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    At once a portrait of cultural continuity and a record of upheaval, Basil Thomson’s The Fijians: A Study of the Decay of Custom confronts the tensions that arise when long-standing social practices encounter the disruptive forces of colonial governance, missionary influence, and global trade, tracing how authority, belief, kinship, and daily life are renegotiated as communities adapt to new pressures while striving to preserve meaning, dignity, and cohesion in a transforming world.

This work is a non-fiction ethnographic study set in Fiji, a South Pacific archipelago under British colonial administration in the late nineteenth and early twentieth centuries, and first published in the early twentieth century. Thomson, a British colonial official and writer, brings an administrative vantage to his observations, situating cultural description within a broader context of policy, law, and social change. The book’s frame is historical and anthropological rather than fictional, offering readers a period document that reflects both its time and its author’s position. It stands as an example of early colonial-era writing about Pacific societies for a metropolitan readership.

The premise is straightforward yet layered: to describe and interpret Fijian customs as they were perceived to be changing under external influence. Readers encounter an observational voice that aims to catalog social practices and their perceived transformation, with a tone that is often analytical and occasionally reflective. The style tends toward measured exposition rather than dramatic narrative, prioritizing explanation over storytelling. The mood is sober, sometimes elegiac, and oriented toward diagnosis of change. As a reading experience, it offers dense, documentary prose that invites attention to detail while keeping an eye on broader patterns of continuity and disruption.

Central themes include the pressures placed on customary authority, the reconfiguration of communal obligations, and the interplay between spiritual worldviews and new institutional structures. The book considers how norms and practices may persist, adapt, or recede in response to shifting legal regimes and moral expectations introduced from abroad. It also touches on the dilemmas of translation—how terms, rituals, and roles are reframed when described through an outsider’s categories. Throughout, the study raises questions about what is preserved in a culture under stress, what is lost, and how communities negotiate the ethics and practicalities of change over time.

For contemporary readers, this text matters as much for its window onto a historical moment as for the issues it still provokes: Who has the authority to interpret a culture? How do power and perspective shape what is recorded as fact? The book exemplifies an early twentieth-century mode of ethnographic writing that is valuable and limited in equal measure, offering insight while bearing the unmistakable imprint of its colonial context. Engaging with it encourages critical reading—attending to what is observed, what is inferred, and what remains outside the frame—while prompting reflection on cultural resilience, historical memory, and representation.

Stylistically, the prose is methodical and descriptive, favoring classification, comparison, and synthesis over literary flourish. Thomson’s administrative background informs the organization and tone, which often move from concrete observation to general interpretation. Readers should expect the period’s vocabulary and assumptions, including perspectives shaped by imperial governance, alongside attempts to document practices systematically. This blend of empirical ambition and authorial stance gives the work its double character: a source for historical and anthropological information and a primary document of colonial knowledge-making that invites scrutiny of its categories, claims, and interpretive frames.

Approached with attentiveness to its context, The Fijians: A Study of the Decay of Custom offers both a detailed snapshot of a society in flux and a case study in how such transformations have been observed, described, and debated. It rewards readers interested in Pacific histories, anthropology, and the legacies of empire, and it invites ongoing conversation about the ethics of cultural interpretation. As an artifact of its time, it illuminates the vocabulary of early ethnographic thought; as a catalyst today, it helps frame questions about continuity, agency, and the many ways communities navigate change without surrendering their sense of themselves.
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    Basil Thomson’s The Fijians: A Study of the Decay of Custom presents a systematic account of Fijian society at the turn of the twentieth century and examines how traditional institutions changed under outside influence. Drawing on administrative experience, oral testimony, and colonial records, Thomson outlines the principal features of precontact life before tracing the impact of traders, missionaries, and British rule. He states his purpose as descriptive and explanatory: to record the structure of custom and to analyze the processes by which it weakened or adapted. The book proceeds from ethnographic background to political and religious systems, then to contact history, colonial policy, demographic trends, and concluding reflections.

Thomson begins with the social framework of Fijian life, describing the organization of people into households, lineages, and larger tribal units. Authority centered on chiefs, whose status derived from ancestry, ritual prerogatives, and control over land and tribute. Landholding was communal, with rights and obligations embedded in kinship and village membership. Social ranks and reciprocal duties regulated labor, marriage, and exchange. Thomson explains the mechanisms of inheritance, the privileges associated with maternal kin, and the bounds of hospitality and restraint. He emphasizes that custom governed daily practice, from planting and fishing to settlement patterns, and that cohesion depended on shared ritual, obedience, and collective work.

Political institutions are portrayed through the functions of chiefs, councils, and messengers who enforced decisions and mediated disputes. Ceremonial exchange and public drinking of kava marked authority and sealed alliances. Thomson details the customary law that sanctioned theft, adultery, and sacrilege, and the role of mediators and avengers in restoring balance. Warfare, raiding, and fortified villages formed part of the traditional landscape, with tactics, diplomacy, and ritual observances shaping outcomes. He records practices surrounding captives and food taboos, noting that ceremonial violence and its restraints were embedded within a broader moral code that defined honor, obligation, and communal security.

Belief and ritual receive a full account. Thomson describes a pantheon of spirits, ancestral intervention, and the office of the priest, who interpreted omens, pronounced taboos, and directed communal rites. Sacrifices, divination, and seasonal ceremonies ordered agricultural and social cycles. Marriage rules regulated alliance and property, with arrangements balancing rank, kinship, and village interest. Household life involved cooperative labor, gendered tasks, and age-graded responsibilities. He outlines subsistence in yam, taro, and fishing economies, and the centrality of exchange feasts and dance. This baseline of religion and social practice functions as a reference point for subsequent chapters on the mechanisms and extent of change.

The narrative then turns to early contact. Beachcombers, traders, and missionaries arrived with goods, new ideas, and an alternative moral order. Thomson describes how missionary teaching intersected with local politics, sometimes advancing chiefly agendas and sometimes curbing them. Conversion processes, the adoption of new forms of worship, and the translation of doctrine into daily life are traced alongside continuing intertribal rivalries. He highlights the unevenness of change: some districts embraced Christian norms quickly, others retained customary rites longer. The interplay of commerce, diplomacy, and religious influence gradually recast obligations, curtailed ritual warfare, and introduced written agreements, schooling, and external arbitration.

With the Deed of Cession to Britain, administrative structures formalized transformation. Thomson outlines the colonial policy of ruling through native institutions while codifying law and taxation. Chiefs were organized into councils; village regulations were standardized; and the courts replaced many customary sanctions. Land was protected from alienation to preserve communal tenure, while obligations were redirected toward public works and revenue. The book notes major disruptions, including epidemics—most notably the measles outbreak—whose demographic impact accelerated social change. Through decrees against old practices and the enforcement of peace, colonial rule curtailed warfare and expanded literacy, record-keeping, and centralized decision-making.

Economic adjustments followed. Thomson describes the rise of plantation enterprise, the introduction of indentured labor from abroad, and the colonial decision to safeguard Fijian village life by limiting wage migration. A cash economy and market goods entered domestic routines, altering consumption, dress, and status display. Education and mission schools reshaped aspirations and family discipline, while new occupations and taxes adjusted the rhythms of work. He records regional differences in responsiveness to wage opportunities and notes how trade goods influenced ceremony and hospitality. The chapter underscores tensions between preserving communal cohesion and accommodating fiscal needs, as chiefs and villagers negotiated obligations in a changing economy.

