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GHOSTS OF HIERARCHY II:

TRANSFORMATIONS OF THE WIDER TOKELAU
POLITY

Judith Huntsman

University of Auckland

The preceding chapter outlined the well-known "traditional" Tokelau
social order. That account described that social order at two levels: in

Fakaofo as "the land of chiefs" and of Tokelau as a whole. Tlrese levels tend

to be confounded because Fakaofo as the "land of chiefs" encompassed all
Tokelau, and so, though this account is widely subscribed to, it is not
altogether sufficient for it says nothing about the internal social orders
of Atafu and Nukunonu.

Hierarchy in the sense of ranked power and privilege is not particular
ly applicable to the internal social orders of the two subordinate polities,
though in a rather simple way it does apply to these communities in rela
tion to Fakaofo. Fakaofo had pule (power, authority) over them and received
(or appropriated) goods and services from them. The pule at Fakaofo could
issue decrees to Atafu and Nukunonu, and could delegate to persons pule
within these polities. However, it is quite problematic how much pule
Fakaofo actually did exercise. The evidence is anecdotal: striking incidents
that oral narrative has retained and some documentary snippets.
The linked issues of how hierarchy might be conceptualized for the

Tokelau past and how it squares with an egalitarian ethic in the present
become more manageable if the Tokelau concepts of kupu (word) and lea
(voice) are examined. Kupu is often used in the phrase te kupu a toeaina (the
elders' word) — the "elders" it should be noted are plural and their "word"
is singular. "The word" is definitive and not to be questioned. A parallel
and virtually synonymous phrase is te pule a toeaina (the elders' rule), and
both refer to political and economic authority. A particular usage of the
lexeme lea is in the phrase te lea a te nukulo Tokelau (the voice of the village/
of Tokelau) and it refers to "the voice" that represents the whole. That
"voice", when I have heard the phrase used, is of the oldest man of either
the village or all Tokelau. In other words, that person said to embody the
mamalu "dignity, honour" of the collectivity (see Hooper, this volume). In
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some respects, these usages of kupu and leo are similar — both have to do
with saying or speaking,^ however there is an important difference in that
kupu is the word of command whereas leo speaks for the whole — but to
whom? Logically, if it is speaking for the whole, it must speak to something
beyond the whole, outside the polity, to gods and outsiders. This then is
connected with the encompassing sense of hierarchy, of the one person,
whether aliki of the past or eldest of the present, who dignifies the whole.
Perhaps there are two Tokelau senses of hierarchy, corresponding to the

separate senses of rank and of encompassment, which the terms of pule and
mamalu, or kupu and leo, respectively distinguish, but it is essential to realize
that they are not entirely separate. In any case, the linked terms allow the
apparent paradox of Tokelau's egalitarian ethic and strict structure of
authority/respect to be at least partially resolved. To be equal in Tokelau
is not to have individual liberty or personal freedom of action. People
who act on their own, who go their own way, who do just as they wish
are denigrated as people who "think only of themselves alone". Rather all
individuals are members of several communal wholes, e.g., various families
and their village, and are expected to act in concert with and in the interests
of them. Any whole is represented to others by an older person, usually its
oldest member. There is equality in that each person is equally a member
of the whole, with equal rights and responsibilities in principle. No one
receives more by right or gives less by privilege to the whole. This pre-
vasive ethic of Tokelau equality was apparently a feature of both the
Atafu and Nukunonu internal social orders of the past, but it did not
necessarily compromise Tokelau concepts of hierarchy.
The Tokelau atolls are distant enough from one another (as well as being

remote from anywhere else) that though they have periodic encounters
with one another, they each may fortuitously and intentionally go their own
way. Naturally, the atolls are subject to the same constraints and events,
e.g., infertile soil and tropical cyclones, and all have been subjected to like
foreign impacts, e.g., missionization, appropriation of people and resources,
and colonialism (though of a very remote and disinterested kind). Yet
looking at their past and present more closely they are far from identical,
especially with regard to their innovative adaptations and responses to
new circumstances. Each atoll community has done and still does things
its own way, so that exploring and interpreting their distinctiveness in
the past leads to greater comprehension of their present differences.
In this chapter I attempt to unravel what transpired in Atafu and

Nukunonu in the latter half of the 19th century, which was in many ways
the obverse of what happened in Fakaofo. While Fakaofo by constitutional
edict was doing away with aliki and declaring all equal, Nukunonu and
Atafu were asserting that they too were "chiefly lands", which meant that
they had aliki too, even if people were fundamentally equal. The late 19th
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century agendas of the subordinate atolls were quite different from that
of the dominant one. Both Nukunonu and Atafu were taking advantage of
new ideas and presences to deny Fakaofo's hegemony. In concert they were
determinedly changing the preexisting order at the same time that Fakaofo
was seeking to maintain it, albeit in modifed form. Yet, though the intentions
of Nukunonu and Atafu were much alike, their projects were undertaken in
significantly different contexts, largely determined by the sectarian affilia
tions of their tiny Christian parish polities. Here 1 focus on the careers of
their respective aliki during the latter half of the 19th century to highlight
these differences.

n- a- a-

A couple of visitors commented briefly on the aliki/chieis they encountered
in Atafu and Nukunonu before their conversion: the first commentator

visited in 1841, the second in 1853. At Atafu:

When we asked for their chief, some pointed to an old portly man, who
appeared to have the most consideration among them; but others declared
that there was none present, and that the great chief (aliki) lived on an
island in a south-east direction..."(Hale 1846:152).

At Atafu:

The Ariki chief was pointed out to us the first thing as the one to be
honoured before all others. He was an old man, with rather an intelligent
countenance, and a maw [garment] of superior size and workmanship....
Otherwise there was no hedge about his royalty: he handled a paddle with
the commonest.... The residence of the Ariki, whither we were first taken,

seemed nowise superior to those surrounding. Republican simplicity
prevailed....

At Nukunonu:

The chief was a splendid specimen of a man, with... a demeanour dignified
as becomes the leader of people. He was made proud and happy by the
present of a tall white hat from our captain. Undoubtedly it will go down to
his successors as the crown imperial (Anon. 1861: 470-474).

On the face of it, the very existence of an aliki in Atafu is equivocal; people
there seemed unsure that there was one at all and ones so designated did
not seem particularly different from anyone else. Some years later the first
mission visitors remarked that when the aliki told people to carry goods
inland, "Evidently [he] had little authority" and indeed had to pitch in if
the others were to work (Ella MS. 1861). At Nukunonu, there was a chief,
though he did not seem particularly chiefly either (but more of him
below).
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Now consider these slight portraits oialiki, often referred to as "kings", in
the 1880s. According to a British Naval Captain at Atafu in 1880, the native
missionary teacher (a local man) "seemed to a great extent to occupy the
position of chief" while "[the] late monarch having shown himself to be a
good-for-nothing sort of person, was deposed by his subjects..."(Coppinger
MS. n.d.). In 1886 Marist Father Didier wrote of Atafu's "King" that

... he was a large and handsome man already middle-aged and with a
naturally forthright character.... In all the discussion which took place in
this group, although himself a protestant, he always took the catholic side
because of his natural feeling for right and justice. Also the protestant aoaos
[teachers], and chiefs indoctrinated by them, did not like and even spoke of
dethroning him... (Didier 1886: 342 [translated from the original French]).

Ten years later, a Protectorate official labelled the same Atafu "king" a
"tyrant" and reported: "I found that a revolution was in progress and that
the King, his wife, and son, were to be put in a canoe and set adrift to find,
if possible, another earthly kingdom... " (Cusack-Smith MS. 1896). A priest
visiting Nukunonu in 1882 reported that

... the king wished to give us an exhibition of his kingdom's singing.
He performed ten different items; he sang the verses and his people the
chorus. It was charming and somewhat strange to hear this old chief
singing to entertain his missionaries.... (Dole 1885: 392-402 [translated
from the original French]).

Father Didier one year later characterized the same "old king" as "the
former sorceror" with "instincts of the wild beast" who had become

"mild as a lamb" under the influence of Chistianity (Didier 1885: 509-
517). Finally, New Zealander Frederick Moss, who visited Atafu and
Nukunonu in the course his South Seas rambles during the late 1880s,
wrote of the Nukunonu "King" as follows:

... the King of Nukunonu [was] the only Catholic king whom we met in the
thousands of miles over which we travelled. We found this potentate a
veritable King Cole, a merry old soul, playing a rude native drum with
great skill, singing to his own accompaniment, full of life and action, and
with a queen as fat and as merry and goodhearted as himself (Moss 1889:
128).

Each of these 1880s accounts refers to the same two aliki, loane of Atafu

and Ulua of Nukunonu. Ulua is consistently characterized as a jovial,
innocuous fellow —a king as in nursery rhymes. loane, on the other hand,
is ambiguously portrayed — a "tyrant" with a "natural feeling for right and
justice"? Clearly, neither seem to have had the mana customarily associated
with Polynesian aliki.
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Records of visits to Tokelau by outsiders are rare, because people rare
ly visited and none, aside from pastors or catechists, who had been born
elsewhere in Polynesia, or traders, who left no records, stayed beyond a
day or two. Therefore these few published remarks about aliki must be
treated as jottings of chance or occasional visitors with particular pre
conceptions and biases. That outsiders referred to aliki as "chiefs" before
1860 and "kings" in the 1880s may perhaps indicate a change in the role of
the persons so designated, but then again it might just reflect changes in the
perceptions or intentions of outsiders, or the way Tokelauans responded at
the time to the expectations of their rare visitors. Wlratever the explanation,
this problem is something of a "red herring" because Tokelauans would
have simply referred to them as aliki as they do today when they say that
Ulua and loane (and others) were aliki. Since this is what they assert, 1 must
accept that there were men that their ancestors in Atafu and Nukunonu
recognized as aliki in the late 19th century, but furthermore 1 shall argue
that their ancestors recognized aliki strategically because an aliki was the
"voice" of an independent politicoreligious order, and this is exactly what
Atafu and Nukunonu were asserting they were in the later 19th century.
Their visitors assumed that this was indeed the case and even the most

informed and astute among them failed to comprehend (until Fakaofo
began to tell them so about 1900) that the political independence of Atafu
and Nukunonu was locally problematic. Their autonomy was something
that was in the process of being achieved, and both Christian churches and
aliki were means of its achievement.

