348  The Chronology of Mountain Settlements on Tutuila

Nunn, Patrick D., 2000. Environmental catastrophe in the Pacific Islands around A.D.
1300. Geoarchaeology.: An International Journal, 15:715-40.

Pearl, Frederic B., 2003. First Season of Excavations at Massacre Bay, American
Samoa. Poster presented at the 68th Annual Meeting of the Society for American
Archaeology, Milwaukee.

MS. 2004. Late Holocene landscape evolution and archaeological site bunial on

northwestern Tutuila, American Samoa. (Submitted to Asian Perspectives).

Pritchard, W.T., 1866. Polynesian Reminiscences, or, Life in the South Pacific Islands.
London: Chapman and Hall.

Smith, S. Percy, 1899. Hawaiki: The whence of the Maori: Being an introduction to
Rarotonga history. Journal of the Polynesian Society, 8:1-48.

Soil Survey Staff, 2003. Keys 10 Soil Tuxonomy, 9th edition. Washington D.C: United
States Department of Agriculture, Natural Resources Conservation Service.

Spriggs, Matthew, 1989. The dating of the Island S.E. Asian Neolithic: An attempt at
chronometric hygiene and linguistic correlation. Antiquiry, 63:587-613.

Spriggs, Matthew and Atholl Anderson, 1993. Late colonization of East Polynesia.
Antiguity, 67:200-19.

Stuebel, Oscar, 1896. Samoanische Texte. Berlin: D. Reimer.

Stuiver, Minze and Henry A. Polach, 1977. Reporting of “C data. Radiocarbon,

19:355-63.

Stuiver, M. and Paula J. Reimer, 1993. Extended C-14 data-base and revised Calib
3.0 C-14 age calibration program. Radiocarbon, 35:215-30.

Stuiver, M., P.J. Reimer, E. Bard, J.W. Beck, G.S. Burr, K.A. Hughen, B. Kromer, G.
McCormac, J. van der Plicht and M. Spurk, 1998. INTCAL98 radiocarbon age
calibration: 24000-0 cal BP. Radiocarbon, 40:1041-83.

Talma, A.S., and J.C. Vogel, 1993. A simphfied approach to calibrating "*C dates.
Radiocarbon, 35:317-22.

Turner, George, 1861. Nineteen Years in Polynesia. London: Snow,

Watters, R.F., 1958. Settlement in old Samoa: 1840. New Zealand Geographer,
14:1-18.

Wilson, A.T,, C.H. Hendy and C.P. Reynolds, 1979. Short-term climate change and
New Zealand temperatures during the last millennium. Nature, 279:315-17.

Prom

s Towvrak of oo F’a{;ingf;rin SaCILTY
Vol. 113, No. ¥ Deeem ber e"’if’—/ \ci
Unwerdity of Aucklond, New Zeolou
Ei« -Tt_d.'U. {. HUNﬁfﬂun (f—af‘

VANISHING ARTEFACTS OF THE SOUTH SEAS

EMILY DONALDSON
Lincoln, Mussachusells

During the summer of 1998 archaeologist Dr Barry Rolett uneFanhe?]
a small, unique collection of artefacts in the Marquesas‘ Islands, Hrenc 1‘
Polyne;ia. in the course of excavating a land parcel in the va e)g or
Vaijtahu on the island of Tahuata, he and his ﬁeldworker;cameha‘ckzos‘sunogile
i S iki' heads buried just beneath the )
beautifully carved and preserved (iki _ d
i 1 hese objects would subsequently
Figure 1). One might assume.that t . :
gz\z t()ec%me a central symbol of Vaitahu’s patrimony, a source _of_plnfii anci
a historic treasure/valuable worthy of display alor;gsfe Ot}%e[i\zli:qcljilcéjg’:y
i i / ince the day o
the town museum. lronically, h0\§ ever, sinc _
1ar;l material trace of of these exceptional artefacts has disappeared, save a
tograph (Figure 2). . ‘ N
phC[> \?v%is Eot(a n%ember of Rolett’s archaeological team in 1998 when 1hke nk\:/
were unearthed; but [ did take partin the 2000 excava}t};)n(sj, and c?me éga‘gse\d
these ] ki the following year. The description _
the story of these mysterious tikit e e ahich
is derived from Rolett’s account of that day, and is U
t\]A/earse(l:‘igina]1y familiar. His tale of the discovery 1s essenna_lly thg same as tl;]e
various other accounts | subsequently heard over th; perl_od of w:lo gnom S
spent conducting ethnographic fieldwork and interviews in Vautahu.

