii. The spirit of that ancestor continues to be associated with that site, which is regarded as
tabu sara, and especially difficult of access except by certain people such as the official beze (priest)
who might communicate there with the spirit.

Each original ancestral spirit has a name and is associated with a particular species of object such
as a bird, fish or insect, or with a pseudo-animate object such as a whirlwind. Such an object
is known as the waqawaqa or ivakatakilakila (spirit's manifestation). The term tolatola is also
used in the west. If such an object is seen, heard or smelt, especially by a member of the yavusa
descended from that spirit, it is believed that the spirit is at hand and has a message to pass to the
living, typically of the forthcoming death of a person.

The ancestral spirit is concerned primarily with the prosperity and continuity of the yavusa or
group of descendants. Relationships between the living and the ancestral spirits are reciprocal;
and the living are expected to present zsevu (first-fruits) to the ancestral spirits and to maintain
respect for them and their associated sites by keeping at a distance from the sites.

For instance, Erovu was the founding ancestor of the yavusa known as the Kai Vuda who live in
the village of Lauwaki near to the first landing place of the Kaunitoni. He settled on top of the
rocky crag inland from Viseisei, known as Korovatu. To this day, several earth/stone mounds
lie on the top, to which access is physically very difficult. One of these is pointed out as the
housemound of Erovu. Erovu's manifestation is a vevewa or owl, and, if people see an owl, they
know that Erovu has a message for them. Erovu looks after the welfare of the Vuda people.

It was generally agreed in the areas where my enquiries were being made that when a person dies
the yalo (spirit) leaves the body and goes to a cliff, waterfall or other high natural feature regarded
as the icibaciba or ivilavila ni yalo (jumping-off place of the spirit) associated with its yavusa. From
there it jumps into the sea or a pool. Such places often face the west, and by jumping towards
the west the spirits may be said to be returning to the direction from whence their ancestors had
come. Some told me that the yalo then goes first to the yavuti or to the Nakauvadra Mountains
and then heads west. Others said that the yalo goes eventually to Bulu, the spirit world which is
located under the Earth's surface. Burotu Kula was also described to me as a spiritual place where
the living may go and stay for a while in circumstances similar to those assumed for paradise. No
one ever claimed to have seen Bulu, but as recently as 1995 people of Rakiraki had seen Burotu
Kula, shimmering on the horizon of the sea. They told me that they heard the spirits talking to
each other, in what was referred to as the dali/vosa vakaNiulala (Niulala speech). In the 1950s, I
met people in Rakiraki who claimed to be able to understand this speech, but in the 1990s, this
facility was not ascribed to any living person. Paul Geraghty (1983a:343-384) investigated in
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considerable detail the possible historical origin of the mythical Polynesian homeland, Pulotu,
as being in eastern Fiji. The occurrence of a site in Moala, Nadi, in the very west of Fiji is worth
further investigation in connection with the overall distribution of the name. Could this reflect
the origin myths of the first arrival of Austronesians from the west, their landing in Vuda (not
far from Moala) and their later spread across Fiji to Polynesia? I suggest that this is a reasonable
alternative to it being but a mythical echo of Polynesians returning to Fiji, especially Lau, and
then to the west of Fiji.

As well as kalou vu there are also kalou ni valu responsible for the protection of the founding
ancestral spirits and their descendants against some threat or impending disaster such as an
imminent attack. For instance, in the general Nadi area, the war spirit Limasa is associated with
the original inhabitants, the Kovacaki. He appears as an owl by day and as a kizou or honeyeater
by night. His abode is at Naviqwa west of Nadi, and comprises an earthen mound in a grove of
trees. The site where the befe communicates with him is at Nasavusavu on the edge of the town
of Nadi. It comprises a dolmen-like structure, being a capstone with petroglyphs and collapsed
uprights, and some nearby earthen mounds. A large brown spirit dog is said to guard the site.

Communication between the living and the kalou vu or kalow ni valu would normally be through
the bete of the group associated with that spirit. This would involve the presentation of yagona
(kava) to the bete, and the pouring of a libation onto the ground for the spirit. The priest would
either go into a trance or receive a message from the spirit in a dream. Other people find in a
dream or in a trance that they have a certain power to communicate with spirits, which they
would do again through the medium of the yagona ceremony. Such unofficial seers are known by
such terms as daurairai, dautadra or daunivucu. This communication is two-way, and the living
might approach the spirit, or the spirit might approach the living in a dream or in a trance. As
well as ancestral spirits responsible for the prosperity and continuity of a descent group, and
spirits of war responsible for defence against and assistance in combating threats and disasters,
other protective spirits aim to ensure that such disasters do not occur at all. In the Nadi/Vuda
area, they were referred to as tuwawa, a word which is sometimes translated as ‘giant’. In Rakiraki
they were referred to as (sasa)bai or ba, literally a physical defence work such as a bank, fence or
wall, but in the case of the spirits, the word is used figuratively as a spiritual defence or deterrent.

A tuwawa named Bituwewe is said to dwell on top of the Tualeita, the mountain range overlooking
the Sabeto Valley just north of Nadi. He appears as an ecola balavu (tall man). Although he has no
apparent ancestral connections with the Betoraurau people living in the valley, he is regarded by
them as the defender of the valley and was in times of war the spiritual deterrent against attack by
the Vuda people on the other side of the range. A rock formation on top of the range is pointed
out as his head (towards the sea), his stomach, his legs and his feet.

The spirit of the kalou vu is responsible for the general prosperity of the yavusa of which it is
progenitor, and in some areas there are also spirits regarded as being responsible for prosperity
in spheres of activity such as agriculture, fishing or hunting. Nawaka, a federation of yavusa just
inland from Nadi, recognised not only ancestral spirits and war spirits but also a number of so-
called digiwai spirits—one responsible for successful food crops, another for success in hunting,
and a third for fishing. These spirits could in turn expect to be respected and looked after by the
living, by suitable presentations of food and yagona. Failure on the part of the living to fulfill
their reciprocal obligations could result in drought or in a person being bitten by a wild pig or

by a shark.

Spirits are not only concerned with the way that mortals treat them. Some spirits are primarily
concerned with the way mortals behave towards each other in their yavusa. Social offences
include, at any rate nowadays (perhaps under missionary influence), the wearing of inadequate
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clothing in public (especially by women), yelling, laughing unduly in the middle of the village, or
wearing a head cover in the village. These spirits watch out for such breaches of customary codes
of conduct, propriety and behaviour in relation to their fellow mortals, and are liable to appear
before the offenders and cause them to be very frightened or to suffer some spiritual punishment
such as sickness or worse. An offender was formerly also liable to be beaten or fined on the
instructions of the local chief.