When people in Atafu and Nukunonu today speak of the preChristian
era, they fully acknowledge that their Atafu and Nukunonu ancestors
submitted to the politicoreligious hegemony of Fakaofo, that they sent tri
bute to Tui Tokelau and obeyed the "word" that emanated from Fakaofo.
Tui Tokelau was praised and placated to give abundance; Fakaofo's "word"
was heeded lest mala/malaia (calamity/misfortune) befall. There is no doubt
that Nukunonu women and fine mats, as well as much else, were taken to

Fakaofo. Nukunonu genealogists note the women who went (or were taken)
to Fakaofo as spouses of Fakaofo men- and only Nukunonu women plait
the fine mats from Nukunonu's treasured kie (fine pandanus) which early
visitors saw shrouding Tui Tokelau's stone. Nukunonu historians relate
how circumstances changed, telling of events which mitigated — but did
not overturn — their subordination. It is likewise apparent from early
missionary reports of Atafu (Ella MS. 1861; Gee MS. 1862) that Fakaofo
appropriated Atafu timber and Atafuan labour to make their canoes.
More telling is a widely told and well-known Atafu story which most
saliently expresses the powers attributed to Fakaofo.
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When Tonuia, Atafu's founder, was sent by the Fakaofo chiefs to re-
populate Atafu, he was forbidden to fell certain trees there. After dwelling
in Atafu for some time, Tonuia transgressed this prohibition, felling the
forbidden trees. The Fakaofo chiefs instantaneously knew what he had
done, but they said not a word when Tonuia visited Fakaofo. However,
upon his return voyage to Atafu his canoe was overturned by avenging
female spirits and he cried in despair; "Fakaofo is extraordinary. Its word is
harsh, is disastrous".^Tonuia disappeared.

Fakaofo was extraordinary because that atoll monopolised Tui Tokelau
which sanctioned, and made effective, its "word", and because the
Fakaofo aliki was the "voice" of Tokelau to its god.
A reading of late 19th century outsider reports informed by local Tokelau

narratives of precontact contexts and events, local recountings of contem
poraneous historical events, and local reminescences about the persons
involved as historical personages enables me to assemble an account of
how similar political agendas, which began with Christian conversion, were
played out somewhat differently in Atafu and Nukunonu, and ended
(c. 1900) with "declarations of independence". In this reading of the past
two aliki, Ulua and loane, figure prominently; their stories serve to illumi
nate the differences in the stories of their two communities, which 1 pre
sent as in part conditioned by their separate pasts, in part influenced by
contemporary events, but all along directed by Tokelau actors pursuing
their projects.

The Politics Of Conversion

The aliki of the late 19th century, were embedded in the politicoreligious
context of parish polities which had come into being in the 1860s. In order
to relate this history, two additional named actors need to be introduced:
Faivalua who brought the London Missionary Society's Tala Lelei/"Good
News" to Atafu in 1858, and Takua who brought te Lotu Katoliko/"the
Catholic Faith" to Nukunonu in 1861.

Nukunonu

By virtue of conquest, Nukunonu had long been under Fakaofo domination
(see Hooper, this volume). Although the exact nature of this domination is
not altogether clear, two features are agreed upon: 1. Nukunonu conveyed
annual offerings to Tui Tokelau in Fakaofo, and 2. the Fakaofo aliki appoint
ed his representative to "rule" (pule) Nukunonu and to speak his "word"
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(kupu) there. Yet, Nukunonu was also an ancient polity which had its own
chiefly lines and gave recognition to its own aliki. In 1861, Ulua had been
the Fakaofo-appointed chief for some time (at least since 1853) and Takua's
father, described by a pair of Protestant missionaries (Gill and Bird 1863)
as "second in rank to the King", was locally regarded as Nukunonu's in
digenous chief. According to Nukunonu genealogical accounts, Ulua was
only the most recent of a patriline of Fakaofo-appointed deputies in
Nukunonu. These men had numerous Nukunonu matrilateral cormect-

ions going right back to the Fakaofo conquest and the Nukunonu woman
"taken" to Fakaofo at that time. Ulna's role and character is variously
described in local accounts: he was or was not an aliki, he was or was not

"of Nukunonu", he was or was not an interloper and unscrupulous land-
grabber. Flow he is represented depends on who is representing him —
people who are genealogically "attached" to him and his lands, or people
who are not. But even his detractors agree that he changed his ways when
he became a Catholic, and even his descendants concede that he and his
patriline are not of the local aliki stock. Takua's father is unequivocally
stated to be of that stock and, furthermore, of its senior tamatane branch.^
Nukunonu traditions supplemented by Catholic documents record that
Takua left Nukunonu in late 1851, was baptised as a Catholic in Uvea soon
thereafter and received training as a catechist-teacher at Clydesdale
(Australia) in 1856 (Rocher MS. 1856). Takua (now also Susitino/Justin)
returned to Nukunonu after 10 years abroad in 1861 as a teacher of the
Faith. It is said that Nukunonu's Catholic conversion was virtually
instantaneous and universal. As the story is told:

Takua arrived and told his father that very evening he wanted to establish
the Faith. The other Nukunonu elders were assembled, the issue explained
to them and they agreed to approach Ulua on the morrow. They all went to
Ulua, Takua stated his wish to establish the Faith, and Ulua immediately
decreed that Nukunonu would henceforth be of the Catholic Faith.

Shortly thereafter missionaries wrote: "The real authority evidently rests
exclusively with Takua: Oulua [sic] is King only in name" (Cill and Bird
1863, their emphasis). This is hardly surprising since Takua, as well as
being the "bringer of the Catholic Faith", was a worldly-wise aliki son and
potential successor to his father. Both local accounts and visitors' reports
from quite diverse sources support the missionary assessment. Ulua
appears to have been perfectly content to play "king" to visitors and
nominal aliki as Fakaofo's appointee. He remained upon the scene for
at least three more decades, an amenable, even comical, "king".
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Atafu

Fakaofo's rule in Atafu was not predicated on conquest, as it was in
Nukunonu. Atafu was a recently established outpost of Fakaofo; the people
of Atafu were considered to be "younger brothers" of Fakaofo people, and
as such expected to obey and support their elders. In contrast to Nukunonu,
Atafuans had no separate heritage to distinguish them from Fakaofo.
However, Atafu seems to have had its own particular communal spirit as a
pioneer community. Their ethic of oneness is expressed in a genealogy of a
single founding couple, whose seven children founded its "seven houses"
or Falefitu, and in an egalitarian ethic exemplified by the absence of ranking
among those children or their descendants. There is, in fact, programmed
ambiguity about which of them was actually senior. By one account the
eldest brother was so often absent on voyages that a younger one was
"made eldest". The ambiguity about aliki and the "republican simplicity"
reported by early visitors (see above) ring true — Atafu eschewed prece
dence and still does. One might argue that this egalitarian social order
predisposed the small Atafu community to accept Protestant Christian
teachings relatively rapidly. 1 suggest, rather, that by converting they
created their own uniqueness, and simultaneously asserted their inde
pendence of "big brother" Fakaofo. Atafu was colonized as an outpost of
Fakaofo less than 70 years before Christian teachers were invited there
in 1861. While others may mark 1861 as the year of Atafu's conversion,
Atafuans celebrate 1858 as the year when Faivalua brought the "Good
News" and their forebears listened to it. Atafu's uniqueness as a place
begins when they received the "Good News" before either Fakaofo or
Nukunonu did.^ Many Atafu local accounts emphasize this primacy,
particularly vis a vis Fakaofo, as in the following narrative (summarized
from a much longer telling), which inverts the narrative of Tonuia's
disappearance (above):

Aware that Christianity was being taught and accepted in Atafu, the
Fakaofo aliki dispatched a voyaging party to Atafu under the leadership of
his son. Enroute a prophetic spirit appeared to this son telling him to turn
back because he would not find Atafu. He ignored her words and the
voyagers repeatedly criss-crossed the central Pacific without finding Atafu
— the atoll repeatedly "slipped past them" — and their canoe finally
disappeared in the ocean wastes.

Who was this "bringer of the Good News" named Faivalua? It appears
that he was a young Fakaofo man who got to Samoa in the early 1850s
where he learned "the truths of the Gospel" and after some years returned
to his homeland to "introduce the Gospel". Wlren his message was rejected
in Fakaofo, he betook himself to Atafu in 1858. There his message was
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received and gained enough support so that in 1861 he was despatched to
Samoa with the request from the aliki for a teacher (Ella MS. 1861; Murray
MS. 1868). Faivalua never gained the repute of his Nukunonu counterpart,
Takua. He died soon after 1861 and the Rarotongan teacher, whom he
accompanied back to Atafu, took precedence as spiritual leader. But more
important, he was peripheral to the developing Atafu pohty as a man from
Fakaofo who was not a descendant of Atafu's founder, Tonuia.