A central theme is population decline and its causes. Thomson compiles reports on mortality, fertility, and disease, considering epidemic impacts, venereal infections, delayed marriage, and altered maternity customs. He discusses nutrition, sanitation, and the weakening of taboos that once regulated sexual conduct and postpartum care. The attenuation of traditional sanctions and the stresses of transition are presented as contributing factors to diminished birth rates and increased vulnerability to illness. Case comparisons between districts illustrate variations in health outcomes under different degrees of cultural change. Rather than a single explanation, the analysis offers a composite view of medical, social, and institutional influences.

In closing, Thomson weighs the persistence and erosion of custom. He argues that while coercive or injurious practices receded under law and mission influence, many organizing principles—communal land, chiefly counsel, and cooperative labor—remained vital to stability. The book’s overarching message is that understanding the inner logic of traditional institutions is essential for policies that foster welfare without dissolving social cohesion. Thomson proposes adjustments that align custom with legal order and public health, aiming to sustain authority, protect land, and encourage responsible adaptation. The study thus combines description and historical narrative with policy-oriented conclusions about continuity amid change.
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    Basil Thomson situates The Fijians: A Study of the Decay of Custom within the transformed landscape of Fiji in the late nineteenth and early twentieth centuries. The setting spans the archipelago’s principal islands—Viti Levu, Vanua Levu, and the Lau group—at a time when British rule (after 1874) had consolidated authority in Suva (capital from 1882) and extended administration into interior districts. Thomson writes from close observation as a colonial official and traveler across villages, chiefly centers such as Bau, and plantation districts along the Rewa, Ba, and Labasa rivers. His temporal frame stretches from pre-cession rivalries to the early colonial period, when missionary ethics, codified law, and the cash economy reconfigured everyday life.

Before British annexation, Fiji’s politics were defined by competing confederacies—Bau, Rewa, and Cakaudrove—and by Tongan influence led by Enele Ma’afu. Ratu Seru Epenisa Cakobau, the Bauan paramount, consolidated power after the Battle of Kaba in 1855 with Tongan support, later declaring himself Tui Viti. Mounting foreign pressures—especially a U.S. indemnity claim from 1849 and settler demands at Levuka—culminated in a short-lived constitutional kingdom in 1871. This fragile arrangement unraveled, paving the way for cession to Britain in 1874. Thomson’s account draws on oral history and administrative memory of these wars, chiefly diplomacy, and the ritualized violence they entailed, using them to explain the social logic of precolonial custom.

The Deed of Cession (10 October 1874) transferred sovereignty from leading chiefs, including Cakobau, to the British Crown. Governor Sir Arthur Gordon (1875–1880) established a distinctive “native policy”: the Great Council of Chiefs (Bose Levu Vakaturaga) in 1876, protection of communal land (forbidding alienation to Europeans), and Native Regulations that channeled taxation, village obligations (lala), and chiefly authority into colonial governance. These measures sought to preserve iTaukei land and chiefly hierarchies while enabling orderly rule. Thomson’s book is steeped in this framework. He examines how legal codification, census-taking, and district administration modified kinship, marriage, dispute settlement, and ceremonial exchange—preserving certain forms while eroding their autonomous sanction.

In 1875, a catastrophic measles epidemic—introduced shortly after cession—killed an estimated 40,000 iTaukei, roughly a quarter to a third of the population. The demographic shock compounded earlier disruptions from warfare and sporadic outbreaks. In 1875–1876, the colonial state waged pacification campaigns in the interior of Viti Levu (the “Little War” against the Kai Colo), employing the Armed Native Constabulary, punitive expeditions, and relocations. Earlier flashpoints, like the 1867 killing of Wesleyan missionary Thomas Baker in Navosa, were reframed as proof of the need for firm rule. Thomson interprets these traumas as pivotal in the “decay” of custom: fear, depopulation, and militarized order reshaped authority, ritual, mobility, and the boundaries of acceptable practice.

Christian missions arrived before annexation and transformed moral and social life. Wesleyan Methodists—David Cargill and William Cross landing at Lakeba in 1835—spread rapidly, aided by chiefly conversions (Cakobau publicly embraced Christianity in 1854). Marist Catholic missionaries established posts from 1844, while Seventh-day Adventists followed in the 1890s. Missions promoted literacy, Sunday observance, monogamy, and new norms around kava use, sexuality, and warfare, legislated through village courts after cession. Thomson documents how conversion reframed tabu, ritual exchange, and chiefly prerogative, noting conflict between mission discipline and entrenched kin obligations. His ethnography juxtaposes pre-Christian rites with reformed village life, charting the uneven, contested entanglement of faith and custom.

Colonial economic reorganization, centered on sugar, deeply altered Fiji’s social fabric. After the 1860s cotton boom waned, the Colonial Sugar Refining Company (CSR) invested in mills at Nausori (early 1880s), Rarawai in Ba (1886), Penang near Rakiraki (1880s), and Labasa (1894). To supply labor, the indenture system brought the first ship, Leonidas, on 14 May 1879; by 1916 more than 60,000 Indians had arrived under five-year contracts, with re-engagement or repatriation thereafter. Native Regulations, land protections, and taxes kept many iTaukei in village economies while drawing them into copra, transport, and wage niches. Thomson tracks how cash taxation, plantation rhythms, and multiethnic towns reoriented time, authority, and obligation, accelerating the selective abandonment and reinvention of custom.

Imperial administration broadened through the Western Pacific High Commission (1877) and a layered court system linking district officers, the Native Constabulary, and chiefly councils. The capital’s move from Levuka to Suva in 1882 facilitated centralized surveying, taxation in money (increasingly from the late 1880s), and village-by-village enumeration. Governors William Des Vœux (1880–1885) and John Bates Thurston (1888–1897) expanded Gordon’s policies, refining Native Regulations and extending road-building through communal labor. Thomson served in the colonial service in Fiji and the Western Pacific in the late 1880s–1890s, giving him access to chiefs, court records, and administrative debates. His narrative integrates these bureaucratic instruments, showing how governance itself became a lever for redefining kin groups, land use, and dispute resolution.

The book operates as a social and political critique, albeit from a paternalist colonial vantage. By tracing how law, missions, and the plantation economy intersected, Thomson exposes frictions between imperial order and indigenous autonomy: collective punishments after 1875–1876, the moral policing of village courts, and the stratifications emerging among chiefly elites, commoners, European planters, and indentured laborers. He scrutinizes how land protections safeguarded iTaukei tenure yet constrained economic choices, and how cash taxation compelled participation in colonial markets. Through detailed case material, he reveals the costs of “civilizing” reforms—loss of customary sanction, gendered and generational tensions, and interethnic hierarchies—inviting readers to weigh stability against cultural dispossession.
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This volume does not pretend to be an exhaustive monograph on the Fijians. Their physical characteristics and their language, which have no bearing upon the state of transition from customary law to modern competition, are omitted, since they may be studied in the pages of Williams, Waterhouse and Hazlewood, which the author has freely consulted. All that is aimed at is a study of the decay of custom in a race that is peculiarly tenacious of its institutions—the decay that has now set in among the natural races in every part of the globe.