Figure | View of Vaitahu from Resolution Bay, 2001
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tikilrg;l;zsc?;:}r)si;fdthese intel:rviews, I came to realise that the tale of these four
many elements of a larger narrative ichi
contemporary Marquesans and thei i S
eir understanding of their hi
product of a complex dialogue betwe 1 T Tnaeen the
en local and foreign agents. I
story of the heads illustrates how e Moo
the struggle for ownership of
’ ' : . the Marqu
people’s past is evident in the battl i ol rer atious
| e for its material I
theories canvassed here su i i e ot e
rrounding the mysterious di ki
Leories canvassed fere . my s disappearance of the tiki
' ariety of perspectives that Tahuata i
el oreeon | uata islanders hold, and
ption of archaeological artefact 1
ih . 4 acts as both a blessing and a
pogcii[eisetci)ntgz;altahu ch)rkr:mumty. Thus, although archaeology has hadgmany
ces on Tahuata through the educational, artisti i
value of its findings, the spiri I e e
, piritual meaning generated by objects’ iti
mana and tapu’® has meant that co Ao i
ntemporary Marquesans are burd i
as well as threatened by, the m PR
, ystery and power of dis d
French Polynesian law th i 1 vt
eoretically provides for th j
such as these from the local I i ol
: community. As in many other i
countries, cultural heritage legislati s i
R gislation there requires th ]
artefacts be immediatel s
y released from the landowner’s ¢
[ diately re are and surrendered
o governmental jurisdiction (Peltzer 2000). Yet Vaitahu archaeologists and

Figure 2; Tiki heads on the day of their excavation in 1998.
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{andowners alike profess to have no idea where the four fiki might be found,
and questions on the subject seem o produce a different answer from every
source. Thus, it is evident that despite any Jegislation to the contrary, these
artefacts have been lost in a web of local rumour and mystery. Moreover, the
local museum, conveniently located in Vaitahu’s centre, displays a relatively
meagre collection of artefacts compared to what is held in village residents’
private homes. This is not an 1solated occurrence: a similar phenomenon has
been observed among the Makah of Washington State (Tweedie 2002).

Why has this pattern of non-compliance with cultural resource legislation
and museum donation been established, and why is there so much mystery
surrounding these riki heads in particular? Following several Vaitahu
archaeological excavations in the 1980s and 1990s, the village museum was
established in 1998—the very same ycar as the fiki discovery. Its realisation
was the product of concerted efforts by local functionaries, with generous
encouragement and guidance from Dr Rolett, and was for the express purpose
of housing artefacts found both casually and archaeologically. Indeed, over
the past few years many objects have been either excavated or donated
with museum display in mind. Why, then, have the tiki heads vanished?
By addressing this specific question i the following pages, | can chart the
negative as well as positive effects that archaeological activity has had on
the community of Vaitahu.

SPIRITUAL IMPLICATIONS OF EXCAVATION

Immediately following the discovery of the tiki heads Dr Rolett decided
to cover them up again, and to keep the finding a secret until the following
day. In this way the artefacts could be properly excavated and subsequently
removed to the landowner’s house in the village, where they would be safe
from theft. As is customary, the archaeologist had properly consulted the local
people as well as legislators before proceeding with the excavation, however
this cautionary measure was adopted in the emergency asa matter of mutual
agreement among the excavators on the day the tiki were discovered. As
planned, the workers returned to the site the next day, uncovered the treasures
and carried them forthwith down to the Maieu,* or landowner’s, household on
their shoulders. As soon as this transfer was accomplished, Gabriel Maieu and
his brother Heehue (the former was a member of the 1998 excavation team
and both are local Vaitahu artisans) consulted relatives now living in Tahiti
(Heehue, Interview 10 July 2002). Their mother, Titi, had little opinion on
the subject; their older brother Tiro, however, had strong feelings, specifically
with reference to the mana of the riki. At first Tiro suggested his brothers dig
a deep hole in a secret place and bury the tiki there, so they might never be
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found again. Then, by way of an altemative, he urged his siblings to stick
the heads in a canoe, take them out to sea and throw them overboard. In
any case, Tiro was adamant that the 7i4/ be removed from the house, so they
might not pose a threat to his family (Rolett, Interview 5 February 2003).
This reaction manifests an unease about the repercussions of removing the
artefacts from their places of rest.