>{■ X- 5F

Both Nukunonu and Atafu quickly embraced Christianity at least part
ly as a political act, by rejecting Tui Tokelau the spiritual underpinning of
Fakaofo domination. As the Atafu stories attest, Christianity in Atafu was
more powerful than Tui Tokelau in Fakaofo, and so Atafu would go its
separate way, worshipping Jehovah and no longer making offerings to Tui
Tokelau. Likewise, Nukunonu would adore the Trinity without fear of
retribution from Tui Tokelau. Neither Atafu or Nukunonu at this juncture
blatantly challenged the political precedence of Fakaofo. As events transpired
there was no need for them to, for the "slave ships" arrived in early 1863
and removed half the Tokelau population, leaving Fakaofo in utter
disarray.^

Nukunonu too lost a large proportion of its population, but both Takua
and Ulua were spared. Takua was not taken because he was seen to be a
teacher-pastor and it is said that the terrified Ulua was saved by an in
genious ploy on Takua's part. After the slrips had departed, Takua instigated
a voyage to Apia to "inform the Bishop" of what had happened. The "slave-
ship" stories told in Nukunonu repeatedly emphasize Takua's cleverness
and initiative, and Ulua's desperation and dependence. Ulua does not act
like an aliki; Takua does.

At Atafu the "slave ships" removed fewer people than at Fakaofo
and Nukunonu, probably because of the intervention of the Rarotongan
teacher. But they did carry away Atafu's aliki (the one who had sought and
welcomed the teachers of the "Good News") and most other adult men. In
the following years this Rarotongan teacher was the leader of the nascent
parish polity, but again as an outsider he could not qualify as aliki, and in
the end, like several other pastors, he "fell into sin". It is not until 1881 that
a named aliki was reported in Atafu.^ He was loane.

Parish Polities

Nukunonu

Its exclusive Catholic adherence set Nukunonu apart from the other atolls
after 1863. It was also the most autonomous of the parish polities in that
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Nukunonu had few visitors and even fewer foreign residents. Though the
Nukunonu people, under Takua's instruction, were devout Catholics, the
Samoan-based Catholic mission had little presence in the atoll and was
little interested in monitoring the behaviour of its converts. Years would go
by without the visit of a priest and the Fathers upon their rare visits were
paternalistically indulgent towards these "little people so good, so simple,
so full of confidence" (Didier 1886). Samoan catechists were rarely present,
and the one who stayed the longest was married into the community within
a year, which delighted his Fathers. There was only one trader. He too
married in, founding a large family. Since his presence was barely noted
by visitors he was probably congenially incorporated into the community.

After the "slavers", the remaining Nukunonu people (well under 100 of
them) were able to establish their parish polity under the leadership of
Takua with little outside interference. The material s}nnbols of this Catholic
community were its limestone church, built under the direction of Takua
probably sometime in the 1870s, and "a large flag with a cross and the
emblem of Mary as coat of arms" (Didier 1886) which flew outside the
church from a flagstaff which stood beside a large wooden cross. There
had not been a sanctuary of Tui Tokelau in Nukunonu, so the cross, flag
and church replaced nothing, but they did symbolize Nukunonu's
autonomy. The same can be said of Takua himself.

Frederick Moss's 1887 description of Ulna as "... a veritable King Cole"
(above) contrasts with his description of Takua:

The Catholic native missionary, a fine-looking elderly man... not
distinguishable in dress and manner from the rest of his people... actually
assist[ed] them, by words of encouragement and an occasional helping
hand, to ship the copra from the beach to our vessel (1889:129).

Takua is a character of heroic stature in Nukunonu; his return is the
"turning point" in their history. He released them from bondage to
Fakaofo: no longer would they bow to Fakaofo authority, no longer
would the wealth of Nukunonu be appropriated by Fakaofo in the name of
Tui Tokelau. But Takua also had the stature of a revered aliki, he embodied
Polynesian chiefliness in a Christian Catholic idiom as the prime worshipper
of the Almighty, and this, together with his ancestry, made him an exquisite
symbol of Nukunonu's autonomy. The political order of the tiny Nukunonu
polity in the mid 80s was described by Father Didier as follows:

The old king Te Ulua... was there in the place of honour.... His son [was] the
permanent secretary of the kingdom ... the senators and deputies,
represented by Te Lakau and Falekie ... with Susitino [Takua], the sole high
judge of the kingdom (Didier 1886: 195).
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These are all well-known forebears, the few remaining adult males of
the generation depleted by the "slave slrips" in 1863. Tire offices they held,
as specified in the priest's report, are easily transposed into Tokelauan.®
Didier could not name Takua as aliki, given that there was already an
accepted "king", but by designating Takua "sole high judge" he certainly
marked him as the person with ultimate authority. Nukunonu people today
have no doubt that this was the case. There was really no place in the new
order for old Ulua who had treated with heathen gods and spirits; he was
an anachronism, a figurehead presented to outsiders as "king". Takua was
truly the aliki of the new order and the Nukunonu polity conferred this title
upon him some 10 years later, when Ulua died. However, he was neither
appointed to nor confirmed in this office by Fakaofo aliki and "rulers". By
this act of insubordination, Nukunonu asserted political autonomy and
Fakaofo reacted — but that is another story (see Huntsman and Hooper
1985). Ulua and Takua represented not only two contrasted religious orders
— heathen and Christian — but also two opposed political orders which
had coexisted for at least three decades. Though Ulua was well-established
within the Nukunonu community and married to a Nukunonu woman, he
still represented Fakaofo domination. Takua was not only of impeccable
Nukunonu ancestry, he was, it is said, te aliki tonu "the true high chief", the
embodiment and "voice" of Nukunonu's independent polity, which rejected
Fakaofo's "overlordship".

Atafu

Atafu, in comparison to Nukunonu, hosted rather more outsiders and some
whose mission it was to reform the behaviour of these recent Christian

converts. The mission monitored the communities moral progress by
annual visitations and by appointing foreign teacher-pastors, who could
not marry into the community, because they had already to be married to
secure appointment. The Atafu community devised various strategies to
cope with these mission outsiders, specifically to prevent them from dis
rupting their cherished unity and equality. Though they were successful in
the long-run, they were often not so in the short-run. Consequently, the
recorded history of Atafu in the final decades of the 19th century is
punctuated by widely divergent comments on the moral rectitude of
the community and its pastors.
The Rarotongan teacher, mentioned above, was removed for moral

lapses and replaced by a Niuean teacher in 1868. This is when loane is
first mentioned by the missionaries as "a native of decided piety who was
admitted to the church at Apia a few months ago" (Murray MS. 1868). He
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was assigned to assist the new teacher, thereby becoming the first deacon
of the fledgling congregation. When the Niuean teacher departed under a
cloud in 1874, loane was one of two deacons appointed "to conduct the
services and preach" (Turner MS. 1874), attaining the stature of spiritual
leader of the parish as a senior deacon. Except for the brief tenure of a very
unsatisfactory Samoan teacher, loane retained this position for seven years.
In 1877 the missionaries in Samoa received a letter from loane and the soon

to be deposed "king", "... saying that they did not wish any new pastor as
the pastors they had formerly had been a continual source of trouble"
(Turner MS. 1878). But when the missionaries visited Atafu the following
year, the congregation apparently did not concur and voted to invite and
host a foreign resident pastor. The report on the visit notes that loane
abstained from voting and the "king" was indisposed (ibid.). There is no
way now of establishing what was really going on in Atafu in 1877-78,
beyond noting that loane was opposed to the presence of foreign pastors
and that, irrespective of his motives, he could cite ample evidence that
foreign pastors were "a continual source of trouble". The "king", whom
two visitors (Coppinger n.d.; Da vies MS. 1880) reported had been
"deposed" or "forced to abdicate", was succeeded by loane in 1881. He
was "unanimously chosen" by the people and confirmed in this position
by the visiting missionary after careful inquiries into the people's feelings
and loane's intentions.

I... asked his majesty which he preferred, to be deacon or to be King. "To be
deacon" replied he. Provided he saw divisions arising concerning his royal
dignity would he at once surrender it for the sake of the church & peace
among his people. He answered that he held his position by the will of the
people. At their bidding he would lay it down & would never retain his
royalty at the expense of the happiness of those he ruled (Phillips MS.
1881).

Ironically, loane's confirmation as aliki coincided with the appointment he
had opposed of a foreign pastor, so that just when loane formally assumed
the office of aliki, his position as spiritual leader of the parish was undermined
by the arrival of a pastor, and an exceptionally arrogant one at that (see
Moss 1889:116 for an incisive caricature), who described his role in Atafu
as "their leader in everything" (Marriott MS. 1883). After he had been in
Atafu for three years, the pastor declared that he was "dissatisfied with the
conduct of John the king who is also a deacon and who seems to think a
good deal more of the latter than the former office" (Phillips MS. 1884), and
begged the missionary to persuade the "king" to relinquish his deaconate.
He did but "... [i]t required considerable diplomacy to bring the old man
round..." (ibid.). So the further irony was that loane was persuaded to
surrender his deaconate, rather than his "royalty" as he had promised.
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and to step down, not at the instigation of his people but that of the foreign
pastor. loane thereafter was only aliki, hardly an invunerable or sanctified
position. He remained aliki until his death at the end of the century. Two
years after he "stepped down", was when Father Didier characterized loane
as "a forthright character" with a "natural feeling for right and justice"
whom "the protestant aoaos [teachers] and chiefs indoctrinated by them,
did not like and even spoke of dethroning..."(1886: 342). loane did finally
prevail over the pastor, but some ten years thereafter, a Protectorate offi
cial reported conflict between "the king" and "the government" and threats
to banish the "king" (Cusack-Smith MS. 1896). This is the same official
who called loane a "tyrant".

It is difficult to determine whether loane's problems were predomi
nantly with his fellow Atafuans or with the outsiders among them, that is,
pastors but also traders, loane clearly continued to see pastors as a "source
of trouble" and perhaps was not as charitable towards them as his fellows,
or rather more impatient and "forthright". Almost inevitably pastors left
Atafu "under a cloud", for the elite status assumed by Samoan pastors
(and all pastors after the first two were Samoan) did not fit very well within
the egalitarian Atafu polity. Yet, by all accounts, loane was a thoroughly
devoted Christian (see Marriott MS. 1898 for an interview with him short
ly before his death). He had attempted to become the "voice" of the new
politicoreligious order, but when he lost his "voice" as the senior deacon of
the parish he had difficulty keeping his "voice" as aliki of the polity, loane
tried to represent Atafu to outsiders, and it was his words and acts that
were most frequently recorded in their accounts. He also has a certain
prominence in Atafu oral tradition, but, as with all Atafu aliki, his
reputation is somewhat problematic.

