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zugleich die eigene Sicht vollkommen aufge-
geben wird (112–122).

Gonzalo Iparraguirre zeigt in seiner Ar-
beit detailliert auf, in welcher Weise indigene 
Zeitlichkeit sich über Jahrhunderte der Ein-
flußnahme durch zunächst koloniale, dann 
nationale Obrigkeit entwickelte und sich zu-
mindest in der Grundeinstellung dennoch er-
halten konnte. Auch die Globalisierungsphä-
nomene des 20. Jahrhunderts, die verstärkt auf 
die nationalen und lokalen Konstruktionen 
von Zeit und damit auf die Wahrnehmung 
von Vergangenheit und Geschichte einwirk-
ten, vermochten Iparraguirre zufolge nicht, 
die besondere Zeitlichkeit der Mocoví sub-
stantiell zu verändern. Die Erforschung der 
Zeitlichkeit bei den Mocoví erweist sich für 
die ethnologische Arbeit als essentiell, indem 
sie verdeutlicht, daß es verschiedene Möglich-
keiten der Wahrnehmung von Zeit gibt und 
so kulturelle Diversität sichtbar macht. Des 
Weiteren legt Iparraguirre überzeugend dar, 
in welcher Weise das Zusammenleben unter-
schiedlicher Menschengruppen anhand ihrer 
jeweiligen Alltagsrhythmen, Gewohnheiten 
und Bräuche verständlich wird. Iparraguirre 
gelingt es in seiner Untersuchung vortrefflich, 
die Zeitlichkeit der Mocoví als eine kulturelle 
Ressource zur Bildung und zum Schutz ihrer 
Identität herauszuarbeiten.

1	 Iris Gareis: „Individualisierung und Gemein-
sinn. Ein Dilemma der Jesuitenmissionen in Pa-
raguay?“, in: Martin Fuchs, Antje Linkenbach 
und Wolfgang Reinhard (Hrsg.), Individuali-
sierung durch christliche Mission?, 327–341. 
Wiesbaden: Harassowitz 2015 (Studien zur Aus-
sereuropäischen Christentumsgeschichte 24.),  
S. 333–334, 339–341
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Almut Schneider: Mouvements, échanges et 
rituels dans les Hautes-Terres de la Papoua-
sie-Nouvelle-Guinée. Berlin: Lit-Verlag. 2017, 
348 p., 3 maps, 8 tables, 30 diagrams (Anthro-
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This is the first comprehensive social anthro-
pological study of the Gawigl, a non-Austro-
nesian-speaking people living in the Tam-
bul Valley in the Highlands of Papua New  
Guinea. The data, collected between 1997 and 
2006 during twenty months of field research, 
are analysed with reference to social anthro-
pological studies of other Highland and in-
sular Melanesian societies and to the debates 
on the defining characteristics of their social 
morphologies. Of core concern is the ques-
tion, addressed in the introductory chapter, of 
whether corporate or descent groups and indi-
vidual persons should be assigned explanatory 
primacy over the relations enacted between 
these, or whether it is the relations actualised 
in transfers and exchanges that constitute the 
morphological categories, including those of 
persons, the dead and spirits. In reference to 
such debates from the 1960s onwards, and 
particularly to the works of scholars such as 
Daniel de Coppet, Marilyn Strathern and An-
dré Iteanu, Almut Schneider argues that, in-
stead of taking ‘groups’ defined a priorily in 
terms of locality or descent – or the institution 
of so-called Big Men – as the primary units 
of analysis, one should examine the relations 
from which the prevailing social and cosmo-
logical order are constructed and the individ-
ual actors derive their authority.

After this introductory chapter, the book 
assumes the structure of a journey from the 
non-social, spirit world of the primary for-
est (glama) via the secondary forest (glama 
popidil) into the zones generated by human 
activity and inhabited by local units called 
‘names’ (imbi teglu). Chapter 1 shows how 
the Gawigl model of territorial space and the 
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various categories of cultivated land and non-
cultivated forest located within it are part of a 
socio-cosmological order that is constituted of 
relations between the living, the dead and dif-
ferent types of spirits. This understanding of 
space thus connects the present with the past 
and contemporary human beings with those 
of the deceased who have assumed a spiritual 
identity. It also informs the praxis of garden 
cultivation. Highly detailed descriptions of-
fered in the second and third chapters reveal 
not only how the gender-specific tasks are con-
nected with different notions of growth and 
duration, but also how the various phases of 
gardening furnish a model of socially relevant 
time intervals. Furthermore, the cultivation, 
transfer and consumption of crops are shown 
to constitute trajectories along which a ‘vital 
principle’ (kopong: ‘fat’), deemed to be em-
bodied in these crops, is transferred from its 
‘origin’ (pugul) in the land to different catego-
ries of relatives and neighbours, constituting 
social relations in the process. A comparable 
socio-cosmological dimension characterises 
the cultivation of sweet potatoes, a female task 
par excellence. A spiritual origin is assigned 
to these crops, and they are grown on garden 
lands that are transmitted among male ag-
nates, but are valued for the plants that wom-
en grow on them. In this respect, the garden 
lands are contrasted with the settled spaces, 
where men construct houses from dried and 
quickly decaying vegetable materials, a task 
they deem to be of subordinate value. 

The House stands out as a core category 
of Gawigl social morphology. Houses that are 
associated with one of the six main ceremo-
nial places of the Marapugul Valley constitute 
One House (yie ulge: literally ‘men’s House’). 
Houses relate to one another in sharing ‘One 
Name’. Detailed diagrams and maps elucidate 
the spatial dimensions of this socio-morpho-
logical structure.