The author lived among the Fijians with short intervals for ten years, first as Stipendiary Magistrate in various parts of the group, then as Commissioner of the Native Lands Court, and finally as Acting Head of the Native Department. Much of the anthropological information was collected for the Commission appointed in 1903 to investigate the causes of the decrease of the natives, of which the author was a member, and of that portion of the book his fellow-Commissioner, Dr. Bolton Glanvill Corney, C.M.G., and the late Mr. James Stewart, C.M.G., should be considered joint authors, though they are not responsible for the conclusions drawn from the evidence.

To Dr. Corney, whose services to medical science in the investigation of leprosy and tropical diseases in the Pacific are so widely known, his special thanks are due. He also received valuable assistance from Dr. Lynch, the late Mr. Walter Carew and a number of native assistants, notably Ilai Motonithothoka, Ratu Deve, the late Ratu Nemani Ndreu, and others. The late Mr. Lorimer Fison also helped him with many suggestions.

The ideas expressed in the introduction were formulated in the author's presidential address to the Devonshire Association in 1905: the marriage system and the mythology were described in papers read before the Anthropological Institute: some account of the "Path of the Shades" and the fishing of the Mbalolo are to be found in others of the author's books.

The spelling adopted for native words may be displeasing to Fijian scholars, particularly the rendering of q by nk, but although wanka may not represent the Fijian pronunciation as accurately as wangga, it is certainly less uncouth. Hazelwood's spelling, excellent as it is for the purpose of teaching Fijians to read and write their own language, is misleading to English readers, and the abandonment of his consonants c for th, b for mb, d for nd and g for ng, needs no apology.

London, 1908.
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The present population of the globe is believed to be about fifteen hundred millions, of which seven hundred millions are nominally progressive and eight hundred millions are stagnant under the law of custom. It is difficult to choose terms that even approach scientific accuracy in these generalizations, for, as Mr. H.G. Wells has remarked, if we use the word "civilized" the London "Hooligan" and the "Bowery tough" immediately occur to us; if the terms "stagnant" or "progressive," how are the Parsee gentleman and the Sussex farm labourer to be classed? Nor can the terms "white" and "coloured" be used, for there are Chinese many shades whiter than the Portuguese. But as long as the meaning is clear the scientific accuracy of terms is unimportant, and so for convenience we will call all races of European descent "civilized," and races living under the law of custom "uncivilized." The problem that will be solved within the next few centuries is—What part is to be taken in the world's affairs by the eight hundred millions of uncivilized men who happen for the moment to be politically inferior to the other seven hundred millions?

For centuries they have been sleeping. Under the law of custom, which no man dares to disobey, progress was impossible. The law of custom was the law of our own forefathers until the infusion of new blood and new customs shook them out of the groove and set them to choosing between the old and the new, and then to making new laws to meet new needs. This happened so long ago that if it were not for a few ceremonial survivals we might well doubt whether our forefathers were ever so held in bondage. With the precept—to do as your father did before you—an isolated race will remain stationary for centuries. There is, I believe, in all the history of travel, only one instance in which the absolute stagnation of a race has been proved, and that is the case of the Solomon Islands, the first of the Pacific groups to be discovered, and the last to be influenced by Europeans. In 1568 a Spanish expedition under Alvaro de Mendaña set sail from Peru in quest of the Southern continent. Missing all the great island groups Mendaña discovered the islands named by him Islas de Saloman, not because he found any gold there, but because he hoped thereby to inflame the cupidity of the Council of the Indies into fitting out a fresh expedition. Gomez Catoira, his treasurer, has left us a detailed account of the customs of the natives and about forty words of their language. And now comes the strange part of the story. Expedition after expedition set sail for the Isles of Solomon; group after group was discovered; but the Isles of Solomon were lost, and at last geographers, having shifted them to every space left vacant in the chart, treated them as fabulous and expunged them altogether. They were rediscovered by Bougainville exactly two centuries later, but it was not until late in the nineteenth century that any attempt was made to study the language and customs of the natives. It was then found that in every particular, down to the pettiest detail in their dress, their daily life and their language, they were the same as when Catoira saw them two centuries earlier, and so no doubt they would have remained until the last trump had not Europeans come among them.

If, as there is good reason for believing, the modern Eskimo are the lineal descendants of the cave men of Derbyshire, who hunted the reindeer and the urus in Pleistocene times, the changelessness of their habits is to be ascribed to the same cause—the absence of a stimulus from without to break down the law of custom.

In the sense that no race now exists which is not in some degree touched by the influence of Western civilization, the present decade may be said to be a fresh starting-point in the history of mankind. Whithersoever we turn, the laws of custom, which have governed the uncivilized races for countless generations, are breaking down; the old isolation which kept their blood pure is vanishing before railway and steamship communication which imports alien labourers to work for European settlers; and ethnologists of the future, having no pure race left to examine, will have to fall back upon hearsay evidence in studying the history of human institutions.

All this has happened before in the world's history, but in a more limited area. To the Roman armies, the Roman system of slave-owning, and still more to the Roman roads, we owe the fact that there is not in Western Europe a single race of unmixed blood, for even the Basques, if they are indeed the last survivors of the old Iberian stock, have intermarried with the French and Spanish people about them. An ethnologist of the eighth century, meditating on the wave upon wave of destructive immigration that submerged England, might well have doubted whether so extraordinary a mixture of races could ever develop patriotism and pride of race, and yet it did not take many centuries to evolve in the English a sense of nationality with insular prejudice superadded. Nationality and patriotism are in fact purely artificial and geographical sentiments. We feel none of the bitter hate of our Saxon forefathers for their Norman conquerors; the path of our advance through the centuries is strewn with the corpses of patriotisms and race hatreds.

Nor was the mixture of races in Europe the mere mingling of peoples descended from a common Aryan stock, for if that were so, what has become of the Persians and Egyptians, worshippers of Æon and Serapis and Mithras, who garrisoned the Northumberland wall; of the host of Asiatic and African soldiers and slaves scattered through Europe during the Roman Empire; of the Negroes introduced into southern Portugal by Prince Henry the Navigator; of the Jews that swarmed in every medieval city; of the Moors in southern Spain? Did none of these intermarry with Aryans, and leave a half-caste Semitic or Negro or Tartar progeny behind them? How otherwise can one account for the extraordinary diversity in skull measurement, in proportion and in colour which is found in the population of every European country?

If we except the inhabitants of remote islands probably there has never been an unmixed race since the Palæolithic Age. Long before the dawn of history kingdoms rose and fell. Broken tribes, fleeing from invaders, put to sea and founded colonies in distant lands. Troy was no exception to the rule of the old world that at the sack of every city the men were slain and the women reserved to be the wives of their conquerors. Doubtless it was to keep the Hebrew blood pure that Saul was commanded to slay "both man and woman, infant and suckling" of the Amalekites, the ancestors of the Bedawin of the Sinai peninsula.