Near Vunitogoloa to the west of Rakiraki, a low mound under some trees is said to be the abode
of Losausauega, a female spirit who, if there is too much noise in the village, appears as a spider.
In the local communalect, sausaunega means ‘spider’ and /o is an honorific female prefix. Similarly,
in Vitawa in the vanua of Navatu to the west of Rakiraki, the male spirit 'Abumasi appears
without his clothes to shame persons who make an unseemly noise in or near the Sue Levu, the

house of 'U Nava'u, head of the Navatu group.

Spirits referred to so far have been fundamentally benevolent, but they might become malevolent
if not properly respected or treated, or if accepted codes of conduct of mortals are abused or
disregarded. Other spirits appear to be innately malevolent, though they could be induced to be
benevolent. Lewatumomo, a female spirit, has as her abode a large rock at Koronubu south of Ba
between Rakiraki and Lautoka. She was recently seen riding a bicycle, appearing as a half-woman,
half-veli or gnome. If she wishes to cause a woman's death, she would appear as a handsome
young man and seduce the woman who would duly die. She appears as a girl if her intended
victim is a man. However, those who wish to seek her protection, especially those connected with
her, may do so after presenting her with yagona.

The capacity to change sex to achieve death by seduction was fairly common among malevolent
individual and basically female spirits. It occurred in cases involving pairs of female spirits—one
regarded as benevolent and one regarded as malevolent—who were recorded in both Vuda/Nadi
and in Rakiraki, usually associated with rocks and mounds. The malevolent one of the pair had the
capacity to change sex. For instance, two such female spirits known as the Lewasasa dwell at Nalala
near the present village of Saunaka near Nadi. A similar pair of female spirits referred to as Na Drua,
the twins, are associated with a stone mound on AiSokula land at Namolausiga, east of Rakiraki.

Among other well-known spirits are the leka (dwarfs) reported in coastal areas and the interior.
They appeared to humans, and seemed to be generally benevolent. Veli (gnomes) occurred mainly
in the interior, and seemed to be disinterested in humans and human behaviour. Luve ni vai
(water elfs), and kalou réré (with long vowels, so Capell 1941 who called them ‘timid spirits’ is
probably wrong) appear to be spirits associated with specific cults. Luve ni vai were evidently the
object of attention of youth groups, and kalou réré were apparently invoked in cults concerned
with immortality. Kalou vatu (stone spirits) were apparently carried into battle. Unfortunately
there is little information about these other supernatural spirits, and nowadays their significance
and powers are generally not understood.

Vanua and places

Place, the second of the three elements of vanua 1, includes agricultural land, forest land and
fishing areas owned communally by people descended, ideally, unilineally from a recognised
common ancestor. Especially, for the purpose of this research, it includes sites associated with the
original and other spirits as well as sites associated with people.

Sites associated with the spirits may be broadly divided into archaeological sites, being mortal-
made or developed, and natural sites. Not all sites can however be fitted exactly into one or other
of these categories. One of the best-known sites associated with the spirits is the Nakauvadra
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Mountains from which so many of the founding ancestors of descent groups were believed to have
originated. The mountains are steeply sloped and, rising to nearly 870 m, literally and spiritually
dominate the Rakiraki area, for which they provide a dramatic and fascinating backdrop. On the
mountain tops and slopes, many sites, both archaeological and natural, are associated with such
creatures as the culture hero Degei; original spirits known in Rakiraki as O Kora na 'U Matu'a
(the old folk); Na Drua (the twins); a spirit drum known as Rogorogo i Vuda (Sounding to
Vuda); Degei's cave (really a crevice in a rock); Turukawa, a dove from Tonga as well as Bilovesi,
a girl from Tonga; and the vugayali, a tree the roots of which are associated with spirit paths.
These various myths may be regarded as separate myths of different origins diachronically or
synchronically; or they may represent a series of separate myths integrated into what is now
regarded as one overall myth.

In the course of the research, visits were made to over 200 archaeological and natural sites, and
it soon appeared that almost any Fijian archaeological site was regarded as having some general
connection with the spirit world. Such sites would include those of habitation, defence, ceremony
or burial. In addition, a large number of sites are regarded as having a particular association with
the spirit world and with individual spirits. A brief description of such archaeological and natural
sites follows, together with accounts of protocol to be followed in connection with visits to sites
and of consequences to breaches of protocol.

Koro makawa (old habitation sites) are generally manifested by yavu, usually being rectangular
mounds of earth, sometimes surrounded by lauvatu (stone walling). Defended sites fall broadly
into two categories. The ring-ditch or oval site, typically including a number of mounds
surrounded by a bank and ditch with four causeways, is usually found on flat land. The hill fort
with walls of stone or earth banks and terracing is usually found on hilltops or sides. Some natural
caves had been developed for defensive purposes by the addition of stone walling.

Burial sites include sautabu (chiefly burial grounds sometimes represented by long rectangular
earth mounds with the graves marked with stones); burials in old habitation or ceremonial sites
such as the main ceremonial mound on the chiefly island of Bau known as Navatanitawake; or
burials in caves with either single or multiple burials present.

A common feature of the archaeological landscape is the monolith, either standing on the level
or on a mound. They include monoliths associated with particular spirits, vatu ni veibuli or
installation stones for chiefs, vatu ni bokola or braining stones for cannibal rites, and boulders

with petroglyphs.

Many archacological sites have a particular association with the ancestors and spirits, and are
regarded as zabu or very difhicult of access. Such sites include mounds regarded as yavuti (sites
first settled by the founding ancestor; mounds for the presentation of goods including isevu (first
fruits) to the ancestral spirits; mounds for the veibuli (installation) of chiefs; mounds usually
circular and high for the house where the ancestral spirits were consulted, known as bure kalou
or, in the Vuda/Nadi area, beto or bito; linear banks of stone or earth with associated mounds
and monoliths, connected either with the performance of solevu (ceremonial exchange of goods
between groups) or, in certain areas where they are known as naga, with the enactment of
initiation ceremonies.

The yavuti especially is regarded as imbued with 7mana (supernatural power) through its association
with the founding ancestor and his or her mana. Thus emotional feeling and psychological
attachment to the yavuti are strong among members of the yavusa or group descended from
that founding ancestor. It is generally believed that disturbance of the yavuri by any persons
irrespective of group would cause the ancestors through their 7ana to bring about death, sickness
or misfortune to the transgressors or to their relations or to members of the group or their



The Ideological Sense of Vanua 33

descendants. The mana associated with the yavutii and the ancestors was believed to enhance the
productivity of the natural resources of the associated land and the sea, to ensure the continuity
of the yavusa. Thus the mana of the yavuti and the associated spirits could result in good or evil,
depending on how people practise, or fail to practise, customarily acceptable behaviour in regard
to the site and the associated spirits.