Several stories related to me by Heehue and various others betray a genuine
apprehension about the risks of moving sacred, or tapu, objects from their
places, as by excavation. For example, one of Heehue’s stories concerned
a man from the nearby valley of Motopu, who one day took a tiki from its
resting place at the entrance to a cave on his way home from chopping copra
(coconut). He had attached the stone figure to his horse and was about to
continue his descent from the back of the valley, when the animal suddenly
galloped off without waming. When the old man finally found his horse again,
the tiki was gone. That evening there were rocks thrown at his house from
unseen hands and the man knew it must be the angry spirit figure punishing
fim for what he had tried to do. The same night he was sick, and the following
morning when he returned to chop copra, he saw the /iki was mysteriously
back in its place at the mouth of the cave (Heehue, Interview 30 July 2002). In
view of accounts like this one, it is perhaps less surprising that the notorious
tiki heads are said to have mysteriously “disappeared” from the Maieu home,
apparently of'their own volition. In Heehue’s own words: “among those four
heads there was one that was evil and naughty. The photo of them is in the
museum, but now I do not know what happened to them; perhaps they have
gone back to their place” (Heehue, Interview 30 July 2002).

Several factors alerted the Majey family (long-established in Vaitahu) and
others almost immediately to the fapu status of the riki heads. Tapu objects
in contemporary times are most often ancient masterpieces or objects of
ancestral significance. This was true of the four tiki not only because they
were expertly sculpted in relief and finely polished, but also because they
depicted the human head—the life-source of a person’s power according to
traditional religious beliefs. In ancient society, “the preservation of heads of
important people was extremely important to the Marquesans, for the head
was the seat of all the individual’s supernatural power, or mana, and even
after death the skull retained its high charge of unearthly power, radiating a
protective aura to those in its proximity” (Suggs 1962:94). In addition, these
artefacts were found in what is customarily known as a sacred Space, beneath
a giant banyan tree. Such characteristics help explain the Majeu family’s
apprehensions about the sacred power potentially vested in the tiki heads.
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A comment Heehue made concerning th¢ e?(cavation of_ the 1_1/.<1 hlealds
further confirms the undertaking’s spiritual significance to him particularly.
In his own words:

... you must prepare well for going to ancient siles—llk‘e [—%a}r:?/ dld.“YOrL;
must get permission from the people who are descendants of the éncesho X
who owned the land and who own the land at present, so that you know w cgc
you are going. Otherwise you are bound to get lost, even with a good guide
(Heehue, Interview 30 July 2002).

From Heehue’s perspective, getting p‘ermissbion from the angest‘ral
landowners therefore signifies not just compllance with thg lggal authqns:ahfon
required by government law, but more 1mponant_ly a spiritual requisite for
intruders if they expect to trespass upon tapu t.errl,tory safely. ‘ -

These statements illustrate the Maieu family s.g.eneral respect ’f01“me
sacred. Moreover their elusiveness surrounding the riki heads makes excellent
sense, for it was only through secrecy that they ,could preS}er\fe aqd prof_ttehc;
the tapu, or exclusivity, of the artefacts. Hechue’s vague expldrgl?tlog to0 the
heads’ disappearance, quoted above, was the; only one ever (1 eret o me
by a Maieu family member. Signiﬁcaqtly, his assertions 1ran y no bc; u);t
continuing beliefin the mana of such ob;ects, but by virtue o t, ellffr‘rl] r%ladz
suggest a commitment to thg artefacts conceal.meqt;a }mo_\e 1decr 3/0 nade
partly in the interest of avoiding theft, but more importantly in otr o avert
such spiritually damaging cxposuhre tolthg outside world as must resu

S rof t bjects to an archaeologist. . _
burrgtnr(ij:tllyoiegigtid secrecy and limited access were vnal_ components ltg
traditional Marquesan life and n tapu law p_aqwularly. Hlstonc aC(fOLfn s
often tell how violations of the rapu or exclusivity of an obgect led to ;e\elret
illness or misfortune, such as were rc_‘counted by Heehue’s story ](C au ef
1886(1952]:46, Darling 1835: unpagmatgd). T_he fundamentzlildre lzljrce lcl>
archaeology and museum displays on sharing pbjects and_kpow edge di te)c y
contradicts such strict principles of segregation. Thus, it is the EJeir_Trs ence
of ancient tapu beliefs in various forms.whllch continues to cause dilemmas
and difficulties for archacologists working in the islands.