It may be argued that the laws of custom have been swept away by conquering races many times in the world's history without any far-reaching consequences—those of the Neolithic people of the long barrows by the warriors of the Bronze Age; those of the British by the Romans; those of the Romano-British by the Saxons; those of the Saxons by the Normans. But there was this difference: in all these cases the new customs were forced upon the weaker race by the strong hand of its conquerors, and as it had obeyed its own laws through fear of the Unseen, so it adopted the new laws through fear of its new masters. It was a rough, but in the end a wholesome schooling. We go another way to work: we do not as a rule come to native races with the authority of conquerors; we saunter into their country and annex it; we break down their customs, but do not force them to adopt ours; we teach them the precepts of Christianity, and in the same breath assure them that instead of physical punishment by disease which they used to fear, their disobedience will be visited by eternal punishment after death—a contingency too remote to have any terrors for them; and then we leave them like a ship with a broken tiller free to go whithersoever the wind of fancy drives them, and it is not surprising that they prefer the easy vices of civilization to its more difficult virtues. In civilizing a native race the suaviter in modo is a more dangerous process than the fortiter in re.

The law of custom is always interwoven with religion, and is enforced by fear of earthly punishment for disobedience. This fear is strongest among patriarchal races whose religion is founded upon the worship of ancestors. To depart from the customs of the ancestors is to insult the tribal god, and it is therefore the business of each member of the tribe to see to it that the impiety of his fellow-tribesmen brings no judgment down upon his head. In such a community a man is only free from the tyranny of custom when he dies. As in the German's ideal of a well-governed city, everything is forbidden.[1q] Hedged about by the tabu he can scarce move hand or foot without circumspection. If he errs, even unwittingly, the spirits of disease pounce upon him. In Tonga almost every day he performed the Moe-moe, an act of penance to atone for unconscious breaches of the tabu, and in the civil war of 1810 it was the practice to open the bodies of the slain to discover from the state of the liver whether the dead warrior had led a good or an evil life.

Among the races held in bondage by custom there were, of course, rare souls born before their time in whom the eternal "Thou shalt not" of the law of custom provoked the question "Why?" But they met the fate ordained for men born before their time; in civilized states the hemlock, the cross and the stake; in uncivilized, the club or the spear. Perhaps the real complaint of the Athenians against Socrates was that an unceasing flow of wisdom and reproof is more than erring man can endure, but the published grounds for his condemnation were that he denied the gods recognized by the State, and that he corrupted the young. This, as William Mariner tells us, is what men whispered under their breath when Finau, the king of Vavau in the Friendly Islands, dared to scoff at the law of tabu in 1810, and he was struck down by sickness while ordering a rope to be brought for the strangling of his priest. In fact the reformers of primitive races never lived long: if they were low-born they were clubbed and that was the end of them and their reforms; if they were chiefs, and something happened to them, either by disease or accident, men saw therein the finger of an offended deity, and obedience to the existing order of things became stronger than before.

The decay of custom, which may be fraught with momentous consequences for the civilized races, is proceeding more rapidly every year. It can best be studied by examining the process in a single race in detail, and for this purpose the Fijians, who are the subject of this volume, are peculiarly suited, because by their isolation through many centuries no foreign ideas, filtering through neighbouring tribes, had corrupted their customary law before Europeans came among them, and so decay set in with startling suddenness despite their innate conservatism. What is true of the Fijians is true, with slight modifications, of every primitive society in Asia, Africa and America which is being dragged into the vortex of what we call progress. The fabric of every complete social system has been built up gradually. You may raze it to the foundations and erect another in its place, but if you pull out a stone here and there the whole edifice comes tumbling about your ears before you can make your alterations. It is the fashion to assert that native races begin to decline as soon as Europeans come into contact with them. This arises from our evil modern habit of making false generalizations. The fact that some isolated races suddenly torn from the roots of their ancient customs begin by decreasing rapidly is so dramatic that we eagerly fasten on the generalization that weaker races are doomed to wither away at the coming of the all-conquering European, forgetting the steady increase of the Bantu races in Africa, and of the Indians and Chinese up to and even beyond the limit of population which their country can support.

The main cause of the sudden decrease of a race is the introduction of new diseases which assume a more virulent aspect when they strike root in a virgin soil, but we are now beginning to learn that this cause is only temporary. For a time a race seems to sicken and pine like an individual, but like an individual it may recover. In the decrease from disease there seems to be a stopping-place. It may come when the race has been reduced to one-fifth of its number, like the Maoris, or to a mere handful like the blacks of New South Wales, but there comes a time when decay is arrested, and then perhaps fusion with another race has set in. The type may be lost, but the blood remains.

It is against the attacks of new diseases that the law of custom is most helpless. The primitive theory of disease and death is so widespread that we may accept it as the belief of mankind before custom gave place to scientific inquiry. The primitive argument was this: the natural state of man is to be healthy, and everything contrary to Nature must be the doing of some hostile agency. When a man feels ill he knows that an evil spirit has entered into him, and since evil spirits do not move unless some person conjures them, his first thought on waking with a headache is "An enemy hath done this." Out of this springs all the complicated ritual of witchcraft, fetish and juju, which by frightening natives into destroying or burying all offal and refuse that might be used against them by a wizard, achieves the right thing for the wrong reason. The "Evil spirit" theory of disease is thus not so very far removed from the bacillus theory: in both the body has been attacked by a malignant visitor which must be expelled before the patient can recover. It is in the methods adopted for making the body an uncomfortable lodging for it that the systems diverge. In all ages the essential part of therapeutics has been faith in the remedy, whether in the verse of the Korân swallowed by the Moslem, in the charm prescribed by the medieval quack, in the "demonstration" of the Christian Scientist, in the prescription of the medical practitioner. Mankind survives its remedies as well as its epidemics. England has a population of nearly forty millions, even though, less than a century ago, as we learn from Creevy's memoirs, blood-letting was regarded as the proper treatment for advanced stages of consumption.

It is, I think, safe to assume that in the centuries to come there will be representatives even of the smallest races now living on the earth, and that the proportions between civilized and what are now uncivilized peoples will not have greatly altered, though the political and social ideas which underlie Western civilization will have permeated the whole of mankind. It is therefore important to inquire whether the uncivilized races are really inferior in capacity to Europeans. Professor Flinders Petrie has expressed the view that the average man cannot receive much more knowledge than his immediate ancestors, and that "the growth of the mind can in the average man be but by fractional increments in each generation." In support of this view he declares that the Egyptian peasant who has been taught to read and write is in every case which he has met with "half-witted, silly and incapable of taking care of himself," while the Copt, whose ancestors have been scribes for generations, can be educated without sustaining any mental injury. I venture to think that there are more exceptions than will prove any such rule. In New Zealand it has been found that Maori children, when they can be induced to work, are quite equal to their white school-fellows. Fijian boys educated in Sydney have been proved to be equal to the average; Tongan boys who have never left their island write shorthand and solve problems in higher mathematics; Booker Washington and Dubois are only two out of a host of negroes of the highest attainments.

Australian aborigines, and even Andaman Islanders, have shown some aptitude when they have overcome the difficulty of a common language with their teacher; New Guinea children do very well in the mission schools. The Masai are the most backward of all the East African tribes, yet Mr. Hollis, the Government Secretary of Uganda, employs two Masai boys to develop his photographs. It is, in fact, doubtful whether there is any race of marked mental inferiority, though, as among ourselves, there are thick-witted individuals, and these may be more common in one race than in another. Certainly there is no race that suffers mental injury from teaching. In all uncivilized people there is a lack of application, and any injury they sustain arises from the confinement necessary for study. It is character rather than intellect that achieves things in this world, and character is affected by education, by climate, and by pressure of circumstances. There are now in almost every uncivilized race individuals who are defying the law of custom to their material profit, though not to their entire peace of mind, for they have begun to understand that the riches of the European may be dearly purchased, and that in anxiety about many things happiness and contentment are not often found.