Some of these sites particularly associated with the spirit world include multiple stone settings,
sometimes being dolmen-like structures with capstone and stone uprights but more commonly a
number of stones set on a mound. Most common are monoliths set up on a mound or apparently
standing by themselves, sometimes marked with petroglyphs. Basalt hexagonal columns seem to
have been of special significance—those beside Navatanitawake (the main spirit mound on Bau);
and those beside the church at Lomanikoro, Rewa, were brought traditionally from Kadavu.

Natural sites associated with spirits are usually isolated rocks or rock faces, with or without
petroglyphs; or pools, being either springs or pools in a stream or pools in the sea. Other such
sites include hilltops or isolated islands. A special category of natural sites is the jumping-off place
of the spirits of the dead, one of which is usually associated with a particular yavusa or several
closely associated yavusa. Such sites are often cliff faces, waterfalls or hillsides, beside a stream or
the sea. When a person dies, the spirit is believed to go to such a site and jump into the water,
often onto a rock or yamotu (isolated reef) sometimes identified as a vessel in which the spirit
sails off to the spirit world. In many cases the spirit is said to jump in a westerly direction, the
direction from which the progenitors of the Fijians are said, according to the Kaunitoni myth, to
have come. It is also the direction of the setting sun, which is associated with the death of a chiefly
person, as in the expression ‘Sa dromu na mata ni siga’ (the sun has set).

One could generally see how a particular mound associated with, for instance, a deceased
paramount chief came to be regarded with fear and respect. On the other hand, an innocuous-
looking rock or an insignificant pool was often regarded as zabu because it was believed to be
associated with some spirit. For instance, on the island of Malake, there is a rock with a mark
recognised as resembling a vagina, and this is pointed out as the abode of a female spirit. It is,
however, often problematic as to how a featureless natural site initially came to be associated
with a spirit and hence became regarded as tabu, whereas another apparently similar pool or rock
was said to have no such association and was not regarded as zabu. Such connection may have
originated from an experience in a dream or trance, as I have been told.

Such is the great variety of sites that can be found in Fiji, both man-made and natural, including
rocks inscribed with petroglyphs, which are associated with the spirits and the spirit world. These
archaeological and natural sites associated with the supernatural represent an important element
of the physical dimensions of the vanua and are collectively referred to as vanua tabu (tabu sites).
Vanua tabu have a supernatural importance for a polity, being the physical focus points of beliefs
in supernatural spirits, including ancestral spirits or other categories of spirits associated with a
vanua which are also feared and respected.

The spirits are usually benevolent provided that due respect and attention is paid to them by
the living. The relationship between humans, spirits and places was and is such that Fijians
are anxious not to offend spirits or to place themselves in a position where the spirits might
be able to exercise their malevolence. Rere (with short vowels) or fear of and respect for the
spirits is expressed by taking appropriate measures not to disturb the sites and the spirits and by
maintaining distance from the sites. This meant that traditionally people did not visit these sites,
except for some particular ceremonial purpose such as interceding with the spirits. If a Fijian tabu
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site is to be visited for any particular purpose, a ceremonial request through the presentation of
yaqona should first be made to the landowners. The request is then transmitted by the landowners
usually through the beze to the spirits associated with the site.

If customary procedures such as those referred to above are not followed, the spirits can be
malevolent. Cases of disrespect may be followed by sickness or death; and the anger of the spirits
may continue to affect relations of the transgressor or other people involved in the disturbance and
their descendants until ceremonies of apology have been performed and a peaceful relationship
between the spirits and the living has been resumed. Offended spirits may show offence by entering
the body of the transgressor and causing sickness or death. Such offence may be alleviated by the
presentation of yagona in a ceremony of soro (apology) known as ibulubulu or burial.

Fijians are especially anxious that other people do not offend the spirits, particularly by not
disturbing the sites with which they are associated. Disturbances to a site could be taken to
include simple visits to the site or some more physical form of disturbance such as by excavation,
or even by photography or surveying. These sites are feared and respected because the associated
spirits are feared and respected. They are #abu, because of the mana or sau of the spirits who
watch over, guide and control people's activities and who have the power to do good or to harm,
depending on how they and their sites are treated.

As far as my investigations are concerned, many archaeological or natural sites associated with
particular spirits were identified in the Vuda/Nadi and Rakiraki areas. To avoid disturbing or
offending the spirits in the course of a visit to the yavuti or indeed to any rabu site, certain
recognised customary procedures were followed in order to establish a working relationship
with the site owners and the spirits of the place. Such procedures involved the presentation of
yaqona on two occasions. Before visiting a site, the first ceremony that would be performed is the
isevusevu (a request to be allowed to visit the site and an assurance to the owners and the spirits
that no undue disturbance to the site or to the spirits would result). After a visit, the ceremony
to be performed was the madrali. This represents an expression of thanks to the owners and the
spirits and a procedure to vakasavasavataka (to clean up) everything with a request that, if there
has been some error of omission or commission on the part of the visitor, this should be excused.
The spirit is asked that no misfortune or sickness should result as a consequence of the error.

Over the past few decades or so the spread of urbanisation and cash-crop agriculture had resulted
in the disturbance of a number of traditional zzbu sites. Cane farmers, especially Indians, have
disturbed or levelled several sites, particularly those of yavu associated with the spirits of the
founding ancestors. Fijian landowners often referred to the death of some of those involved in
such disturbances. Not long ago, in Vatukacevaceva to the south of Rakiraki, the mound of the
traditional bure kalou (spirit house) where the priest communicated with the ancestral spirits had
been levelled and a large wooden house had been built on the site. The person for whom the
house was built died almost immediately after occupying the house. Banyan trees (vu ni baka)
were regarded as spirit places. A low rectangular mound at Vaileka, Rakiraki and some nearby
baka or banyan trees were closely associated with Leka, the founding original ancestor of one
local yavusa. During a hurricane in the early 1950s, one baka tree was badly damaged and in
order to tidy up the tree some of the branches were lopped off. Leka expressed his annoyance at
this additional damage to his tree by appearing as a short person (his name means short) in the
middle of the night at a nearby house. Next day some of Leka's present descendants performed
ceremonies of apology by first presenting dried yagona and then by pouring a libation made from
the yagona onto the mound. Leka did not re-appear, at any rate not on this occasion.