CONTEMPORARY PERCEPTIONS OF TAPU

For the residents of Vaitahu, the discovery ofancient. 1terrzs has.t.urneld into
an uneasy process of spiritual re-evaluation, as the objects tradltlllona_ ff‘afﬁ
power is tentatively redefined in the contemporary context. Not all arte athz
have sacred power and the very process of situating ancient objects in
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modem ¢ i ‘

e i[em;)r(r;:)um.ty ha§ becom¢ 4 question of assessing lapu versus no

e Marquesasar\lléndmdual ba51s..Throughout the 18th and 19th centuri:_
: i e ravaged by interna} warfare, introduced diseases osf

7,000 (Suggs 1961:191-2. |9 i
SY1-2, 1962:53). So dir ituati
of last . € was the sityat
islar?fis Cirexnat Léirrﬁr[nhaiticN]a;]%nax{t Gje ographic Magazine decided! (12 ?éa[tteresiiz
_ _ article entitled “A vanish;
Seas: T anmshing people of
courageZZéraﬁlc _fatle of the”Marquesan cannibals, note% fgretl?ei[rhjvasrolp}:h
contempors de?‘(ce_i _beauty (Church 1919). 1t is not surprising then that tlhe
focus o Iery efinition oftrac_iltlonal spirituality hasinvolvedaconcent t :
reason that meay s oY EXUNCE values (Dening 1980:259). [y is 1 rahe-d
the ubh‘ca e}:/aluazmg the meaning and strength of comembora /Or o
andlzjjsa sphere has proven such atrying undertaking. Many Corfny Iap.u. n
belicht thgal;eaﬁ*rr:en}s have surfac_ed surrounding the significance of a?)ce;sl:lrfa?
being so heavilsnsl?pl;)csw engebrg”;)g from the secrecy ofprivate discourse, after
esse t ’
he%:nlony (Thomas 1990: 145y). ¢ fents of Westem contact and subsequent
rtgfacts hidden from these foreign eyes have in Some capacity managed

crucial a anci i
e rrnneo;ngirt)he ancient lapu items, powerful symbols able to continuous|
ishl “mi[eégtzc;ot:qtss aiges. While individuals and activities are botfy)
. ral seting, materials h i 1
Smil ,m ave the capacity ¢

beyond the age when, anq for which, they were madep In ?heocizr:los}

ancestors, i :
S mow ety S Uting (M process, a prolferation of once g abjecs
engendering drverae oo disCourse on the meaning of rapu in Tahyata
“apr” s still often opinions aqd values about fapu. In Vaitahy the word,
its ominous ¢ proncunced in hushed tones, as if speakers are wa
onnotations. ry of
uestio
Teichs (a h?;f?lbyo.?ésmpu[ sparked a wealth of tales from locals. For example
legislator, who atte ;()je(;e community leader, Marquesan elder and former
eStablishi,ng e Vi“n ed university in France and played a primary role in
sick while buildi zgtf mufseurr_]) once spoke of a cousin who became very
while he was worl%in O{}}t]. or him, because his wife had gone near the man
one, strictly obs dg. 18 rule about places of work being sapu is an old
, ¥y observed among ancient artisans, or tuhuna, who would isolate
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themselves from all members of the female sex while at work (Thomas
1990:65). Tetebo’s story illustrates how the behief in some f{orm persists to
the present day.

Tamoumu (a respected local artisan and functionary) spoke about another
existing tapu concerning the female body and the perception of touch as
defiling or harming: “Girls [at camp] will steal a [boy’s] T-shirt because they’re
jealous, and it will give the boy wounds everywhere the T-shirt has been
[touched}—thus this rapw continues today. It is what little remains of mana...”
(Tamoumu, Interview 27 July 2002). Tamoumu also recounted that

the grandmothers say women with their period must be careful not 1o hit
children, or they will have big bruises...women with their period are also
not allowed to touch fishing hooks or line for fishing; they even cannot go in
the pirognes {canoes] when they have their period, or e¢lse you will have bad
luck and there will be no fish (Tamoumu, Interview 27 July 2002).