But though all peoples are teachable there are racial idiosyncrasies which we are only beginning to discover. Why, for instance, should the Hausa and the Sudanese have a natural aptitude for European military discipline while the Waganda find it irksome? Why do the Masai, whose social development is Palæolithic in its simplicity, make trustworthy policemen and prison warders, while the Somalis have been found utterly worthless in both capacities? Why are the Maoris and Solomon Islanders natural artists in wood-carving while the tribes most nearly allied to them are almost destitute of artistic skill? These natural aptitudes suggest what these races may become when we have struck off their fetters of custom and have forced them to compete with us.

Cheap and rapid means of transit are sweeping away the distinctions of dress, of custom, and, to some extent, of language, which underlie the feeling of nationality, and the races now uncivilized will soon settle for themselves the vital question whether they are to remain hewers of wood and drawers of water for the white man, or whether they are to take their place in free competition with him. The "Yellow Peril," which implies national cohesion among the Mongolians, may be a chimera, but it is impossible to believe that a white skin is to be for ever a sort of patent of nobility in the world state of the future.

History teaches us that there can be no middle course. Either race antipathy and race contempt must disappear, or one breed of men must dominate the others. The psychology of race contempt has never been dispassionately studied. It is felt most strongly in the United States and the West Indies; a little less strongly in the other British tropical colonies. In England it is sporadic, and is generally confined to the educated classes. It is scarcely to be noticed in France, Spain, Portugal or Italy. From this it might be argued that it is peculiar to races of Teutonic descent were it not for the fact that Germans in tropical countries do not seem to feel it. It is, moreover, a sentiment of modern growth. In the fifteenth and sixteenth centuries Englishmen did not regard coloured people as their inferiors by reason of the colour of their skin. It appears, in fact, to date only from the time of slavery in the West Indian colonies, and yet the Romans, the Spaniards, and the Portuguese, who were the greatest slave-owners in history, never held marriage with coloured people in contempt. The only race hatred in the Middle Ages was anti-Semitic, and this was due to the Crusader spirit. The colour line, as it is called, is drawn more firmly by men than by women, and deep-seated as it is in the Southern States just now it may be nothing more than a passing phase of sentiment, a subconscious instinct of self-preservation in a race which feels that its old predominance is threatened by equality with its former servants. If you analyze the sentiment it comes to this. You may tolerate the coloured man in every relation but one: you may converse with him, eat with him, live with him on terms of equality, but your gorge rises at the idea of admitting him to become a member of your family by marriage. In the ordinary social relations you do not take him quite seriously; if he is a commoner you treat him as your potential servant; if a dusky potentate you yield him a sort of jesting deference; but in that one matter of blood alliance with him you will always keep him at arm's length. That is the view even of the Englishman who has not lived in a black man's country, and upon that is built the extraordinary race hatred of the Southern States, where a white man will not consent to sit in a tramcar with a negro, though the white man be a cotton operative and the negro a University professor.

If this race contempt were a primitive instinct with the white race the future of mankind would be lurid indeed, for it is impossible to believe that one half of humanity can be kept for ever inferior to the other without deluging the world with blood. But it is not a primitive instinct. Shakespeare saw nothing repulsive in the marriage of Desdemona with a man of colour. Early in the sixteenth century Sieur Paulmier de Gonneville of Normandy gave his heiress in marriage to Essomeric, the son of a Brazilian chief, and no one thought that she was hardly treated. It may not be a pleasant subject to dwell upon, but it is a fact that women of Anglo-Saxon blood do, even in these days, mate with Chinese, Arabs, Kaffirs, and even Negroes despite the active opposition of the whole of their relations. History is filled with romantic examples of the marriage of European men with native women, to cite no more than de Bethencourt with the Guanche princess; Cortes with his Mexican interpreter; John Rolfe with Pocahontas.

It is the fashion to describe the half-caste offspring of such mixed marriages as having all the vices of both races, and none of the virtues. In so far as this accusation is true it is accounted for by the social ostracism in which these people are condemned to live. Disowned by their fathers, freed by their parentage from the restraints under which their mothers' people are held in check, it could scarcely be otherwise, but those who have lived with half-castes of many races will agree that in intellectual aptitude and in physical endowment they are generally equal to the average of Europeans when they have the same education and opportunities, and that there is no physical deterioration in the offspring of the marriages of half-castes inter se.

At the dawn of this twentieth century we see the future of mankind through a glass darkly, but if we study the state of the coloured people who are shaking themselves free from the law of custom, we may see it almost face to face. Race prejudice does not die as hard as one would think. The Portuguese of the sixteenth century were ready enough to court as "Emperor of Monomotapa" a petty Bantu chieftain into whose power they had fallen; and the English beachcomber of the forties who, when he landed, called all natives "niggers" with an expletive prefix, might very soon be found playing body-servant to a Fijian chief, who spoke of him contemptuously as "My white man." In tropical countries the line of caste will soon cease to be the colour line. There, as in temperate zones, wealth will create a new aristocracy recruited from men of every shade of colour. Even in the great cities of Europe and America we may find men of Hindu and Chinese and Arab origin controlling industries with their wealth, as Europeans now control the commerce of India and China, but with this difference—that they will wear the dress and speak the language which will have become common to the whole commercial world, and as the aristocracy of every land will be composed of every shade of colour, so will be the masses of men who work with their hands. In one country the majority of the labourers will be black or brown; in another white; but white men will work cheek by jowl with black and feel no degradation. There will be the same feverish pursuit of wealth, but all races will participate in it instead of a favoured few. The world will then be neither so pleasant nor so picturesque a place to live in, and by the man of that age the twentieth century will be cherished tenderly as an age of romance, of awakening, and of high adventure. The historians of that day will speak of the Victorian age as we speak of the Elizabethan, and will date the new starting-point in the history of mankind from the decay of the law of custom.
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The Fijian of to-day is neither savage nor civilized. Security from violence has fostered his natural improvidence. The missionaries, who have effected so marvellous a change in his moral and religious sentiments, who have induced him to join in the suppression of such customs as polygamy, cannibalism, strangling of widows[2], amputating the finger as a mark of mourning, dressing the hair in heathen fashion[3], wearing the loin bandage, tattooing and many others, have neglected to teach him to care for his health and his physical well-being. They have taught him to cultivate his mind rather than his food plantation, and they have given him no immediate punishment for thriftlessness and disobedience to take the place of the old club law. He was accustomed to be ruled by a strong hand because no other rule was possible, and he is suffering from the fact that civilization was not forced upon him. If, instead of being ceded, the country had been conquered and each man relegated to his place with a strong hand, the dawn of settled government would have been less bleak.

Having never known the struggle for existence that prevails in the crowded communities of the old world, he was spurred into activity by the fear of annihilation, for upon his alertness his existence depended. Intertribal wars conquered the natural indolence and apathy of the people, but, with the bestowal of the pax Britannica[1] this impulse failed. The earth yielded all they required for their simple wants, and they were free to indulge their natural indolence. They lack the alertness of races who have to contend against savage animals, from which the Fiji islands are free, and they have none of the steady application of those who must compete with others for their daily bread.