From this it is apparent that Fijian spirits generally were, and still are, greatly respected and there is
a close interrelationship between them and their human descendants. Spirits could be dangerous,
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especially if offended by disturbance or neglect. They could, however, be approached and appeased
by ceremonial presentations of yagona (kava) or food. Such spirits could communicate through
dreams or trance, and could make their presence known by the appearance of an animate object of a
certain category with which they were particularly associated. Fijian beliefs were and still are tied up
intimately with sites associated closely with the ancestors in accordance with the concept of vanua.

The spirit world had and still has a vital part to play in the origins, unification and relationships
between polities, and in validating and legitimising certain ceremonial activities such as the
installation of a chief. It also had a vital role to play in the economic, social and ceremonial life of
a polity, and in the behaviour of members to each other and to others. Even when reality suggests
that secular power was more important in the development of a polity than spiritual power, the
wielder of secular power would still seek spiritual support and legitimisation for his military and
political activities.

This chapter emphasises that running through this work there is a theme to the effect that
the notional basis of pre-Colonial Fijian polities was the ideological concept vanua 1 (as the
encompassing term for traditional Fijian society), the three elements or dimensions of which were
spirits, places and people. One of the most striking things about Fijian cosmology was that there
was no disjunction between the realm of people and the realm of spirits. Spirits and people shared
a common world, of which the geographical component included places with which both people
and spirits were closely and directly associated.

Vanua and people

I now turn to a discussion of ‘people’ being the third dimension of vanua 1—that is, people, in
terms of the building blocks of traditional Fijian society identified as yavusa, vanua (being vanua
2) and mataniti—concentrating on the period from the 18th century until Cession in 1874.

The human element of the ideological concept of vanua 1 is exemplified by that polity or group
of people now referred to as a yavusa who trace their ancestry usually along the male line from
a common founding ancestor associated with the yavuzi. The founding ancestor was the source
of mana which was passed down the line from father to son. Ideologically the greatest amount
of mana was considered to have passed to the eldest son and to his eldest son, so that the group
leader was ideally the eldest of the patrilineal descendants of the eldest son of the founding
ancestor. It was he who was regarded as the person endowed with the greatest mana and on
that account was ideally the person most respected and feared. If he is offended, it is as if the
founding ancestor was offended and it was the mana of the founding ancestor which would bring
retribution to the offender.

When discussing people as an element in the concept of vanua 1, it is appropriate to consider
them in terms of polities, especially in the context of factors relating to the unity, identification,
structure, dynamics and leadership of polities, be they yavusa, vanua (that is, vanua 2) or mataniti.
Some factors are common to all forms of polity whether single independent yavusa or federations
of yavusa forming vanua or confederations of vanua forming mataniti.

1he yavusa
The symbols of unity and identification of a yavusa include:

¢ acommon name;

* a common origin myth and a common founding ancestor; a particular form of manifestation of
the spirit of this progenitor, usually an animal; a recognised place of ‘residence’ of the spirit, being
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usually a natural feature or a mound; and a recognised place where presentations would be made
to the spirit and where the bete or priest would communicate with the spirit;

* acommon, usually tripartite, series of ‘totemic’ features, comprising a particular kind of tree and
two other features, being animal or vegetable, and regarded as tabu;

* acommon jumping-off place of the spirits of the dead; and, usually,
e acommunalect, perhaps shared with other related polities.

In addition, a yavusa has the following features:

* it contains a number of named matagali or sub-groups, and named itokatoka or sub-divisions
within the mataqali. The term for such a subdivision varied in different parts of Fiji;

* it has a pattern of social stratification and traditional roles for matagali and itokatoka within the
yavusa. This provides a framework within which members relate to each other;

* ithasrecognised bases of appointment and validation of leaders. It recognises certain manifestations
of social stratification and leadership. These may be sociological, such as the seating arrangements
at feasts or meetings, the order of drinking yagona, and the form of address. Others may be
archacologically recognisable, such as the height of a housemound, the amount of high-status
pottery found in or near a mound, or the discovery of chiefly articles such as whale tooth necklaces;

* certain factors may affect the origins of, and changes to, the pattern of social stratification and the
basis of leadership.

The vanua and the mataniti

Various factors may have affected the creation and organisation of named vanua or socio-political
federations of yavusa, and of named matanitii or confederations of vanua; and the nature of socio-
political relationships between component polities of a vanua or mataniti. They may also have
affected the recognised basis of paramount leadership of a vanua or matanitii, and procedures
for the appointment and validation of appointment of such a paramount. Particular spirits in
the spirit world have characteristics, roles and powers relevant to the origins and unification
and interrelationships of polities and the validation of appointments to chiefly office. Indeed,
spirits played an important and influential part in the socio-politics of pre-Colonial Fijian society
generally. However, the crucial consideration is, in reality, the interrelationship between sau or
mana (spiritual power) derived from a nitu/kalou or spirit, and qwaqwa or kaukauwa (secular
power) based on political and military strength as symbolised by the malumu or iwau (warclub).

In the case of yavusa, vanua and matanitii, sema or links, and vau or bonds, may have been within
and between individual yavusa or within and between vanua or groups of yavusa, so linked and
bonded. These links and bonds may have been of a mythical, genealogical, or marital nature; or
have resulted from alliances of mutual socio-political advantage; military alliances; and ‘tributary’
relationships. My investigations consider especially how and why such links and bonds were
formed, how they were maintained, and how they were discontinued. Equally important are
the recognised formal and informal channels of communication within and between yavusa,
and within and between vanua and mataniti, as well as between polities not formally federated
or confederated. Various factors to be discussed later indicate how and why such channels of
communication came to be established, maintained and discontinued.



Understanding Traditional Fijian Society

This monograph is particularly concerned with variation between polities, as following a
general geographical pattern. This pattern represents a broad continuum of polities of degrees
of complexity, with the simplest in the western areas of Fiji, and the most complex in the east.
Previous studies (Schiitz 1962, Pawley and Sayaba 1971, Geraghty 1983a, 1983b) have contrasted
the east and the west in terms of history, linguistics and mutual intelligibility of communalects.
They have indicated a broad dichotomy between an eastern group of communalects and a
western group, whilst pointing out that within each group there is a chain of communalects of
differing degrees of mutual intelligibility. Pawley and Sayaba (1971) proposed a geographical and
demographic explanation which explains a considerable amount, and Pawley (1981) added some
social features. This study puts forward a proposal for a pan-Fiji continuum of differing degrees of
complexity and stability of polities, taking into account the various internal and external factors
already referred to as well as the patterning of communalects.