X-

In the new Christian social order the position of aliki was an anomaly,
a residue of the past. 1 argue, however, that the office endured, was even
invigorated, in Nukunonu and Atafu for different strategic reasons. The
logical transformation from the old to the new order would have been for
the aliki to be the spiritual leader of the Christian congregation and final
vahdating authority, or the "voice" of the pohty, as he had been in pre-
Christian Tokelau. This logical transformation was partially made in
Nukunonu by Takua because of his ancestry and the absence (most of the
time) of foreign religious leaders, but also because Ulua was content to
"play king". loane tried to manage a similar transformation by establishing
himself as leading deacon cum aliki, but he failed. Pastors came again and
demanded or were accorded superior status, for unlike an Atafu aliki,
whose dress and residence and style of living differed little from that of
anyone else, pastors lived in special houses, wore distinguishing garments
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and did the work of God rather than the work of men. So, in a real sense, the
pastors usurped loane's position and he became their principal adversary.
True, loane was called aliki, but what did this mean after he was persuaded
to surrender his deaconate? He surely did not have supernaturally
sanctioned authority, as had the old aliki of Fakaofo — plots could be
hatched against him and threats could be made against him without
fear of retribution.

Both Atafu and Nukunonu explicitly declared their independence from
Fakaofo in the years around the turn of the century.^ In the ensuing years
Fakaofo repeatedly tried to enlist the support of British colonial authorities
of the Western Pacific High Commission to reassert Fakaofo hegemony and
to accept Fakaofo's "voice" as the sole "voice" of Tokelau. But British au
thorities, like mission authorities, treated the atolls as independent polities
— the Union Jack was raised thrice in 1889 and three Deeds of Cession were
signed in 1916.
So, the projects upon which Atafu and Nukunonu embarked in mid-

century were fully accomplished by the time Tokelau officially became a
British colony. They were autonomous and Fakaofo's claims to the contrary
were ignored. By building their own religious structures and choosing their
own aliki, by means of Tokelau symbols and foreign institutions, they
achieved their own ends and declared their independence. With the signing
of Deeds of Cession in 1916 there were officially no more aliki in Tokelau,
the tupu Peletania (British monarch) became the single, and remote, aliki for
all Tokelau. This made little difference as far as Atafu and Nukunonu were

concerned, their aliki had helped establish their autonomy from Fakaofo
which the remote aliki recognized.

H-

This chapter and the preceding one together present three interrelated
accounts of what happened in Tokelau in the latter half of the 19th century.
Why, one might reasonably ask, are there three separate histories of these
remote and insignificant atolls? Why not just tell the story of Tokelau? The
answer is that there is no single story of later 19th century happenings, and
that the separate stories do not conjoin. These are not "versions" of the
same events, but accounts of quite different events, even when they relate
one to the other.'"

The local specificity of late 19th century narratives and the events they
relate contrast markedly with well-known panTokelau narratives set in
the more distant past, in the time of "the darkness"(pouliuli), well before
Christian conversion, which tell of the establishment of Fakaofo supremacy
(see Hooper, this volume) and the nature of Fakaofo domination. Different
versions (Huntsman and Hooper 1985: 137-144) may reflect local and per
sonal interests, but all versions relate the same events and most mature
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people know the story. These representations of the past are hegemonic —
but they are not the whole story as far as everyone is concerned. While
Nukunonu people tell of how they were the conquered and their state of
subjugation, they also have their own particular representations of the past
which tell of the separate integrity of Nukunonu. Such stories easily link
into their accounts of their 19th century history. It is as if Takua's return and
Catholic conversion were an inevitable continuation of events that came

before. One might say that their unique past ultimately triumphs over
the past imposed upon them by conquest.
The representations of Atafu are concerned with something else, with

identifying Atafu people as different from Fakaofo people with whom
they share so much of their past. The short local history of Atafu before
Christian conversion is really just a prologue to that event which set Atafu
upon its distinctive historical track — their early reception of the "Good
News".

What distinguishes Nukunonu and Atafu local representations of the
past from those of Fakaofo? Fakaofo's history between their wars of con
quest and the mid-19th century is in essence atemporal, an account of a
stable and dignified state where one aliki inevitably succeeded another.
Even the text which tells of an apparently revolutionary change in the very
nature of governance represents it as a dignified and sanctified constitutional
act and Hooper (this volume) has convincingly argued that what was set in
place was simply a different kind of hierarchy which maintained the status
quo in new circumstances. The aura of hierarchy was sustained and celebrated
in Fakaofo, but Fakaofo's hegemonic position in relation to the Atafu and
Nukunonu was not and is ignored. There was patently a rupture in
Fakaofo's recent past because Fakaofo lost its supremacy — but this is not
the kind of story that people tell about themselves. Instead, Fakaofo
accounts argue a kind of moral superiority predicated upon their ruling
elders being esteemed and dignified — but this argument has no impact
outside Fakaofo.

The observations above resonate with ones made by Bernard Cohn some
time ago (1961). Writing of "The Pasts of an Indian Village", Cohn contrasted
the "traditional past", which speaks to matters religious and cultural in
support of the status quo, and the "historic past", which refers to local social
and political action (1961: 242). In Tokelau there is a comparable contrast
between the representations of the establishment of Fakaofo supremacy
and those of the 19th century. The point is not that one kind of representation
refers to a distant past and the other to a more recent one. The representations
have different motivations. For some purposes, for instance to posit Tokelau
as a totality, Fakaofo's conquests are the appropriate stories. However, for
most purposes "... each is attached to its own peculiar past..." (Cohn 1961:
248) which celebrates its own actions. Cohn is writing about the peculiar
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pasts of different castes, of the "traditional past" being that of the domi
nant caste, and of the "historic pasts" those of the subordinate castes.
The situation in Tokelau is that of three related polities in contestation
"...each attached to its own peculiar past...", but all subscribing as well to a
hegemonic one. The local "historical pasts" of Atafu and Nukunonu tell of
how they transcended the "traditional past". Fakaofo, by contrast, has in its
local history transformed tradition and thereby retained its cultural
inheritance.

Tokelauans in rhetoric and action are apparently ambivalent about the
moral value of hierarchy and equality, and it could be argued that this is
true in much of Polynesia, despite all that has been written about ariki and
kings and chiefs. In the Tokelau case, hierarchy appears to be compromised
by the very statement that constitutes it, i.e., e tutuha tagata uma "all men are
equal" under te pule a toeaina "the rule of elders". In support of the morality
of elderly rule, Fakaofo elders are prone to disparage Atafu where, they
say, younger people are in control. Indeed, Atafu is at pains to maintain a
unified egalitarian polity, though ceding their elders final authority. It is
Nukunonu perhaps where elders are actually the most honoured yet it is
also where their separateness from others is most underplayed. Why this is
so cannot delay us here. What is of moment is the continual play — in the
past and in the present —between an egalitarian ethic and hierarchical pule.
That the two do in fact coexist more or less comfortably is not all that
surprising if "the word" of authority is legitimated by "the voice" of age
which speaks on behalf of the whole. Equality is not the liberty to do as
one wishes, and conversely, in a very small scale society, considerations of
kinship compromise relations of authority however strict it may appear to
be. In this situation the simple gerontocratic principle of pule may indeed be
most democratic —Tokelauans are apt to think so, especially if they are
elderly.

Notes

I have acknowledged the written sources of my material in the usual manner by citing the
published and unpublished works of observers and scholars. I cannot do likewise for my
oral sources because I am unable to attribute what I have come to know about the Tokelau

past to specific sources. My information has been gained through informal conversations
and discussions in which 1 was sometimes an active participant and sometimes just a
listener, from formal sermons and speeches, and from self-assigned teachers who insisted
that I would never understand the Tokelau present until I understood the Tokelau past.
Consequently, I cannot specifically acknowledge my sources, and in fact it would be
invidious to do so. What I can do is say how indebted I am to many, many Tokelau people,
living and departed, in Tokelau and in New Zealand, for their companionship, help and
patience. No single person would probably agree with every detail of the history I have
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assembled in this chapter, and surely some would not concur with some of my conclusions,
though I sincerely hope that they would recognize their past in what I have written. That my
thanks is collective is I think appropriate, for it has been my experience that Tokelau people
resist claiming particular expertise with regard to their agafenua (culture) and language;
neither the Tokelau Dictionary nor Matagi Tokelau: History and Traditions of Tokelau have any
attribution of authorship.

I am grateful to my colleague Antony Hooper for providing the counterpart to this
chapter, and to Margaret Jolly and Mark Mosko for their editorial assistance.

1. In one notable respect kupu and leo contrast; they take A-class and O-class possession
respectively. This seems significant to me as a non-native speaker, but I do not feel
competent to explore this difference either in grammatical terms or in terms of Tokelau
concepts.

2. What Nukunonu accounts stress is that these women resided in Fakaofo contrary to the
customary rule of uxorilocality.

3. This is my summary of a story frequently told. The final words of Tonuia in Tokelauan
are:

Ko Fakaofo e tukehe
Ko ona kupu e kokona, e mamala.

4. Tamatane are brothers and their issue vis a vis tamafafine who are sisters and their issue.
The aliki stock in Nukunonu is traced back to autochthonous founders and divided in
the first generation into senior and junior lines of brothers. It is not until several
generations later that each of these lines is differentiated into tamatane and tamafafine, in
the senior one four sisters and one brother, to whom Takua's ancestry is traced.