Yet, in being thriftless and apathetic, they are but obeying a natural law which the modern state socialist is too apt to minimize if not to ignore. Without the necessity for a struggle between man and man or man and Nature there has never been any progress. Society must stagnate or slip backwards without the spur of ambition or of fear; the natural bent of all men is to be idle. The old world Paradise was a garden that yielded its fruit without cultivation; the old world punishment for disobedience was the decree that man should earn his bread by the sweat of his brow. Industry and thrift are hardly to be looked for in a luxurious climate among a sparse population, but rather among those races whose climate and soil yield food only at stated seasons of the year, and then grudgingly in return for unremitting labour, or in those crowded communities whose local supply of food is insufficient. When we blame the Fijians for their thriftlessness we are prone to judge them by too high a standard, and to forget that they are land-owning peasants, a class which even among ourselves is exempt from the grinding necessity of perpetual toil—a state that has come to be regarded as the natural lot of the poor. The primitive organization of village communities among whom the tie of individual property is loose and ill-defined enough to please the most advanced socialist, causes thrift to be regarded as a vice, and wasteful prodigality the highest virtue.

LACK OF IMAGINATION

The Fijians have already adopted some of the tools of civilization; the native canoe has given place to vessels of European model, and so far as clothing is necessary, European fabrics have taken the place of the old Liku and Malo. "Mbau[4]," say the natives, "is adopting European fashions"—the superficial fashions that take the fancy—"and where Mbau leads others will follow in time." In spite of the whirlwind of war and rapine that devastated the country fifty years ago, it would now be difficult to find a more honest and law-abiding community than the Fijian, so far as intercourse among themselves is concerned. It is true that their sympathies are not yet wide enough to allow them to think of others. Many an otherwise excellent Fijian will, with a clear conscience, deceive and cheat a foreigner; if his pig strays, he will pierce its eyes with thorns, or throw quicklime into them to blind the animal and prevent it from straying again; a poor half-witted woman who annoys her neighbours by wandering into their houses has the soles of her feet scored with sharp knives to keep her at home. Sympathy has had no time to develop[2q], and consequently his sentiments are confined within the limits of his own joint family, and do not reach up to the foreigner or down to the lower animals.

In most respects the Fijian is some centuries behind us and it is unreasonable to expect him to leap the gap at a single bound; yet it is nevertheless unnecessary that he should follow the tortuous road by which we arrived unguided at our present state of development.
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Of all inhabited countries in the world Fiji is probably the poorest in history. No European, who left a record behind him, had intercourse with the natives until 1810, and the historical traditions of the natives themselves scarcely carry back their history beyond the middle of the eighteenth century. While the chiefs of the Marquesas and Hawaii are said to recall the names of their ancestors for seventy-three generations,[1] the chiefs of Mbau cannot give the name of any of their predecessors before Nailatikau, who reigned during the last quarter of the eighteenth century, and the earliest name recalled by other tribes of longer memory is only the sixth generation from the reigning chief. It is not that the Fijians were less prone than other islanders to embody their tribal history in traditional poetry, but that the political morcellement[5] of the tribal units left the poets nothing to record. A century ago Mbau was nothing but a petty fortified village in the interior, governed by chiefs whose names were unknown three miles from its public square. The chiefs of Rewa were equally obscure, and the songs which celebrated their petty achievements died with the generation that sang them. When the great wave of unrest in the interior of Vitilevu sent them forth to fight their way to a new home on the coast, and to found confederations of the tribes they had subdued, their history was born; and at its birth died the old traditions of the tribes they conquered, for vassals in Fiji have nothing to do with memories of departed greatness.


THE BOND OF TAUVU

Besides the historical meke there remain a few mythological sagas which refer to a far older period. With ancestor-worshippers like the Fijians the founders of their race attain immortality denied to their descendants, who at the most become demi-gods enjoying a place in mythology only as long as their deeds on earth are remembered. The founders of the Fijian race are known as Kalou-Vu[6]—Gods of Origin—and the sagas that relate their exploits, overlaid as they are with glosses by the poets, undoubtedly contain the germ of traditional history of a very ancient date. The historical outline of the Nakauvandra sagas is supported by another class of evidence, namely the tauvu[7].

The word tauvu means literally "Sprung from the same root," or "of common origin." It is applied to two or more tribes who may live in different islands, speak different dialects, and have, in short, nothing in common but their god. They do not necessarily intermarry; they may have held no intercourse for generations; yet, though each may have forgotten the names of its chiefs three generations back, the site of its ancient home, and the traditions of its migrations, it never forgets the tribe with which it is tauvu. Members of that tribe may run riot in its village, slaughter its animals, and ravage its plantations, while it sits smiling by; for the spoilers are its brothers, worshippers of its common ancestor, and are entitled in the fullest sense to the "freedom of the city." In several instances I have traced back the bond of tauvu to its origin, the marriage of the sister of some high chief with the head of a distant clan. Her rank was so transcendent that she brought into her husband's family a measure of the godhead of her ancestors, and her descendants have thenceforth reverenced her forefathers in preference to those of her husband. But in the majority of cases—and it is the exception to find a clan which is not tauvu to some other—the bond is too remote for tradition to have preserved its origin, and in these the two clans were probably offshoots from the same stock. Perhaps there was a quarrel between brothers, and one of them was driven out with his family to find another home; or a young swarm from an overcrowded hive may have crossed the water to seek wider planting lands for their support, as the first Aryan emigrants burst through the barriers of their cradle-land and overran Europe. Had the Aryans been ancestor-worshippers Rome would have been tauvu with Athens, and the descendants of the youths driven forth in the Ver Sacrum tauvu with Rome.

The general tendency of the bonds of tauvu in the western portion of the group is to confirm the sagas of Nakauvandra in suggesting that the cradle-land of the Fijians was the north-western corner of Vitilevu, whence the tide of emigration set northward to Mbua, eastward along the Tailevu coast, and south-eastward down the Wainimbuka branch of the Rewa river. Besides the saga of Turukawa, printed in another chapter, there are fragments of a still earlier poem relating the first arrival of the Kalou-Vu in a great canoe, the Kaunitoni, tempest-driven from a land in the far West. The fragmentary saga of the Kaunitoni must be accepted with caution, since it was committed to writing so late as 1891, when educated Fijians were already aware that Europeans were seeking evidence of their arrival in the group.

But there is proof enough of the western origin of the Fijians in the fact that they are the eastern outpost of the Melanesian race and language, that their blest abode of spirits lies beyond the setting sun, and that the Thombo-thombo, or Jumping-off-places of the Fijian shades, all point westward; there is proof enough of the Nakauvandra range being their cradle-land in the belief that the shades of the people of the Rewa delta must repair to Nakauvandra as the first stage in their last sad journey.