The same-generation members of the 
House, including the in-married women, ad-
dress one another as same-sex-siblings. In her 

examination in Chapter 4 of the kinship ter-
minology, Schneider adopts a decidedly rela-
tional, non-Ego-centred perspective. She sub-
mits a meticulous and theoretically convincing 
analysis, in which the various types of affinal 
and consanguineal relationships for men and 
women are identified and represented in elu-
cidating diagrams.

Whereas the relations between Houses of 
the same Name are subject to the principle 
of ‘sharing’, those resulting from marriages 
contracted between exogamous Houses be-
longing to different Names entail exchanges, 
conducted by men, of pigs raised by women. 
The analysis of these affinal relations pre-
sented in Chapter 5 reveals how, once estab-
lished between two Houses, they may not be 
repeated in the next two generations, which 
entails an interdiction on cousin marriages. It 
is significant that Gawigl conceptualise these 
interdictions in terms of the on-going obliga-
tory transfers of pigs and money between af-
finally related Houses as a proscription on the 
‘auto-consumption’ of valuables. As a result, 
marriages lead to ‘opening up new roads’ with 
‘strange’ Houses and thus to the ongoing ex-
pansion of a House’s affinal networks. The 
protracted negotiations over the various cate-
gories of pigs and money that have to be trans-
ferred to achieve this end and their continued 
transfer for three successive generations are 
meticulously described. Schneider thus dem-
onstrates that it is the dynamics of affinity and 
exchange, not the transfer of property within 
putative ‘corporate descent groups’, that gen-
erate the reproduction of the Houses.

This relational understanding of Gawigl 
socio-morphological categories also informs 
their understanding of the notion of the 
person. Referring to earlier debates in Mela-
nesian studies on the ‘individual agency’ of 
the so-called Big Men referred to earlier and 
on the relational construction of the per-
son, Schneider scrutinises in Chapter 6 how 
Gawigl conceptualise the transfers as flow-
ing along the different types of ancestral re-
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lations of a person’s constituent parts. These 
include ‘substances’ such as different notions 
of ‘blood’, sperm, mother’s milk, mini (‘life 
principle’) and numano (‘reason/will/thought/
sentiment’). The transfers and exchanges that 
evoke these ‘substances’ are enacted above 
all in magadl ceremonies, the Gawigl equiva-
lent of the moka ceremonies of neighbouring 
Melpa, that is, core rituals conducted at birth, 
marriage and death. In detailed and percep-
tive examinations of these exchanges, Schnei-
der shows how the ‘sharing’ of pigs and money 
among members of the House/Name and 
the ‘exchanging’ between different Houses/
Names are intertwined and how the dyadic 
exchange obligations among the latter are 
mobilised in order to fulfil the obligations of 
participating in magadl ceremonies. The anal-
ysis also demonstrates how these obligations 
are conceptualised as recompensing previous 
transfers of the same type of gifts of pigs and 
money as well as earlier transfers of personal 
constituents, such as the mother’s brother’s 
House that ‘planted’ the mini in the sister’s 
child’s House. 

Finally, a complex ritual devoted to the 
‘named spirit’, which used to be conducted 
by all Houses of the same Name, is exam-
ined. After the Australian ‘pacification’ of 
the region and the abolition of rituals of war-
fare, this was the only occasion on which the 
Name acted as a ritual collectivity. Although 
this ritual has now become obsolete, so that 
Schneider had to rely on Andrew Strathern’s 
and missionary research among the Melpa 
and on the recollections of elderly people in 
the Tambul Valley, the description is remark-
ably detailed and its analysis lucid. It draws 
attention to several features of specific inter-
est, including the external origin of both the 
spirit and ritual knowledge, the objectification 
and socialisation of the spirit in question, the 
radical separation between men and women 
effected by prohibitions for the duration of a 
ritual period lasting from several months to 
several years, and a basic modification of the 

exchange obligations among affinally related 
Houses.

This is a scholarly work of high ethno-
graphic and theoretical quality. Being based 
on a comprehensive knowledge of the relevant 
ethnographic and theoretical sources and on a 
wealth of detailed empirical data, the analyses 
presented are precise, lucid and convincing. 
The study offers an important contribution to 
the scholarship on the societies of the Papua 
New Guinea Highlands and beyond.

Jos. D.M. Platenkamp

Volker Harms: Das Tübinger Poupou. Ein 
Maori-Schnitzwerk der ersten Südsee-Expe-
dition James Cooks. Tübingen: Museum der 
Universität Tübingen MUT 2017. 96 S.,  
51 farb. Abb. (Kleine Monographien des 
MUT 7.)

Innerhalb des deutschen Sprachraumes wei-
sen zum Beispiel die ethnologischen Samm-
lungen aus Wien, Göttingen und Herrnhut 
mehrere Artefakte auf, die im Zuge von James 
Cooks Reisen in die Südsee zusammengetra-
gen wurden. Seit 1996 ist nun bekannt, daß 
das Museum der Universität Tübingen (MUT) 
ein Objekt aus Neuseeland beherbergt, das 
von der ersten der drei Cook-Reisen stammt. 
Dabei handelt es sich um ein Holzpaneel 
(poupou), das ursprünglich Bestandteil eines 
Maori-Versammlungshauses war und eine Ah-
nendarstellung aufweist. 

Volker Harms, ein auf Ozeanien spezia-
lisierter Ethnologe und unter anderem auch 
ehemaliger Kustos der Ethnologischen Samm-
lung an der Eberhard Karls Universität Tü-
bingen, faßt in der vorliegenden Publikation 
die Geschichte und den aktuellen Stand des 
Wissens um das Objekt zusammen. Im ersten 
Kapitel „Die späte Entdeckung des Poupous“ 