These factors affected different polities to different degrees at different times depending on local
circumstances which were liable to vary. Such differences can sometimes be explained by recourse
to the current oral accounts; whereas other differences, especially those involving outside pressures
such as those from Tonga, could be explained by recourse to sources other than the current
accounts and by taking into account the proximity of the polity to the source of the pressure.

Current understanding

The first aim of my investigations is to determine how Fijians currently understand and explain
the origins, development and interaction of their various polities in pre-Colonial times.

To this end, current oral accounts were recorded in the course of discussions with representatives
of all the polities in the three field areas comprising Rakiraki in North-eastern Viti Levu; Nadi/
Nawaka/Vuda in Western Viti Levu; and the western archipelago of the Yasawa Group. For
comparative purposes, the project took into account, first, polities in areas other than the study
areas; and, secondly, inter alia, the izukutuku raraba, being the narratives of origins and movements
of polities as recorded by the Native Lands Commission (NLC) at the turn of the 19th/20th
centuries. This will be discussed further in this chapter. In the course of the research, a record was
made of the current oral accounts of Fijian myths, traditions, histories and symbols associated
with eighty-seven yavusa in the Nadi/Nawaka/Vuda and Yasawa areas, and with thirty-six yavusa
in the Rakiraki area. These were recorded by myself first when District Officer in the areas in the
early 1950s and later as a researcher at ANU in the 1990s. In compiling my own accounts, I was
constantly referring to the itukutuku raraba (traditional accounts) of the NLC (n.d).
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Common features and themes for polities

The term ‘polity’ refers to both yavusa or descent groups, and socio-political constructs or (con)
federations, known as vanua (in the sense of vanua 2) and mataniti. An analysis of the oral
accounts recorded indicates how those Fijians with whom the matters were discussed, currently
understand and explain:

* the origins, structure and dynamics of polities in pre-Colonial times;

* the basis of pre-Colonial socio-political and military leadership;

* pre-Colonial intra- and inter-yavusa relationships; and

* the internal and external influences that brought about and affected such relationships.

From these accounts and from accounts of polities in other parts of Fiji, a number of features
and themes emerged as common to the pre-Colonial polities studied. They flow throughout the
monograph, and form the nerves and muscles of the discussions and arguments.

Common features

Several common features of polities emerged from the accounts of pre-Colonial polities both in
the study areas and in other parts of Fiji. These accounts indicate that generally:

* cach yavusa had myths of origin and ancestral spirits;

* cach yavusa exhibited certain symbols of group unity and identification;

* cach yavusa had a pattern of social hierarchy, and a recognised basis for leadership;

* anumber of yavusa often joined together wholly or partly, and formed a socio-political federation
referred to as a vanua;

* anumber of vanua sometimes joined together and formed a socio-political confederation referred
to as a matanitii;

* there were patterns of linkage and bonding between polities at all levels;

* there were recognised channels of communication between certain polities at yavusa, vanua or
matanitii level; and

* the spirit world of ancestral and other spirits, such as war spirits and defending spirits, was
important in:

*  achieving and maintaining unity and ‘proper behaviour’;
*  ensuring prosperity and continuity;
*  validating group activities and appointments to chiefly office of leadership; and

*  maintaining some degree of stability in a society faced with outside influences such as Tonga,
Christianity, and European visitors and settlers.

Common themes

Two common themes emerge from the accounts of pre-Colonial polities in the study areas. They
are the following contrasting sets of ideologies and realities:

()
(i) the ideology of social unity and integrity; and

(ii) the realities of social fusion and fission;

(i) the ideology of allocation of power based on the concept of inherited sau or mana (spiritual
power); and

(ii) the reality of achieved kaukauwa or qwaqwai (secular power) based on the war club and the
spear, leadership disputes and external leadership.
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A key focus of the research has been to assess the linking of, and synthesis between, these two
contrasting sets of ideologies and realities.

Social unity, fusion and fission

The current oral accounts may reflect an ideology of social unity and integrity at yavusa level,
but they also indicate how a yavusa was seen to develop not only on the basis of natural increase
but also through the realities of social fusion and fission. The latter came about not only
internally through factors of ambition and jealousy, but also on the development of good and
bad relationships with other polities. Current accounts of the past are also important to a yavusa
as symbols of its unity and identification. They recount its supposed victories and successes which
are a matter of pride, and its supposed defeats. The victories and successes are recounted in order
to explain how a yavusa became the paramount of a federation of polities consisting of a number
of yavusa. This could have been either by defeating its neighbours or by associating with weaker
yavusa which came to it for protection or by forming military alliances with other yavusa. The
defeats could have been included as an explanation for the yavusa's formal association with the
strong, respected polity which defeated it and brought it under its authority. Currently the yavusa
may well take pride in this association, however it may have developed in reality. In this way, the
accounts can turn successes and defeats to the advantage of a yavusa in its position in current
Fijian society.

Spiritual and secular power

The current accounts also indicate an underlying ideology of allocation of power based on the
concept of maximum mana inherited through the most direct male line of descent from the
original ancestral spirit. They also indicate how leadership may have been based not only on
inherited mana and descent but also on the realities of internal leadership changes or disputes, as
well as the acceptance (forced or voluntary) of external leaders. Such themes are relevant to the
understanding of Fijian society past and present, and also, to a limited extent, to an exploration of
Fijian society in the wider context of neighbouring Tonga, Rotuma and even Samoa as forming a
quadrilateral interaction zone in late prehistoric and proto-historic times. There is archaeological
evidence of such interaction before the period covered by this monograph. The forms of structure
and leadership of Fijian polities are considered in the general perspective of neighbouring Oceanic
polities. The project is also placed in the context of relevant literature and comparable accounts
such as those recorded by the NLC, relating to Fijian polities, places and spirits.

Factors affecting variation in polities

By the period immediately preceding Cession in 1874, the polities in the Yasawa Group, the west
and northeast of Viti Levu, and eastern Fiji, especially Bau, Rewa and Cakaudrove, had developed
to different degrees of socio-political complexity. Of these, the simplest were generally in the west
and the most complex were in the east. It is easier to understand any particular polity in relation
to a continuum rather than a dichotomy of complexity.

The simplest form of polity was an independent yavusa, a group who claimed descent from a single
original ancestor in spirit form (kalou vu) or in human form (simply v#); and who maintained
its internal unity and its independence from any external authority. The most complex form of
major polity was a matanitii or confederation of several vanua, or federations of yavusa, with a
recognised leading yavusa and an accepted paramount chief. Such a confederation included a
number of bati or military allies, and of gali or tributaries, being minor federations of yavusa
(or vanua), or single yavusa. Such allies or tributaries might have been conquered or have sought
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protection from hostile neighbours or have simply recognised the socio-political advantages of
a formal association with a strong and respected leading group and a powerful and generous
paramount chief.