5. This is a fine point. Fakaofo was offered the "Good News" in 1858 too, but did not
receive the mission.

6. This historically brief and socially catastrophic episode has been recorded in meticulous
detail by B.C. Maude (1981, see especially Ch.9). He describes it as "a major externally
induced social disaster" (170) and establishes that over half the Fakaofo and Nukunonu
populations were captured, and that the Atafu population was diminished by one
quarter. These figures represent virtually all the able-bodied men and then some. For
Fakaofo the population loss was exacerbated by deaths from a virulent dysentry,
introduced to the atoll only two weeks before the "slavers" arrived, which had already
claimed 64 lives. All this happened in less than a month.

7. I am disregarding Coppinger's "good-for-nothing" monarch who seems to have made
little impression on visitors or on Atafu's local history.

8. Ulua as aliki, his son as failautuhi "secretary", Te Lakau and Falekie — both of whom had
been in Uvea or Samoa in early 1863 — as faipule "rulers", and Takua as fakamahino
"judge".

9. Nukunonu's "declaration" was explicit; Takua was declared their aliki. Atafu's
"declaration" is rather more obscure, partly because they periodically challenged
Fakaofo's authority — as younger brothers are wont to do. However, it seems to have
involved refusal to ally themselves with Fakaofo against Nukunonu.

10. Both local and outsider accounts are parochial. In Tokelau it is presumptuous for a
person from one atoll to relate past events of another in any formal context (informal
scurrilous yarning is something else again). Outsiders rarely connected what was
happening in one atoll with what was happening in another, though they often
superficially compared them with one another.
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24 August 1995

Professor H.E. Maude

42/11 Namatjira Drive,
Weston

A.C.T. 2611

Dear Professor and Mrs Maude,

I understand that the Barr Smith Library has recently received the remaining
works from your Pacific library, together with extensive papers relating to the
former Gilbert and Ellice Islands Colony and source materials assembled over
60 years as part of your joint research on the history, culture and traditions of
the islands of the Pacific.

Since the agreement some 23 years ago on the sale of your library to the
University we have been delighted with our acquisition, and I can only echo
the appreciation of my predecessors for your efforts and generosity in
obtaining and donating so much additional material to the collection. We
hope that, with this final deposit of material, you do not feel that our long
association is at an end. We propose, as you know, to celebrate this most
recent addition to the collection and your own contributions to the study of
Pacific history by an exhibition in October. Thereafter we will continue to
add to the collection to maintain its strength and to ensure that your original
collection will continue to provide a world-class resource for subsequent
Pacific scholars. The Pacific Collection is considered one of the particular
research strengths of the Library and we will do our best to promote its use
and to justify your decision to entrust it to Adelaide.

"V^urs sinc^ly,-

Ray Choate
University Librarian

The University of Adelaide, South Australia 5005
Tel: (08) 303 4064 Fax: (08) 303 4369 Telex: UNIVAD AA89141
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ACT Reference Library
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TEL: (06) 207 5728
Fax: (06) 207 5382

10 June 1994

Mr and Mrs H.E. Maude

Ivlirinjani Retirement Village

11 Namatjira Drive
WESTON ACT 2611

Dear Mr and Mrs Maude

It is very kind of you to offer to the ACT Reference Library copies of books which you
have published. We greatly appreciate your thoughtflilness in approaching us.

As discussed by telephone, I enclose a list of those titles which are already held by the
ACT Library Service. We should be delighted to accept for the Reference Library any
titles which are not already held in the Heritage Collection (including the Sir Arthur
Grimble volume and String figures of Nauru Island). In building up a Heritage Collection
relating to the ACT, we are keen to include not only material about Canberra but also the
published output of writers who are closely associated with the area.

If you would like to let me know which titles are not represented in the list, I shall arrange
to take them into the ACT Reference Library. I look forward to hearing from you.

Yours sincerely

Cham Sood

Manager

ACT Reference Library



Titles by H.E. and Honor Maude held in the collections of the ACT Library
Service and the ACT Reference Library

1. Grimble, Sir Arthur Tungaru traditions; writings on the Atoll culture of the Gilbert
Islands. Edited by H.E. Maude, (c. 1989). Two copies held in the Lending
Collection.

2. Maude, H.E. Of islands and men: studies in South Pacific history (1968). Five copies
held in Lending Collection, one in Heritage Collection

3. Maude, H. E. Slavers in paradise: the Peruvian labour trade...{\9?>\). Copies held
' in Lending and Heritage Collections.

4. Maude, Honor. String figures of Nauru Island (1971). Four copies held in Lending
Collection
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42/11 Namatjira Drive

Weston A.C.T. 2611

19 September 1995

Thorpe Bibiographic Services
P.o Box 146

Port Melbourne Victoria 3207

Dear Sirs,

with reference to your letter of September 1995, I enclose a
list of the i-Kiribati series. Numbers 2,3,6 & 7 appear to
meet your requirements as having been produced in Australia.
My wife and I are not publishers of books but writers or
editors so the other information which you ask does not seem
to apply. However, if you want to judge for your self I will
send you copies so that you can do so.

Yours faithfully

Harry E Maude



THORPE
BIBLIOGRAPHIC SERVICES

September 1995

Australian Books in Print 1996

Dear Publisher,

Australian Books in Print is undergoing its annual update
procedure.

Enclosed is a copy of your publisher report in four parts. The
first is a copy of your company's details as listed on the
Australian Books in Print database; the second is a list of all
the overseas publishers which you distribute; the third lists all
series; and finally the book report lists all titles in print.

Could you please have a senior member of staff check all
details, making amendments where necessary.

Please pay special attention to the items hsted on the verso of
this page.Jn addition could you please advise us of any new
and/or forthcoming titles by adding the data to the report.

If all data is correct we ask that you return the report to us
clearly stating this.

Inclusion in Australian Books in Print is FREE.

We ask that you return the printouts to us no later than 24
September 1995. If you have any queries please do not
hesitate to contact me.

Thank you for your cooperation.

D W Thorpe
18 Salmon Street

(POBox 146)
Port Melbourne Victoria 3207 Australia

Tel (03) 9245 7370
Fax (03) 9245 7395
Email dwthorpe@$lim.5lnsw.gov.au

Subscriptions;
Tel

Fax

Book orders;

NSW

Vic

Qld/SA

(03) 9245 7377
(03) 9245 7395

(03)9245 7183
(03) 9245 7191

(03) 9245 7182
NT/ACT/TasWA (03) 9245 7178
Fax 008 032 627

THORPE NEW ZEALAND

203-207 Victoria Street

(CPO Box 472)
Wellington
Tel (04)382 9265
Fax (04)385 1598

Victoria Mathews
Bibliographic Services Manager

part of Reed Academic Publishing
a division of

Reed Intemational Books Aust Pty Ltd
ACN 001-002-357
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42/11 Namatjira Drive,
Weston, A.C.T.2611,
18 September,1995.

Dear Jenny,

Herewith my efforts at producing a Foreword and Back
Cover Blurb. I find it much easier to write these things,
and then amend them, instead of dictating them.

If they don't appear to be what is needed you have my full
permission to discard them. On the other hand you may be
able to make any alterations which seem desirable.

In my opinion it is a magnificent book and the only one, of
its kind, I think, in the world; certainly there are none in
the Pacific area. I must buy copies to send to the Gilbert
libraries and historians such as Sister Alaima.

Wishing the work all success and all happiness to you in
your exalted station.

Yours ever.

H.E.Maude.

A



Foreword

Experience has convinced me that most Europeans can gain
a truer picture of how the Gilbertese people think and act
within their own envirement, apart from a small acculturated
minority, by studying their Oral Traditions than by any
other means. Only in their traditions can we hear the
Gilbertese talking to their fellow islanders about people
who lived, and events which took place, either in their own
time, or more often in the days of their ancestors. You
will not get the same feeling of intimacy in works by
anthropologists or travelIfrs.

It was the superiority and apparent veracity of the
Gilbertese oral tradition that excited the admiration of

Horatio Hale, who in 1841 was the first scientist to visit
the Gilbert Islands. And since then many of these
traditions have been collected by missionaries, government
officials, ethnohistorians, and latterly by the Gilbertese
themselves. Many of them have been published in French,
Gilbertes and English, including an anthology. what was
clearly now required is an overall , comprehensive study of
the Traditions: their function in Gilbertese society,
classif icat iovt, methods of composition, memorization,
transmission and recital; and their value in the changing
culture of to-day.

We are fortunate indeed that Kambati K. Uriam agreed to
undertake this formidable task, since quite clearly no one
else has had the ability and knowledge to do so. From
infancy he was lulled to sleep by the nightly recital of
traditional stories. By the time he became a teacher in a
church school he was noted for his knowledge of the subject.
For his Bachelor's degree Kambati chose Gilbertese oral
tradition for his thesis and as a Lecturer in the Tangintebu
Theological College he taught and supervised Honours
students on local history.

Kambati Uriam has written an excellent book which will be
read with delight by the growing number of educated
middle-class Gilbertese literate in English, and discussed
by them with the Elders in the villlage Council Houses. it
will be a definitive work on the subject, as writing has



made the composition of new oral traditions unnessary; but
it is hoped it will prove to be the proto-type for similar
studies covering the traditions of other Pacific island
groups.

H.E. Maude.

Canberra, A.C.T. 1995.
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Expsrience has convinced me that most Europeans can gain
a truer picture of how the Gilbertese people think and act
within their own envir^ment, apart from a small acculturated
minority, by studying their Oral Traditions than by any
other means. Only in their traditions can we hear the
Gilbertese talking to their fellow islanders about people
who lived, and events which took place, either in their own
time, or more often in the days of their ancestors. You
will not get the same feeling of intimacy in works by

H. anthropologists or travellers.

It was the superiority and apparent veracity of the
Gilbertese oral tradition that excited the admiration of
Horatio Hale, who in 1841 was the first scientist to visit
the Gilbert Islands. And since then many of these
traditions have been collected by missionaries, government
officials, ethnohistorians, and latterly by the Gilbertese
themselves. Many of them have been published in French,

S.j Gilbertes; and English, including an anthology. What was
'  clearly now required is an overall , comprehensive study of

the Traditions: their function in Gilbertese society,
classification' methods of composition, memorization,
transmission and recital; and their value in the changing
culture of to-day.