In addition, both Marie (age 22, a nauve of Vaitahu) and Teiebo’s wife
(a highly respected community leader, teacher and descendant of traditional
Vaitahu royalty) warned not to walk in the graveyard while menstruating,
because it brings bad luck and is considered sacrilege against the dead. Picking
fresh fruit or flowers during this time could also make a woman sick, or the
plant barrent (Marie, Interview 23 July 2002).

Repercussions of this kind, from bad luck to severe sickness, are most
often what alerts locals to the presence of mana. However, in certain cases
individuals can tell simply by looking at or touching an object whether it 1s
sacred. Poutinne (a Jocal Vaitahu functionary) described an example:

One nime 1 was on Ua Huka and we found a stone adze. We lefl it in the

house for a while but then there was always someone in the family getting

sick and we didn’t know why. We also heard footsteps at night, but when we

looked there was no one there. Then my grandfather came one day-—he was
a healer—and he fooked at our collection of ancient adzes and knew that one
of them was sacred. ... So then my grandfather took out all of the adzes and
went through each one and touched them. Nothing, nothing, and then when
he touched the sacred one he felt something—it gave him goose bumps.
Then he put it in sea water; and the water boiled. And so that was the only
sacred one, because before the ancestors had considered 1t rapu (Poutinne,

Interview 2 August 2002).

As evidenced by tales of this kind and others like it, currents of the ancient
tapu behiefs stll run strong among some Vaitahu residents. Furthermore,
Poutinne’s description of his tamily’s troubles 1llustrates the type of threat
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which Tiro Mai
whiet | hor[;d:l;l;f;:ﬁd and w?s eager to avoid by removing the fiki heads
rom bis hom .ime ) r;loumu s comment about the grandmother’s sayings
2so it comra}y ﬂ:;; : ions of sacred power are not by any means universal
perspective ofth’e ind%viggzirz;soadreezirl]td r:iz?e\z/l“xdupo'n ['he J aﬂd
Wlt?;ﬁ;h:vxi;?;lesa; comrpunity is.an’ambivzllenetnp:;gycl:sgs.anefaCtS e
o \lndenakigg tovjlradmonal spiritual me;aning of objects in this way is
o oy Ofanefax;g Zolely to the practice of archaeology in Vaitahu
e o Zf}(fjcontenwpprary Marquesans who are estranoed
common occurrence in the islzgccj)sp\ilrllattfllzncoa:rds CUlfUJl'a] Uéi)heaval . qUitDe .
comman ¢ ‘ : e of everyday activiti
2 roac (;rrlz,h:;)gllsoc ;or}structxon and copra collection (F)i/gure 3).635%?'2
sciemilic archaco gttl‘ca \york began in the islands a few decades ago
e e e e;e items as tbey saw fit: they either buried threu;
out, sold or " objects as family heirlooms. The decision of \;vhat t
pu artefact was based upon personal and local opinion or on 2

i”lallclal m 5 ”lUCh b pelSIStl t adl“() al alues as on
centive lni()I‘med as
I A\ d”a ’S volition y g A S

Figure 3: Two Vaitahu workers with a forest tikt, 2001
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Scientific excavation and academic scrutiny have challenged such
evaluations of historic materials. Furthermore, the recent establishment
of the museum In Vaitahu has come to complicate the choices people
have concerning what 10 do with artefacts. [n particular the significance
and rarity of the four (iki heads, and their relatively public discovery
through archaeological excavation, have made their case unique. Although
Marquesans have been dealing with various artefacts for decades now, the
calculated and scientific uncovering of objects as consequential as the tiki
heads has brought pre-existing and conflicting ideas about mand and tapu
into a more public and relevant sphere of social discourse. Anxieties about
the definition and treatment of tapu objects has therefore gained currency
in the community at large and become a matter of widespread concern, with
the introduction of the four riki into an unrestricted realm.

Cultural resource legistation is another key factor in this process in the
public and local negotiations of the placement of sacred artefacts and their
values. As noted above, rccently passed French Polynesian law requires the
ownership of all discovered artefacts to be submitted immediately to the
government (Pelizer 2000). However, enforcement of these regulations 1s
extremely difficult, particularly in such isolated locales as Vaitahu, where
artefacts are found relatively regularly by local people and without public
notice. For objects unearthed through archaeology the situation is otherwise,
of course. The practicing archaeologist in the Marquesas is strictly bound to
obey French Polynesian Jaw inevery aspect. The archaeologist s continually
monitored and the artefacts he excavates are likewise under constant public
scrutiny. Such exposure therefore accounts for the high level of conflict,
negotiation and debate surrounding the notorious fiki heads from a material
as well as spiritual perspective.