In between these extremes, investigation shows that there were forms of polity which manifested
varying quantitative degrees of complexity of federation of yavusa or parts of yavusa or of groups
of yavusa, and which experienced varying qualitative degrees of stability.

An analysis of available evidence based on current accounts has indicated that during the earliest
period to which these accounts relate, the simplest form of polity, the independent yavusa, or
descent group, was, generally, the earliest form of polity recognised. More complex forms, such
as vanua based on a federation of yavusa, were usually a later development. However polities
developed in the pre-Colonial period, they retained certain common features and themes as
already described. In spite of these common themes and features, it is highly unlikely that there
had ever been a golden age of homogeneity. Indeed, an analysis of current Fijian understandings
of the structure and dynamics of pre-Colonial polities indicates a considerable variation in the
degree of complexity of these polities. Variation was manifested in such factors as socio-political
unity, and structure and dynamics including leadership especially as socio-political federations
developed, at any rate towards the end of the pre-Colonial period. An analysis of the factors
affecting the variation between polities can be undertaken from the point of view of whether they
were internal or external to the system of polities being studied. Internal factors are those which
can be considered within the parameters of the three elements of the ideological concept of vanua
(in the sense of vanua 1); that is, spirits, places and people. These elements of vanua 1 permeated
all forms of polity, including the yavusa or descent group and such socio-political constructs or
federations referred to as vanua (in the sense of vanua 2) or as mataniti.

Internal factors: spirits, places and people

Variations in pre-Colonial socio-political unity and structure, in fusion and fission, and in
federation and confederation, may have been due in part to factors internal to the polities. Such
factors might have been ease of geographical access between polities, availability of planting land
in the areas involved, insults and quarrels, and the expansive careers of ambitious and able leaders
with military and naval powers, such as Cakobau, Vunivalu of Bau.

Another significant factor affecting the variations in the unity, structure and dynamics of polities
is the extent to which they were connected with important centres of the spirit world, often based
on dramatic natural features. For instance, the settlements of the various yavusa of the polities in
the Rakiraki area lie just below the glowering Nakauvadra range and one of the most respected
of Fijian spirit centres at the peak of Uluda. Many of the yavusa of the polities in the Vuda area
were adjacent to the spirit path along the dramatic Tualeita Range and a respected spirit centre
based on caves at Edronu at the west end of the Range. Uluda is associated with the spirit Degei
and the other spirits who settled there with him and later spread throughout Fiji as progenitors
of many yavusa. Edronu is associated with the first mythical arrivals in Fiji, many of whom went
on and settled on the Nakauvadra range. The Rakiraki and Vuda yavusa have close traditional
connections with these places. They gained considerable spiritual and political prestige from their
close association with these spirit centres and from their spiritual connections with other yavusa
whose progenitors had spread from these centres to other parts of Fiji.

Oft-recurring internal factors in the emergence of differences between polities as they developed are:

* local ambitions and quarrels within a yavusa leading to fission and fusion with other yavusa or to
the establishment of a separate yavusa; and quarrels and rivalries;
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* recognition by a yavusa that another yavusa was particularly strong and worthy of respect and
subservience; and

* regional pressures from other yavusa with ambitious leaders wishing to expand their sphere of
influence through the development of socio-political relationships or through warfare.

External factors

Variation between polities may also have been due once again to factors external to the polities
being studied, such as:

* the influence of Tonga;
* the introduction of Christianity;
* the demands of European settlers and traders for land and security; and

* the need for the Cakobau Government to assert its authority outside Cakobau's traditional areas
of authority especially in the independent west.

Oft recurring external factors in the emergence of differences between polities as they developed are:

* external pressures from expansionist Tongans; Christianity and overseas missionaries; Cakobau,
first as Vunivalu of Bau and then in 1867 as European-crowned King of Bau, and later in June
1871 as proclaimed King of Fiji; and the Cakobau Government of Fiji established at the same time
with the backing of some European settlers;

* the ideology of Tongan paramount authority and eventual monarchy, of which ambitious Eastern
chiefs, especially of Bau, had had first hand experience during visits to Tonga;

* proximity to spiritual central places such as Uluda and the Nakauvadra Mountains or the cave
complex of Edronu at the west end of the Tualeita Range, and the interplay between the spiritual
unifying force derived from a common place of origin of ancestral spirits, and the secular sense of
security derived from association with a strong and protective paramount;

* the degree of availability, strength and loyalty of allied military and naval forces which could enable
an ambitious leader to expand his traditional sphere of influence and to maintain his position of
paramountcy in the face of internal dissidence and external hostility; and

* the realities of kaukauwa or secular power as symbolised by the war club and the spear, and the
ideology of sau or mana or spiritual power as a legitimising force.

As far as the east is concerned one of the most significant factors in the dynamics of polities
was the highly ambitious and remarkably able chiefs and the military and naval forces at their
command. A second was a series of external factors, namely the external influences of Tongan
ideology of paramountcy; Tongan military power and expansion ambition; and the acceptance of
Christianity, perhaps often largely in return for Tongan military assistance.

As far as the central regions are concerned the most important factors were the proximity to the
main spiritual centre of the Nakauvadra as a unifying force; warfare to the south of Nakauvadra
resulting in people being forced over the range to take refuge with the polities on the north side; and
quarrels between ambitious leaders who gathered people together to assist them in their warfare.

As far as the western area and the islands were concerned the polities were noteworthy for the
spirit of independence and local pride which prevailed, especially as regards the east. This spirit
was symbolised by the myths of origin of several groups which relate not to the Nakauvadra but
to the central spirit place at Edronu near the traditional first landing, where those who did not
go on up to the Nakauvadra remained. Edronu was regarded in Vuda as more important than
the Nakauvadra because it was an earlier and therefore more respected site. The external factors
listed had a minimum effect on the west until the time of Cakobau and the sometimes-forced
introduction of Christianity which was regarded as a political device of Cakobau and of the
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eastern polities. These outside influences were regarded with grave suspicion in the west as being
likely to affect their independence, except perhaps in those areas in Vuda. Traditions of a very
early arrival of Christians in Vuda and the apparently supporting evidence of ancient buttons
carefully preserved in Viseisei Church cause the Vuda people to believe that they had become
Christianised before the east.

Assessment of current accounts

Sources of data

The second aim of this research is to assess the reasonableness and accuracy of the recorded oral
accounts of current Fijian understanding of the origins, and structure and dynamics, including
leadership, of late pre-Colonial yavusa and the more complex forms of polity.