We are fortunate indeed that Kambati K. uriam agreed to
undertake this formidable task, since quite clearly no one
else has had the ability and knowledge to do so. From
infancy he was lulled to sleep by the nightly recital of
traditional stories. By the time he became a teacher in a
church school he was noted for his knowledge of the subject.
For his Bachelor's degree Kambati chose Gilbertese oral
tradition for his thesis and as a Lecturer in the Tangintebu
Theological college he taught and supervised Honours
students on local history.

Kambati Uriam has written an excellent book which will be
read with delight by the growing number of educated
middle-class Gilbertese literate in English, and discussed
by them with the Elders in the villlage Council Houses. It
will be a definitive work on the subject, as writing has
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made the composition of new oral traditions unnessary; but
it is hoped it will prove to be the proto-type for similar
studies covering the traditions of other Pacific Island
groups.

H.E. Maude.

Canberra, A.C.T. 1995.
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July 26, 1995

Department of History
University of Hawai'i
Sakamaki Hall A-203

2530 Dole Street

Honolulu, HI 96822-2383

Dr. H.E, Maude

42/11 Namatjira Drive

Veston, ACT 2611 Australia

Aloha,

Thank you for your letter of 14 July, which I just
received. I apologize profusely for burdening you with my
book manuscript — not only did I send it to you unannounced
but I also failed to keep informed of your health situation.
I am quite embarrassed to have asked you to look over a book
when you can't read it! Please forgive me.

Perhaps you can simply consider it a tribute of sorts,
that I have not forgotten the help and encouragement you
once offered this novice in the field of Pacific history
when I was first starting out on my path to a Ph.D. I am
sure that there are many others like me who are indebted to
you and will attempt to uphold the high standards that you
have established in our field.

Meanwhile, you have a manuscript on your hands and have
even offered to mail it somewhere for me. I feel like

saying throw it away, in order not to burden you any more,
and you may do so if you wish. I would like someone to read
it, however, so if it is not too inconvenient, you could
send to C1jye Moore, History Department. The University of
Queesland, Brisbane, Queensland 4072 Australia. I know him
and have abused his good will before, so he may have some
ideas. I am enclosing US $20.00 to cover postage (don't
spend more!), and I will warn him the manuscript is coming.

I am very sorry to have bothered you with this matter.
I wish I had finished the book earlier, so you could have
appreciated it. In fact, I acknowledged your help in it and
cited some of your fine work. Thank you very much for your
kindness and inspiration, and best wishes to you always.

C ^ncerely,

David A. Chappell (J v
Assistant Professor

Pacific Islands History

P.S. If there is anything I can send you (or your wife)
from Hawai'i, please do not hesitate to ask.
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4 2 /11 Narnat j i ra Dr i vq

Weston A.G.T. 2611

21 July 1995

P.O. Box 536,

Mudgprraba,
Queensland 4213

1) b: a n S t c t V* r

Thank you for your letter of the 5th June.

In it you mention that you may be working on a Banaban
Cultural display at an ANU function, and I hope that you are
able to do this.

You also enquire about details on the construction of the
Banaban canoe. There was something on this in one of
Grlmbles articles, but Im afraid, all my books and, papers
have been made ready to go to there final resting place in
the Pacific Islands Special Collection at the Barr smith
Library in the university of Adelaide, so I am unable to let
you know which paper it was in.

The reason for this is that I unexpectadly became blind and
unable to read or write about a month ago, so we decieded to
deposit everything in Adelaide where it can be consulted by
scholars from all over the world.

As you can imagine, this is an unhappy period for me as I
had not expected to stop all my research and writing so
abruptly.

So this is probably my last letter to you and I thank you
for all the support which you gave to us both and
particuarly for the many kind things you said about "The
Book of Banaba", they will linger in my memory as long as I
1 ive.

Yours affect iona11y,

Harry E Maude.
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STAGEY M. KING

■OH GOD HELP US!-

June 5, 1995

Dear Honor & Harry,

I hope this letter finds you both fit and well. I just received this great fax regarding your book from Rev.
Tamaka Benaia over in Suva and thought you would like to see it. It just missed this issue of the 'NEWS', but
1 will publish it in next issue.

As Tamaka mentions in his fax, when he started to do his own Thesis there wasn^ any Banaban material
available to him. I'm happy to say that I've heard word that the new Library is now up and runrung and aU
your books are being logged in. I've also packed the beautiful fishing hook of yours to take to Rabi and hope
it takes pride of place in the Library. 1 thought that it was appropriate to feature your story on the 'FISHING
HOOKS' for this issue to coincide with the return of the hook.

As you will see mentioned in the latest copy of the 'NEWS', I'm hoping to do some research with the Banabans
on their outrigger canoes, and wonder if you have any material there on the old Banaban canoes? Major Malo
tells me the ones they make now are more Gilberetese in design. I also have a lovely model of one of the latest
canoes on Rabi, the men made for me and posted over.

So much is happening that I'll have to fly. Oh before I sign off, there is just a chance, and 1 emphasise the
word chance, that I might be asked to put on a Banaban Cultural display (photos, documents, artefacts etc.)
down in Canberra at the A.N.U. to coincide with some Pacific conference or other in August. It's aU pretty up
in the air as the guy who is organising it is overseas for 12 weeks and I won't be back to July, so we won't be
able to discuss details until then. In my opinion it seems to be leaving it a bit late, but if I can't make it this
August, I'm sure the university will be holding other conferences later. Will let you know if it comes off, and
of comse, a chance to catch up with two of my favourite people.

Love & regards.

Stacej*r^

P.O. Box 536, Mudgeeraba. Qld. 4213. Australia. Phone/Fax: 075 - 305298
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JUNE 1, 1995

EDITOR : STflCEY M. KING

BPNftBfi/OCEflN ISLAND NEWS
P.O. BOX 536, MUDGEERflBA
O. 4S13

ftUSTRflLIfl

PHONE/FAX 073 30529S

WORDS OF ftCKNOWLEDGEMENT -tO THE_ AUTHOR OF "Ttfg gOOlK OF : tRNflBft"
FROM tTE YOUNB BANftBANS

I  '

!  .

ON BEHALF OF THE YOUNG BAN^BANS I WOULD LIKE TO CONGRATULATE DR.
H.E. MAUDE FOR SUCH A VALUABLE AND PRECIOUS BOOK EVER
AND WRITTEN FOR THE BANABAM PEOPLE TO READ. THE BOOK IS

WAY OF LIFE PRIOR 1900»S AN»RECORD OF BANABAN

I C

PRESERVATION.

P.01

OMPLETED

INDEED A

NEEDS

I, REV. TEMAKA BENAIA WOULli LIKE TO THANK YOU (MAUDE) ESPECIALLY
FOR LISTING MY THESIS AS ONE OF YOUR REFERENCES. WHEN I PROPOSED
TO WRITE THIS PAPER (THESIS) ON PERSUINB MY BACHELOR OF DIVINITY
AT THE PACIFIC THEOLOGICAli. COLLEGE (1989 - 1991), MY HISTORY
SUPERVISOR REV. DR. MARK GALLAGHER ADVISED ME THAT THERE WAS
VERY LITTLE MATERIAL AND SOURCE ON BANANA. THE SAME ADVICE WAS
CONFIRMED BY YOU IN YOUR LETTER TO ME DATED 4/4/91.

"IT WOULD THEREFORE S

FOR YOU TO CHANGE YOUfjt
BE WRITTEN UP FROM PR
IN A LOCAL LIBRARY".

:^EM THAT IT MUST BE ADVISABLE
ESSAY TO A TOPIC WHICH CAN
NTED SOURCES AVAILABLE

ANYWAY "THE BOOK OF BANABA" IS AN ENCOURAGEMENT TO THOSE
TO WRITE AND CONTRIBUTE TO BANABAN HISTORY AND
MOREOVER, THE BOOK SHOULD HELP THE BANABANS TO KNOW MOF
THEIR CULTURE, TRADITION CUSTOM, GENEQLOGIES, ETC. TC
BOOK IS THE BEGINNING OF THE REVELATION TO THE WORLD
BANABAN IDENTITY.

THE PRESENT AND THE FUTURE ARE IMPORTANT BUT IF WE DO NO
PAST THEN WE DO NOT COMPLETELY UNDERSTAND AND VALUE WHO
FDR EXAMPLE AS GRIMBLG STATES (THE BOOK OF BANABA, PAGE

"THERE WERE CERTAIN aIuSEMENTS AND GAMES FOR WHICH
PEOPLE OF TABWEWA HADjTHE SOLE RIGHT FOR FIXING
THE SEASON. THESE WERE THE RUOIP, OREANO,
KARETIKA, AND KAREMOTU. IF ANOTHER VILLAGE
TOOK THE INITIATIVE IN OPENING THE SEASON FOR
the GAMES, IT MIGHT L^PD TO BLOODSHED."

e

IT IS true THAT GAMES LIKE
quarrels, fights and even

THE KAREMOTU AND KATUA COULD
BLOODSHED. HOWEVER IN CDNT EMPQRARV
(tr ftaMc-e K.rt .

LEAD TO

BANABAN SOCIETY (RABI> THESE GAMES ARE NO LONGER PLAYED.
REASON BEING THAT THE GAME- IS BASED ON THE TRADITION AND

GENEOLOGIES (KARIETA AND KARIA) WHICH MUST be CLARIFIE

WHO WISH

CULTURE.
E  ABOUT

ME THE
OF the

KNOW OUR
WE ARE.
o)

the

CULTURE
D.
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ONCE flGfilN I flCKNOWLEDGE WI
KIND WORK AND DEDICATION.