FIJI PEOPLED FROM THE WEST

The following is a translation of an ingenious commentary upon these fragments, written by Ilai Moto-ni-thothoka (Eli Stabbing-spear)—-


"Long ago in a land in the far West there were three great chiefs, Lutu-na-sombasomba, Ndengei, and Wai-thala-na-vanua; of these Lutu-na-sombasomba was the greatest. And they took counsel together to build a vessel in which they might set sail with their wives, their children, their servants, and their dependants, to seek some distant land where haply they might find a good country where they might abide. So they sent a messenger to a chief named Rokola bidding him build them a vessel. And Rokola told his clan, who were the carpenter clan, the orders of the chiefs, and the carpenters built a vessel and called it the Kaunitoni. And when the vessel was made ready, they prepared their provisions and their freight, and went on board. Now there were many other families that made ready their vessels to accompany them. In the Kaunitoni went Lutu-na-sombasomba and his wife and five children, together with his chest of stone in which were stored many things—his patterns of work (Vola-sui-ni-thakathaka) and his inscribed words, and many other inscriptions.[2] And with them went Ndengei and Wai-thala-na-vanua and other families, a great company of men and women. And the chief Rokola went also with his family. After sailing many days they came to a land which seemed pleasant to many of them, and these beached their vessels, and abode there. But the remainder kept on their course. Perhaps this land at which the others stayed was New Guinea. And as they sailed on, lo! another land was sighted, and some of them, being eager to land there, beached their vessels and occupied it. Perhaps this land was New Britain. And they came upon other lands at which some tarried until there was left only the Kaunitoni and a few other vessels. And these launched forth into the boundless ocean where they found no land. And the sky grew dark, so that the vessels parted company, for tempestuous weather was upon them. It was no common storm, but a great cyclone that struck them, for it was the wind called Vuaroro or Ravu-i-ra (west-north west). And the blast struck the Kaunitoni, so that they were sick with terror, and could think of nothing but that they must die.

"In the blackness of the storm the vessels were scattered, and the Kaunitoni drifted ever eastward down the path of the storm. And as the hurricane continued for thirty days, and the vessel ran before the wind without finding any land, Lutu-na-sombasomba's chest of inscriptions fell overboard into the sea. But on the thirtieth night the keel of the vessel struck upon a rock, and she lay fast, and immediately the storm abated. Then they saw land before them, and knew that they were saved. And in the morning they went ashore and built shelters there: therefore the place was called Vunda (Vu-nda—lit. 'Our Origin'), because it was the first village that they built, and they rejoiced that they were saved from the hurricane that had beset them.

"This is the meke of the cyclone that struck them—

"'Rai thake ko Ndaunivosavosa,

Na vua ni thagi lamba sa toka,

Na kena ua ma mbutu kosakosa

Na Kaunitoni ka sa vondoka,

Na kena ua ma rombalaka toka,

Tangi mate ko Lutunasombasomba,

Nonku kawa era na vakaloloma,

Nonku kato vatu ka mai tasova,

Mai lutu kina na nonkui vola,

Da la' ki moce ki ndaveta ni kamboa.'


"'Lutunasombasomba gazed afar,

Behind him gathered the scud of the hurricane

The mighty rollers battered him,

And beat upon the Kaunitoni,

The mighty rollers burst over him,

Lutunasombasomba cried a bitter cry,

Alas! Alas! for my descendants,

My chest of stone is overset,

My inscriptions (vola) have fallen out of it,

Let us go and sleep in the harbour of the Kamboa (a fish).'


"And all the time they tarried at Vunda, the chief Lutu-na-sombasomba could not rest for thinking of his inscriptions that had been lost in the sea. And he sent some of his young men to go and seek them,[3] for he reflected that his descendants would grow up ignorant if these inscriptions were indeed lost to them. So the young men set out with their sail close hauled, and as they voyaged they were astonished at the sight of islands right in their course to the westward, and disputed among themselves, some affirming these to be the islands at which some of their company had landed before the hurricane struck them, while others cried, 'Impossible; they were far away.' So they called the islands Yasa yawa[4] (Yasawa). Long did they scull the vessel up and down the sea seeking the lost inscriptions, but finding them not. And then he who commanded the Kaunitoni, and was named Wankambalambala (Tree-fern-canoe), spoke, and said that they should return to Vunda and tell their Lord, Lutu-na-sombasomba, that his inscriptions could not be found. For they were wearied with rowing up and down, and the wind had failed them. Then one of them called Mbekanitanganga climbed the mast to look for the ripple of the wind, and saw a puff of wind coming up from the west, and when this reached them Wankambalambala, the sailor, ordered the great sail to be hoisted and they set their course for Vunda. But they knew not where Vunda lay, and they beached the vessel at an island, and landed upon it, wondering at the fertility of the place, and they said 'Let us stay here awhile (tiko manda la eke) and presently we will seek the land where Lutu-na-sombasomba is, to tell him that we cannot find the inscriptions we were sent to seek.' But Wankambalambala said that they should go first, and afterwards return to live on the island 'Manda-la-eke.' So they composed a song telling how they found Manda-la-eke, and since the name was too long for the rhythm of a song they shortened it to Malake to suit the rhythm, as they also shortened the name Yasa yawa to Yasawa. This is the song they made—

"'Rai vosa ko Lutunasobasoba,

I Ragone, dou vakarau toka,

Na Kaunitoni mo dou tavotha,

Mo nou yara manda nai vola,

Nodratou latha ratou thokota,

Ra tathiri ni lutu ni iloa,

Sokosokoni mbongi ma siga vaka,

Sa siri ko Natu Yasawa,

E ruru na thangi ka thiri na wanka

Mai kamba ko Mbeka ni tayanga

Me sa la' ki lewa thangi toka manda,

Yau koto na nde ni thangi thawa,

Mbula koto mai na thangi raya,

Ninkai vosa ko Wankambalambala,

Mai mua ki vanua nonda wanka,

Latha levu era vakarewataka,

Rai ki liu na nkoluvaka,

Ka kuvu tiko na muai manda,

Ucui Malake ka kombuata,

Uru ki vanua me ra thambe sara,

Yanuyanu ka ra volita manda,

Sa nkai ndua na koro vinaka,

Era siro sombu ki matasawa,

Na tokalau ka yau talatala,

Sa thangi tamba na soko ki raya,

Ka ndromu na singa e vakana nawa.'


"'Then Lutunasombasomba spoke,

Make ready boys,

Haul down the Kaunitoni,

And go and seek the inscriptions,

Bend our sails to the yards,

They drifted hither and thither till all landmarks were lost,

The Yasawa group is seen on the horizon

The breeze dies away; the vessel is becalmed,

Bekanitanganga climbs aloft,

To sit and look for signs of wind.

The flying wrack of the hurricane is at hand,

A breeze from the west is freshening

Then speaks Wankambalambala

Set our course towards the land,

They hoist the great sail,

We shout as we look ahead,

The spray shoots up from our prow,

We make the cape of Malake

And lower the sail to go ashore,

They make the circuit of the island,

This is indeed a pleasant land,

They go down to the landing-place,

This wind is in exchange for the south-east wind,

A wind permitting no westward voyage,

The sun sets in the ocean gulf.


And they set out from Malake and sculled[5] their vessel to the mainland; and there they met Ndengei standing on the shore, having come to explore the country. Him they told of their discovery of a very fair island. And they asked him of Vunda, and were directed towards the west. So Ndengei came on board and they coasted westwards to Vunda. And when they told Lutu-na-sombasomba how his inscriptions were lost for ever, he was sore grieved, and from this time his body began to be infirm because his heart was grieved for his lost inscriptions.

THE FIRST SETTLEMENT

"And when Ndengei saw that Lutu-na-sombasomba grew infirm he commanded that they should abandon Vunda, and remove to a fair land that he had seen, lest the old chief should die and never see it. So he bade the chief Rokola to build other canoes to be tenders to the Kaunitoni in the eastward voyage. And as soon as all these canoes were built they poled them along the coast, and beached them opposite the land they wished for, and their stuff they carried up into the hills, and the first house they built was for Lutu-na-sombasomba. The posts and the beams of this house were all of pandanus trunks. In this house, therefore, abode their chief, and he called the whole land Nakauvandra (Pandanus Tree) to be a memorial of the first house built there which was built of pandanus trunks. And therefore, the country is called Nakauvandra even to this day."