These accounts may be assessed by taking into account:

* evidence for internal and external consistency and inconsistency;
* carly written records;
* limited archaeological evidence resulting from surface (and somewhat superficial) surveys; and

* linguistic information obtained from speakers of local communalects.

This is the basis of the evaluation in this research of the current oral accounts of the yavusa
in the three geographical areas in the northeast and west of Viti Levu and in the Yasawa
group. This evaluation focuses on questions such as whether the accounts have some absolute
chronological and historical basis; or whether they are merely myths of origin and tales of half-
remembered, half-fictional military and political successes aimed at validating current attempts
at self-aggrandisement. In the assessment of the reasonableness and accuracy of current Fijian
understanding, account is given of the consistency or inconsistency between accounts by different
yavusa when referring to the same event. The following sources of data are also used:

* accounts recorded by the Lands Claims Commission (LCC) between 1875 and 1882; by the NLC
at the turn of the 19th/20th centuries; and by written accounts by early visitors, missionaries and
settlers as well as occasional personal accounts written by members of some yavusa and preserved
in villages;

* information about the locations and features of about 200 archaeological and natural sites associated
with these yavusa and their associated spirits as recorded in the course of my explorations; and

* basic linguistic information I recorded in the 1950s and the 1990s, in respect of eleven
communalects recognised by the polities in the two mainland study areas, as well as data collected
by me from various parts of the Yasawa group. The main sources of information about Yasawa
communalects are from the work of Raven Hart on the island of Yasawa and of Andrew Pawley
on the island of Waya.

Particular attention is paid to inconsistencies as well as consistencies arising from this use of data
other than current oral accounts. Attempts are made to explain such inconsistencies, especially
in regard to the extent to which current accounts either deliberately follow the NLC records or
deliberately contradict them. Generally, even the earliest places mentioned in the oral accounts
have been found by exploration to exist in the archaeological landscape. A comparison between
features of such sites, such as the size and nature of spirit mounds, can be used to show a correlation
between the importance of such a site according to the oral account and the characteristics of
such features on the ground. People currently regard their communalect as a symbol of unity and
identification. Investigations support the reasonableness of a communalect as such a symbol, and
patterns revealed by the distribution of the communalects seem to show a parallel with the nature
and patterning, either geographical or social, of Fijian society as revealed in the oral accounts.
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An analysis of these sets of data reveals links between the spirit world, archaeological and natural
sites, people and communalects. These sets of data can be integrated in ways relevant to a
favourable assessment of the reasonableness and accuracy of current accounts of how Fijian society
understands and explains the origins and the structure and dynamics, including leadership, of late
prehistoric and proto-historic Fijian society.

Integrating the data

The multi-disciplinary and integrative methodologies used in this monograph are able to:

* use oral traditions to help to locate archaeological and natural sites;

* use the archaeological evidence of located sites to complement, and help to assess and evaluate the
reasonableness of such oral traditions;

* compare the patterns, both social and geographical, of communalects and socio-political groups; and

* clucidate what are currently claimed to be the myths of origin of specific yavusa, integrating
these myths with the evidence of oral history, archaeology and such symbols of identification
and unification as ancestral and other spirits and their associated sites and manifestations, as well
as particular totem-like categories of tree, living creature or food, and the jumping-off places of

spirits of the dead.

The value of such an analysis of integrated data from several study areas is that the project is
not dependent on simply one set of data, but on a series of integrated sets of data involving
various disciplines. Such an interdisciplinary approach has been helpful in the final analysis of
the information, not only from the point of view of those immediately concerned (that is, the
living members of the groups subject to the investigation), but also from the point of view of
the investigator as a sympathetic but critical outsider concerned with analysing the data from the
various sources in order to assess the reasonableness and accuracy of current oral accounts.

When sources appeared to differ in explanation or in a material degree, such differences were first
referred to informants, and the reasonableness of the varying accounts and the circumstances in
which they were obtained were discussed. Where the accounts differed and the matter could not be
resolved satisfactorily, both accounts were recorded with some argument for the preferred version,
taking into account all the evidence available, even if such an account was to the disadvantage
of the informants. For instance, Cakaudrove chiefs told me that they were descended from
Tongans. The NLC records, Sayes’ (1982) doctoral research and my own investigations in Ra and
southern Vanua Levu suggest otherwise. It is almost certain that the Tui Cakau and other leading
Cakaudrove chiefs were in fact descended from some Rakiraki people who came to Cakaudrove
and were singularly successful in helping those already there in their local quarrels. The locals, out
of gratitude and recognising the strength of these Rakiraki people, made them paramount. Such
an origin from a place of scant repute as far as the east is concerned would quite understandably

be unacceptable, indeed insulting, to the proud Kings of the Reef.

Polity dynamics: general comments

My research concentrates on exploring those factors, both local and external, which generally
affected the origins, development, structure and interaction of pre-Colonial forms of polities such
as the yavusa or descent groups, and vanua 2 or socio-political federations, as well as the dynamics
of their restructuring by fusion and fission. It investigates how pre-Colonial Fijian society, the
geographical landscape and the Fijian spirit world were intermeshed. It identifies internal factors
which created unity at the yavusa level and led to relationships of varying degrees of complexity
between yavusa. The concepts of unity, identification and the sense of belonging; hierarchy,
leadership based on descent, and reciprocal obligations; and spiritual support and sanctions
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are seen to be golden threads running through Fijian society. These threads were strengthened,
tarnished, weakened or disentangled because of a variety of circumstances arising from time to
time and from area to area. These circumstances often led to situations in which the protagonists
involved needed to take measures for self-preservation and mutual protection. Such situations
might have arisen out of a variety of circumstances. Investigations have focused on, first, breaches
of propriety and failure to meet obligations; secondly, personal ambition and arrogance; thirdly,
leadership based on factors other than descent, such as personal suitability; fourthly, military or
political expansion based on secular force; and, fifthly, on the influences of external economic,
military, political, spiritual and religious ideologies and forces.

The degree of interplay of these concepts in differing circumstances and situations shows variations
in the complexity of socio-political structure. These variations were manifestations of a flexibility
characterising, in reality, the structure and dynamics of pre-Colonial Fijian society. Whatever
varieties might, however, have occurred in particular polities in Fijian society, there were also
common features which formed the basis of such a society. These features are the spiritual, social
and physical dimensions of the ideological concept of vanua 1.