KO BAT I N RABA DR. H. E. MAU
TABOMOA (HEALTH, PEACE AND

MAY BOD BLESS YOU.

REV. TEMAKA BENAIA

p.s. Stacey could you confi
schedule. please resc'
contact me on this fa);

-2-

TH UTMOST THANKS AND APPRECIATI3N YOUR

DE. AM B'AI TE MAURI, TE RAOI,
HONOUR).

P. 02

AO TE

nrfl youn coniing to Fiji and youn
>rve one day for our club. In
number 40019Q

reply

0

1 ̂

•  % •
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DR. AHMED BANKOSHI

r-s n TELEFAX: 234 - 1 -2645113
h. f-. cL, TELEFAX: 234 - 1 - 5890142.

DEAR SIR,

I AM THE CHIEF ACCOUNTANT IN THE NIGERIAN NATIONAL PETROLEUM CORPORATION

(NNPC) LAGOS. WE HAVE US$40.2M (FORTY MILLION, TWO HUNDRED THOUSAND UNITED
STATES DOLLARS) IN MY DEPARTMENT AWAITING REMITTANCE. THIS MONEY ORIGINATED
FROM OVER INVOICED CONTRACT EXECUTED FOR MY CORPORATION SOMETIME OF WHICH I
AM ONE OF THE SIGNATORIES WHO SIGNED ON THE PROJECT TO THE .CONTRACTORS. ON
COMPLETION AND INSPECTION, THE PAYMENT VOUCHERS HAS BEEN APPROVED AND THE
MONEY MADE AVAILABLE FOR PAYMENT TO THE CONTRACTORS. BUT AS A MATTER OF

FACT, WE ARE TOP GOVERNMENT OFFICIALS AND WE ARE NOT LIABLE TO COME OPENLY TO
CLAIM THIS ABOVE MONEY BECAUSE IT IS MEANT FOR FOREIGN FIRM, THIS IS WHY WE ARE
LOOKING FOR A COMPETENT AND HONEST COMPANY OR INDIVIDUAL ABROAD WHOSE
DOCUMENTS WOULD BE TENDERED BY US HERE IN LAGOS AS ONE OF THE CONTRACTORS
THAT EXECUTED THE PROJECT.

SO AFTER DUE CONSULTATIONS, YOU WERE STRONGLY AND RELIABLY RECOMMENDED TO
US, ALTHOUGH WE HAVE NEVER MET OR ENTERED INTO ANY KIND OF TRANSACTION WITH
YOU BEFORE AS TO KNOW THE EXTENT OF YOUR HONESTY, BUT BASED ON THE
RECOMMENDATION, I PERSONALLY WANT TO BELIEVE THAT YOU ARE HONEST ENOUGH AND
WOULD NOT SIT ON THE MONEY WHEN IT GOES INTO YOUR ACCOUNT. IT IS ON THIS NOTE
THAT I CONSIDER IT PROPER TO WRITE YOU ASKING FOR YOUR PERMISSION, CONSENT AND
SUPPORT TO TRANSFER THIS MONEY INTO YOUR ACCOUNT,. YOU SHOULD NOT FEAR ANY
RISK BECAUSE WE HAVE CONCLUDED EVERY ARRANGEMENT TO SAFEGUARD YOU IN THIS

TRANSACTION BUT AT THE SAME TIME WE WOULD NOT LIKE YOU TO PUBLICISE IT FOR OUR

OWN SAFETY TOO BECAUSE WE ARE STILL IN GOVERNMENT SERVICES. HENCE IT REQUIRES
A HIGH LEVEL OF CONFIDENTIALITY AND SECRECY.

TENTATIVELY, WE HAVE AGREED THAT 60% OF THE MONEY GOES TO THE OFFICERS WHERE
THIS MONEY ORIGINATED, 30% TO THE OWNER OF THE ACCOUNT, WHILE 10% WOULD BE
USED TO DEFRAY WHATEVER EXPENSES THAT MAY BE INCURRED IN THE COURSE OF THIS
TRANSACTION. I WISH TO INFORM YOU THAT THIS TRANSACTION REQUIRES THE MOST
URGENT REPLY AND ATTENTION TO ENABLE US PULL OUT THIS MONEY SOONEST.

BE PREPARED THAT ON COMPLETION OF THIS BUSINESS, I WILL USE MY OWN SHARE OF THE
DEAL TO PROCURE GOODS OF YOUR COMPANY OR ANY MARICETABLE PRODUCTS IN YOUR
COUNTRY.

FINALLY, ON ACCEPTANCE OF THIS REQUEST, PLEASE REPLY THROUGH TEL/FAX: 234 - 1 -
THE FAX NUMBERS I GAVE YOU ON MY FIRST LETTER HAS SMALL PROBLEM NOW.

YOU CAN USE THE ABOVE PRIVATE NUMBER. THIS IS TO GUARANTEE THE CONFIDENTIALITY
OF YOUR INTEREST.

PLEASE CONTACT ME IMMEDIATELY FOR DETAILS.

BEST REGARDS.

DR AHMED BANKOSHI.

%
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42/11 Namatjira Drive
Weston A.C.T 2611

4th August 1995

Mr Nick Booth

34A Third Avenue

Epping Nsui 2121

Dear Nick,

Thank you for your letter of 7 tiay 1995 letting me knotv' that
you have taken over the work of the 00 representative for
N5W; I wish you all good fortune in youi' new office.

My new address is

Dr Harry E Maude

4 2 /11 Marnat j i ra Dr i ve
Weston ACT 2611

Ph: 06-28S0121

Although on the eve of 90 years and unable to read or write
owing to blindness I am still interested in my old school,

'I as evidence^by my recent purchase of Thomas Hinde^Hlghgate
uw'' school f A History", but I cannot travel as far as ^ydney so

I will not be able to attend your next gathering.

I'ours sincerely.

Harry E Maude,
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Old Cholmeleian Society
Australia - New South Wales Section

ALTln

Representative: Nick Booth
34a Third Avenue

EPPING NSW 2121

(02) 868 2197

7 May 1995

Mr Harry Maude
77 Arthur Circle

FORREST ACT 2603

Dear Harry,

At the OCs Dinner held on 2 April, Michael Kemp indicated that, after some 13 years as
the OCs representative in NSW, he felt it was time for someone else to take on this
role. Somehow I found myself volunteered for the position, and Michael has now
handed over his records.

There is still no word from London about when (or whether) we will receive a visit
from John Coombs or some other representative. In the absence of a visitation,
I propose that our next gathering be at my house sometime in Spring. Please contact
me if you have any alternative ideas.

I can be contacted at home (02) 868 2197, work (02) 330 2162, work fax (02) 330 1272,
e-mail N.Booth@uts.edu.au

The NSW OC records show your name and address as above, home phone (06) 295
2524, work phone [None]. Please let me know if any of this is now out of date. Also
please let me know if you are not really interested in the OCs, and then I won't bother
you again.

Yours sincerely

Nick Booth



voluntary Euthunasia SociQty
of N.5.w.

Canberra Branch

?0 Box 402v

Kingston ACT 2604

4 2./11 Namat i i ra Dr 1 ve

weston A.C.T. 26i -i

4 August 1995

with reference to your letter of August 1995,

I  enclose a cheque for $300 as my donation as promised in my

letter dated 12 June 1995.

HARRY E MAUDE.



P.O. Box 2027

Government Buildings
Suva

FUI

28 July 1995

Dear Professor Maude,

Thank you for your letter of 20 July 1995 with the reference to the articles on war
time experiences on Nauru and Banaba, held at the Barr Smith Library at the
University of Adelaide.

This is a very useful source which I shall definitely follow up. Most of the written
material on Nauru in WWII seems to be held in archives and libraries in Australia

so I will probably need to spend some time there if I am to do some thorough
research.

I have obtained some information from the US National Archives in Washington
and also from a few Tuvaluan and I-kiribati first-hand sources. I am planning to
have a few days in Nauru in December this year to talk to some Nauruans too.

Thank you for your assistance, I shall keep in touch. Stan and Jean Brown in Lami
send their regards.

All the best,

Peter McQuarrie
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42/11 Namatjira Drive
Weston A.C.T. 2611

Australia

20 July 1995

Peter McQuarrie
P.O. Box 2027

Government Buildings
Suva

FIJI

Dear Peter,

files in my
which you
time experience

When packing up the
letter from you in
write a book on war

When doing this you may care to consult the first 7 articles

Banaba.^^^^^^^^^ folder on war time experience on Nauru and

study I remembered a
said that you were about to

on Nauru Island.

The articles are in a plain foolscape folder entitled "war
Banaba Island" in the Special

Barr sm\°thTihi?^ Pacific islands which forms part of therr Smith Library at the university of Adelaide at
present under the care of Ms Susan Woodburn.

Yours sincerely,-

Harry e Maude.



P.O. Box 2027

Government Buildings

Suva

FIJI

14 June 1995

Dear Professor Maude,

Thank you for your letter of 31 May 1995 and for sending me the copy of your
Bibliography of Banaba.

The bibliography will be a very useful reference document for anyone interested in
doing any research in this subject in the future. It is also of interest to me because it
has some references to Nauru and I am interested in doing some research and
writing on the WWII history of Nauru which has not been well covered before.

As requested I am enclosing some information on my book on Tuvalu. It is
available in New Zealand, and in Fiji from the University of the South Pacific, but
I am not sure if there is an Australian supplier.

Regards,

Peter McQuarrie
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42/11 Namatjira Drive
weston A.C.T 2611

Austral la

20 July 1995

H.G.A. Hughes
Talwrn Glas

Afonwen Mold

CLWYD CH7 SUB

Dear Alun,

Thankyou for you letter of June 95 which is full of news^
particuarly on the Micronesian Islands which I had never
heard of before.