Although, as I have said, this commentary is to be received with caution, there can be no doubt that a few years ago there were still to be found on the north-east coast of Vitilevu fragmentary traditions of a voyage to Fiji undertaken by the personages mentioned in the poem, and the name, Vunda, which is still attached to the north-western corner of Vitilevu certainly indicates that it was the earliest settlement of some party of immigrants. It would, indeed, be strange if the westerly winds, that sometimes blow steadily for days together during the summer months, had not brought castaway canoes to a group of islands which cover five degrees of longitude. Instead of one arrival there must have been several, and whether Ndengei came in the first or a later company is not important. The subsequent superiority of Ndengei as a Kalou-Vu over his chief Lutu-na-sombasomba may be accounted for by his heroic exploits in the great civil war that divided Nakauvandra as related in the epic of Nakavandra which is given in another chapter.



ANTIQUITY OF THE FIJIANS

In attempting to fix a date for the first Melanesian settlement in Fiji the widest field lies open to the lover of speculation, for it is unlikely that when a few years have passed, and the last guardians of tradition have made way for young Fiji, any fresh evidence will come to light. The only monuments of a past age are rude earthworks in the form of moats and house foundations, a few stone enclosures known as nanga, no older than the period covered by tradition, and a stone cairn or two erected by the worshippers of the luve-ni-wai. The Melanesians buried their dead in their own houses if they were chiefs, leaving the house to fall to ruin over them; in the open if they were commoners, or in limestone caves wherever there were to be found, and there is no trace of tombs or hewn stone such as are found in Tonga and other islands colonized by Polynesians. Until the stalagmitic floors of the limestone caves have been examined systematically it is not safe to say that Paleolithic Man never inhabited the islands, but it is at least very unlikely. The earliest trace of human occupation yet discovered is a polished hatchet found in alluvial deposit on the bank of the River Mba about twelve feet below the surface, during excavations carried out in the erection of a sugar mill; but in a river subject to heavy annual floods, during which great quantities of soil are brought down from the hills, the depth is no proof of age. In the island of Waya (Yasawa) a cache of polished hatchets was discovered in 1891. Three of these were gouge-shaped for cutting away the wood on the inside of canoes or drums, and of elaborate finish, but there was nothing to show that they were of ancient date.

On the other hand, if the islands were peopled from a single immigration as native traditions seem to show, or even by successive arrivals of castaway canoes, many centuries would be required to raise the population to a total of 200,000. The widespread bond of tauvu between tribes speaking different dialects, and already showing divergence of type as in the cases of Nayau and Notho, and Mbau and Malake, sets back the original immigration many generations. There is nothing in Fijian tradition corresponding to Mr. Fornander's discovery in Hawaiian myth of a culture among the early immigrants superior to their condition when Europeans first came among them. Mr. Fornander believes that the Polynesians were acquainted with metals in their old home and navigated in large vessels built of planks. Their degeneracy was the natural result of their new surroundings, for if we were to take a number of European craftsmen, carpenters, smiths and fitters, and transport them with their families to an island destitute of metals, where they would be cut off from renewing their tools when worn out, we should find them in the second generation with nothing left of their former culture but the tradition, and perhaps the name of the metals their fathers used. This was the case with the Hawaiians. The tradition survived, and they had a name for the iron tools which they saw in the hands of their Europeans visitors. But the Fijians had no name for metal. Their first iron tools were brought to them by the Tongans, and they adopted the Tongan name, with the prefix of Ka, "thing—"Ka-ukamea (Kaukamea), "iron thing," just as their name for Europeans—Vavalangi—was taken from the Tongans from whom they first learned of the existence of the white race.

FORNANDER'S THEORY

It is impossible to discuss the age of the Melanesian settlement in Fiji without considering the traditional history of the Polynesians, and it is with real regret that I am driven to disagree with the bold conclusions of the principal authority on Polynesian history—Mr. Abraham Fornander.[6] The true value of his book lies in the preservation of the ancient genealogies and songs of the Hawaiians, which would otherwise have died with the generation of bards who chanted them, and in its ingenious reconstruction of the native history of Hawaii. The industry and research which he has brought to bear upon the kinship of the Polynesians with the Cushite races of the old world have resulted in little more than the collection of a mass of undigested evidence. There is no close chain of deduction to bind the whole, and nothing stands out from the confusion except the undoubted fact that the Polynesians are an offshoot from one of the ancient Asiatic races, and that they reached their present widely scattered abodes by way of the Malay Archipelago. If Mr. Fornander had not insisted upon a prolonged sojourn (séjour he prefers to call it) in Fiji before they colonized the eastern groups, as the principal link in his chain of argument, it would not be necessary to review his opinions here; and, so high a respect is due to his knowledge of the Hawaiian myths and so wasteful of energy is controversy between two workers in the same field, that I should allow his assertions to pass unnoticed but for the fact that they undermine the very foundations of Fijian history and ethnology. As it is I shall confine my criticism to the portion of his argument based upon Fiji, and leave the rest of his work to be reviewed by Polynesian ethnologists. Fornander's temptation lay in knowing Hawaii thoroughly, the other Polynesian groups imperfectly, and Fiji not at all. Making his deduction from Hawaii, he sought his proofs from the others by guesswork. The true history of a native race can never be written by one who is not thoroughly soaked in the traditions and language of the people, and since no one man can be an authority upon more than one branch of a people so widely scattered as the Polynesians, a perfect treatise will not be written until Fornanders shall be found contemporary in Tonga, Samoa, New Zealand, Tahiti, the Marquesas, Rarotonga, Futuna, Wallis, and Hawaii, and collaboration arranged between them. To such a task the Polynesian Society in Wellington might well devote its energies.

Fornander's conclusions may be summarized as follows—


(1) That the Polynesians are of pre-Vedic Aryan descent.

(2) That at from A.D. 150-250 they "left the Asiatic Archipelago and entered the Pacific, establishing themselves in the Fiji Group, and thence spreading to the Samoan, Tonga, and other groups eastward and northward."

(3) That about the fifth century A.D. Hawaii was settled by Polynesians who reached the group by a chain of islands that have since disappeared, and were isolated there for some six centuries.

(4) That in the eleventh century began a period of unrest, during which there was frequent intercourse between the Marquesas, Society, Samoan and Hawaiian peoples for five or six generations.





I quote the fourth conclusion because I believe that it has a bearing upon the Polynesian strain of blood which we find in the eastern portion of the Fiji islands.

Now, Fornander's route for the Polynesians rests upon the assumption that they sojourned for more than three centuries in Fiji after the country had been settled by Melanesians, and that they were driven out bag and baggage by the Melanesians with whom they left behind nothing but their mythology and customs. If this is true the first arrival of the Melanesians in Fiji is set back beyond our era; if it is false, Fornander's theory falls to the ground. He bases his belief not upon any indisputable references to Fiji in Polynesian traditions, but upon "the number of Polynesian names by which these islands and places in them are called, even now, by their Papuan inhabitants,"[7] and
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