The results of explorations of the oral accounts of the origins and development of yavusa recorded
in the course of this project in the three main study areas indicate that there were general ideal
principles and concepts underlying Fijian society before the Lands Commissioners made their
investigations and pronouncements. Further, the basis of pre-Colonial Fijian leadership, at any
rate during the two centuries or so before Cession was as much dependent on circumstances
and achievement as it was on descent. In practice, the interpretation of, and degree of adherence
to, such principles was varied and pragmatic. It emerges that the dynamics of late pre-Colonial
Fijian society were, not unexpectedly, much more fluid and flexible than those of its Colonial
period successor, the structure of the polities of which had been regularised by the NLC and the
Colonial Government, and regulated by Colonial legislation.



Factors Affecting Development and
Interaction

This chapter discusses factors that might have, first, led to the development of differing degrees
of complexity and stability in polities in different parts of Fiji; and secondly, resulted in various
forms of interaction between polities and between polities and external influences.

General background

Socio-political, historical, archacological and linguistic information, as gathered from other sources
as well as my own enquiries, indicate that southeastern and eastern polities outside the areas
directly covered by my research project included highly complex, relatively stable, socio-political
confederations or mataniti, such as those of Bau, Cakaudrove, Rewa and Verata (see Appendix A).

Research in the field revealed first, a proliferation of small, independent social polities (usually
identified as yavusa, or descent groups) or simple, generally unstable socio-political federations
(sometimes identified as vanua) found in western areas in Vuda, Nadi and Nawaka, and in the
Yasawa Group; and, secondly, the development of relatively complex and stable socio-political
federations or vanua found in Rakiraki in the northeast of Viti Levu.

The exploration of factors, internal and external, relating to the unity, identification, structure,
dynamics and leadership of polities throughout Fiji indicates that polities in different areas
tended to develop to different degrees of complexity and to manifest different degrees of stability

(cf. Sahlins1963).

Internal factors

Variations in the socio-political unity and structure of pre-Colonial polities generally may
have resulted from fusion and fission within and between polities, or through federation and
confederation. These variations might have been due in part to factors internal to a particular
region, such as:

* case of geographical access between polities;

* availability of planting land in the areas involved;

* access to natural resources;

* or internal to a particular polity, such as:

* insults and quarrels;

* the need for mutual assistance between polities, especially in times of assault by neighbouring
polities; and
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* the expansive careers of ambitious and able leaders such as Cakobau of Bau, with supporting
military and naval power.

External factors

Variations may also have been due to external factors outlined already, such as:

(a) the multiple settlements of Fiji in earliest times, from the west and from the east;
(b) the impact of Tongan monarchical ideology and expansionist ambitions;

() the arrival of European visitors, settlers and traders;

(d) the introduction of Christianity and the arrival of overseas missionaries; and

(e) the degree of influence of Cakobau and the Cakobau Governments of 1867 and 1871.

These factors affected the development and interaction of pre-Colonial Fijian polities to a greater
or less degree in different parts at different times, but especially in the west during the somewhat
novel circumstances of the 19th century. To make them more readily understandable and to
emphasise their significance, I will discuss the backgrounds to, effects from, and reactions in
traditional Fijian polities to each of these factors.

Discussion on external factors

(a) The multiple settlements of Fiji in earliest times

Except for a single ‘palacolith’—and that of dubious provenance—held in the Fiji Museum, no
evidence is currently available that Fiji was settled in pre-Lapita times. The first arrival in Fiji,
presumably from the west, of people associated with the Lapita culture was about 2900 BP
(Anderson et al. 2001:7). Geoff Clark (2000:253), studying the 1500 years after the end of the
Fiji Lapita period in about 2650 BP, was primarily concerned with socio-political divergence in
Fiji, and especially when it ‘first began, and the rate, timing and cause of culture change in the
archipelago’, whereas this monograph is more concerned with interaction between Tonga and Fiji
during this period, especially during late prehistoric and proto-historic times involving Tongan
ambitions to dominate Fiji.

Interaction between Tonga and Fiji had long been military, socio-political and marital. The earliest
archaeological evidence for Tongan ambitions to impose their authority in Fiji may be the massive
defended site at Ulunikoro, Lakeba, dated to about 1000 BP (Best 1984:658). Best suggested that
Tongans built this fortress to serve as a base from which they could assert their power initially over
the Lau group before extending westwards. Later, Tongans began to move to other parts of Fiji.
Fortifications were constructed on Taveuni by 800 BP. Though Frost (1974:118) explained them
as defences against migration from the west, they could equally have been erected in anticipation
of Tongan aggression from the east.

(b) The impact of Tongan expansionist ambitions and monarchic ideology

The impact of Tongan political ambitions on the polities of Fiji was plainly manifested in the
Tongan settlement of Lau during the 19th century. As for the west, traditions tell of a Tongan,
known in Fiji as Wakanimolikina, who became stranded on the island of Yanuca near Cuvu,
Nadroga. Because of his fair skin and good looks, he was chosen to be the chief of the Nadroga
people. Other Tongans are said to have landed on the island of Vatulele south of Nadroga, and
on Viwa, the furthest west in the Yasawa group. In Nadroga, members of the yavusa of Noi Toga
claimed (Gifford 1951b:254; and I have checked with Fijians in the area) to be descendants of
Finau Maile Latumai, a chief of Tongatapu who with a number of Tongans was banished from
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Tonga. They sailed first to the island of Serua and then to the southern coast of Nadroga where
they settled. Later they moved inland to the magnificent hill fort of Tavuni on the Sigatoka
River. Maile is buried on the hill of Serua where he had lived, and present descendants live below
Tavuni at Narara and the nearby villages of Malevu and Nawamagi. The Tongan population in
Lau increased considerably during the 19th century with the arrival of disaffected chiefs, restless
warriors and adventurers.

In later prehistoric times, considerable social intercourse had persisted between Fijian chiefs and
Tongans, and the former were fully aware of Tongan expansionist ambitions. These were reflected
in the patterns of political, military and religious rivalries.

In proto-historic times, Tongan impact and influence affected the stability of, and interaction
between pre-Colonial Fijian polities in two ways. First, the Tongan political ideology of, and
ambitions for high chieftainship and, from 1845, knowledge of Tongan monarchy spread to
eastern Fiji through marriage and the exchange of visits with Tonga. For many years, considerable
social intercourse persisted between Fijian chiefs and Tongans, and the former were fully aware
of the Tongan ideology of paramountcy and ambitions for eventual monarchy. Paramountcy was
a factor of the patterns of political, military and religious rivalries between the major groups in
Tonga; and monarchic ambitions were realised in 1845 in the union of Tonga under the strongest
paramount, Tui Kanakopolu, whose baptismal name was Kini Jioji (King George) Taufa'ahau.
He became Tupou I, the first King of Tonga. The Tongan political ideology of paramountcy and
achievement of monarchy fired the ambitions of the able east