It had to be read to me because my eyes have got worse and I
am no longer able to read anything. Though you/letter was
interesting throughout the only direct request you put to me
was for information on William Crook. I have nothing on
Crook myself because I have not worked on Marquesean History
for some 50 odd years and even then I was only interested in
Beachcombers and the sandlewood Trade.

However if you wrote to Dr Dominique Pechberty at:

BP364 Mata Utu

98600 uvea

wallis Island

South Pacific

for his recent thesis was largely based on William crook;
his life and work. It is written in French, but he has
written several articles in English with a view to possible
publication. I think his thesis is called "A study of the
society of the Marquesas Island in the 18th Century"

This is probably my final letter to you because all my books
and papers are being packed up and sent to the Pacific



Island Library at the University of Adelaide. It is a sad
time for me but I have been lucky to have lasten out unt<|l
the eve of my 90th birthday and with 2 books prepared and
published in my last year. Incidently, many thanks for the
copies of those encellent resumes of these books which you
are publishing in England.

I was sorry to hear that youAown health is but modest and I
hope that it will improve and enable you to produce some of
the many works which you are at present engaged on.

Yours sincerely.

Harry E Maude. —-"7^
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H.C. and H.E. Maude, eds. The book of Banaba, from the Maude

and Grimble Papers. Suva: Institute of Pacific Studies,

University of the South Pacific, 1994, xv, 124pp., map,

bibliography. ISBN 0-646-20128-X.

Honor and Harry Maude pioneered anthropological study of Ocean

Island, with 'The social organization of Banaba or Ocean

Island, Central Pacific' (Journal of the Polynesian Society, 41,

1932, 262-301^.

As phosphate extraction inexorably destroyed the viability of

the island's indigenous economy, it was Harry Maude who

negotiated purchase of a new home for the Banabans: the island

of Rabi in Fiji.

This seventh volume of 'books on the I-Kiribati, published for

the I-Kiribati' is dedicated to the Banaban people, 'hoping

that they will make Rabi the happy and prosperous island that

Banaba once was'. It is opportune, in that a new generation

is growing up who have never even seen Banaba. For them Honor

and Harry Maude have recorded all of value that they have

found concerning the Banaban way of life from the first occup-

pation of the island, over a thousand years ago, to the

fateful commencement of phosphate mining in 1900.

Oral traditions regarding Abemama, Banaba and Beru are followed

by the genealogical trees of the five Banaban chiefly families,

marked by use of the prefix Na, Nan, Nam and Nang, indicating

affinity with Makin and Butaritari.
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Part III is a lucid summary of the salient features of the

Banaban culture, including boti (seating positions) in the

uman anti and maneaba, tatooing, land and fishing rights.

This section presents notes, in Gilbertese and English, by

Eri, chief of Uma.

Among the extracts from printed sources is an entry in the

log of the Diana of New Bedford (Captain Jered Gardner) which

shows Banaba to have been 'discovered' on 3 January 1801,

This antedates by three years the landfall made by the Ocean

(Captain John Mertho) in 1804.

The s.anguinary Japanese occupation of Banaba is outlined by

means of Circular Notices of 1943 and by the eyewitness

account of a survivor, Kabunare of Nikunau. Rare photographs

offer a poignant reminder of a vanished society.

All these elusive sources are set in historical perspective

in a masterly concluding essay, stressing that, though young

Banabans cannot expect to recreate the isolated, self-sufficient

world of their ancestors, they can take pride in their

achievements despite drought and warfare.

This remarkable work is the first to detail the settlement of

an isolated Pacific island, the evolution over the centuries

of a community superbly integrated into its unique environment,

and its final reluctant abandonment owing to uncontrollable

external pressure. It will be of wide interest.

H.G.A. Hughes.



H.C. and H.E. Maude, eds. An anthology of Gilbertese oral

tradition, from the Grimble Papers and other collections;

translated by A.F. Grimble and Reid Cowell. Suva: Institute

of Pacific Studies, University of t^e South Pacific, 1994,

XX, 289pp., bibliography. ISBN 0-646-17265-4.

Henry Evans Maude has been involved with the Pacific since

1927, when he read anthropology at Cambridge. He joined the

Colonial Service in 1929, spending twenty years in the

administration of the Gilbert and Ellice Islands Colony

(GEIC), latterly as Resident Commissioner. After a fruitful

period as Executive Officer for Social Development with the

South Pacific Commission, he began phase three (perhaps the

most influential) of his life's work, as Professorial Fellow

in the Research School of Pacific Studies of the Australian

National University. There he was instrumental in founding

The Journal of Pacific History and the Pacific Manuscripts

Bureau. He has written over a hundred works on Pacific

history, ethnography, literature, and bibliography, many of

them jointly with his wife Honor C. Maude, a Pacific scholar

in her own right and an authority on Banaban (Ocean Island)

society and on string figures.

Harry and Honor Maude are a team, universally respected for

their scholarship, for their insistence on setting the islander

at the heart of all their work, and for their dedication

to returning to the present generation of I-Kiribati
,  -b

(Tungaru) their historical heritage as dic^ted by their great

grandparents in the early part of the century. So far.
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eight books in this project have been personally word-

processed (and subsidised) by this indomitable couple.

The sixth volume. An anthology of Gilbertese oral tradition

(AGOT), is of cardinal importance, assembling the "memorised

literary texts" of the Tungaru people themselves, with about

100 separate traditions,from Makin south to Arorae. These

are mainly presented in English (by reason of cost), in

Arthur Grimble's rather florid and impressionistic versions

or in the more sober, meticulously faithful translations by

the late T. Reid Cowell, who also served the GEIC adminis

tration .

With apposite critical comments and occasional disagreement

as to interpretation, AGOT marshals the "mythistoire" of

the Tungaru ancestors. There are vivid accounts of the

building of Tabontebike and of Nareau's return from Samoa to

Tarawa; of Te Bo ma te Maki and the creation of the world;

and of anti (spirits) and antimaomata (ancestors become

spirits), such as Auriaria and Nei Tituabine.

The western homelands; life in Samoa; migration, and the

stars that showed the way; settlement in Banaba, Beru and

Tarawa; are recalled in fascinating if sometimes conflicting

detail.

Modern history includes the colonisation of Nui (in today's

Tuvalu) and Kamoki's enforced voyage to Peru in 1863 (a story

largely confirmed by contemporary documents).
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Chapter X presents some of the finest ancient kuna (classical

chants), bilingually, giving pride of place to Kunani Moiua

(The Song of Moiua), an epic orally transmitted through

five centuries, sensitively translated by Reid Cowell.

The bibliography contains virtually all relevant published

works, and lists and locates major unpublished collections,

such as the Grimble, Maude and Simmons Papers at the Barr

Smith Library of the University of Adelaide.

The need for this rich and culturally seminal anthology is

highlighted by the sad catalogue of collections of Tungaru

oral traditions which have been dispersed, or simply vanished

To Harry and Honor Maude, kam bati n rab'a!

H.G.A. Hughes.
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!/ll Namatjira Drive
weston A.O.T. 2611

Australia

14 July 1995

David A Chappell
University of Hawaii
Sakamaki Hall A-203

2530 Dole street

Honolulu, HI 96822-2383

Dear David,

I  received your manuscript today but I am afraid I must
dissapoint you. I agree that the subject is an important
and one that I should like to have written on myself; but
unfortunately a few weeks ago I received a third thrombosis
and am now too blind to read anything.

I  have therefore had to shut up shop and all my remaining
books and manuscripts on Pacific history are being sent to
the Barr smith Library at the University of Adelaide, where
they will be available to scholars working on the subject.

It is true that I retired from the university at 64 and am
now nearly 90. So I have no grumbles that my eyes should
give out after 24 years of writing mainly on the
ethnohistory of the central Pacific low islands on which
with my wife I have published 8 books.

I  am sure you will understand the circumstance which force
me to deny myself the pleasure of being able to read or
comment on your manuscript, if you would let me know I could
return it to you or send it to any address you would like.
Unfortunately I do not know any one in Australia who would
be able or willing to undertake the work of appraisal.

Yours sincerely

Harry E Maude.

C-
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Department of History
University of Hawai'i
Sakamaki Hall A-203

2530 Dole Street

Honolulu, HI 96822-2383
Tel: 1-808-956-7674

FAX; 1-808-956-9600

Dr. H.E. Maude

42/11 Namatjira Drive
Weston, ACT 2611

Australia

Aloha,

I hope I'm not being too presumptuous, but you were
once very helpful to me when I was doing research on my
dissertation. Now that I am trying to put it into book form
publication, I wonder if you would care to see the result of
my work on Pacific Islanders who worked or traveled on
European and American ships during the first century of
regular contact. Back in 1988, you noted that it was an
important, neglected topic, and that it was just the sort of
thing you would have liked to do yourself. Well, here goes!

If you're too busy or no longer interested in the book,
I will understand perfectly. But I have great respect for
your knowledge and contributions to Pacific history, so I
thought this was worth a try. I would appreciate any
feedback you may care to give me. Is it publishable, by ANU
standards? My challenge was to present the data in readable
form without over-writing and sacrificing details and leads
that other scholars might find helpful. I have never been
to Australia (yet), so I'm a bit at a loss in terms of
contacts there, though I've met a few scholars at the PHA
conferences. You are the best person, in my opinion, to
judge what I've done. You could even write a preface!

I hope this letter finds you well. I know that you
have retired, but I enjoyed hearing Sister Alaima present
your paper at last year's PHA on Tarawa, so I'm hoping you
may still be willing and able to look at my manuscript. If
such is not the case, please forgive my intrusion. By the
way, Rhys Richards and I have become good friends, thanks to
your suggestion that I contact him — a kindred spirit!
Thank you for all your help.

t wishes,

David A. Chappell
Assistant Professor

Pacific Islands History