The Vaitahu situation furthermore does not appear to be unique. In a book
called Drawing Back Culnire: The Makah Struggle for Repatriation (2002).
the anthropologist Ann Tweedie illustrates how modern cultural resource
legislation can lead to complications in the successful identification and return
of artefacts to local indigenous communities. For some Makah this legislation
made has made the road to repatriation a much more multi-faceted, conflict-
ridden one (Tweedie 2002:5). Excavations in both indigenous communities
have thus recently given new immediacy to the question: Where do ancestral
objects belong in our modern lives? Whereas Marquesans are called
upon to both define spiritual potency and negotiate ownership, the Makah
struggle is restricted to the latter and a more general search for artefacts’
cultural significance as it relates to museum display. Nonetheless, Tweedie’s
concluding statement illustrates a strong parallel between the two cases:
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Makah tribal members themselves point to how the drawing back of significant
objects under NAGPRA [or the Native American Graves Protection and
Repatriation Act] could potentially bring out intangible aspects of culture—
dances, songs, stories—thereby giving deeper meanings to those objects.
While it is tempting to view repatriations of objects to native communities
as the end of a long process of struggle and negotiation, 1t is clear from this
project that it js rather a beginning (Tweedie 2002:136).

Thus, local disputes over the power and meaning of cultural patrimony
reveal the complexity of dealing with ancient artefacts subject to cultural
resource legislation at the local level, or “tribal level” as Tweedie calls it, in
both the Marquesas and Washington State.

POSITIVE EFFECTS OF ARCHAEOLOGY

As discussed above, local concern surrounding artefact ownership and
the observance of rapu laws brings out the more negative impacts that
archaeology has had in Vaitahu. What therefore remain to be examined are the
equally important positive effects of the archaeological work there. First, the
establishment of the Vaitahu museum as an independent enterprise has meant
a marked increase in the number of local Marquesans able to view and interact
with recently excavated archaeological artefacts. Previously, the products of
archaeological investigation were removed to Tahiti—roughly 1,000 miles to
the south-west of Tahuata—or, in the days before cultural heritage legislation,
they were taken by the archaeologist from French Polynesia altogether. Today,
however, artefacts are securely housed in the very village where they were
found. Excavated objects that are displayed are often unique and different
from items found or passed down by local Marquesans, owing to their unusual
form or state of preservation.

For example Rolett’s book, Hanamiai (1998), examines the diverse range
of delicate fishhooks excavated by him in and around Vaitahu, artefacts whose
fragility makes them virtually impossible to discover today by chance. The
systematic excavation of such items thus represents a significant influx of
relatively new ancestral materials to Vaitahu. As explained by Moanna (a
brother of the artisan, Mohho, and native of Vaitahu): “People are interested in
the museum because they see things there that they have never seen before. ...
Tharks to archaeology we know about the technology used by our ancestors to
fish” (Moanna, Interview | August 2002). Excavated items are explained, and the
information about them is transmitted, by the archaeologist as well as through the
museum display. The outcome of these explanations and sharing of information
has been enormous steps towards greater communication between archaeclogists

and islanders and a valuable new understanding of ocal history.

Emily Donaldson 359

Such an understanding 1S OWes much to 1he»musepm‘s‘egiucauonal v[al}\:aes.
The use of artefacts as instructional tools in their orllgm_zél C?n;{ie s
1 aeological experts and local residents all
boundless potential, as archaeo L ) e
i j i -ofit from newly discovere
the opportunity to learn and pro :
D ore imiti (wife of ishe d labourer, nayve
¢ of a local fisherman and 1a ,
artefacts. For example, Vaimiti (wile 0 ! e
i | d that the museum’s artefacts wou ]
of Vaitahu) was especially prou _ ach e
i ills 1 estors, as her family owns som |
children about the skills of their ancestors, _ ‘
land where Rolett has excavated (Vaimiti, Interview 8 Auggst‘%OO?).[)_(ni;/:—[:;
(alocal legislator educated in Tahiti and France) expres_sed similar sc:n I
on the value of the museum, illustrated by the following statement.

. . o "
We can’t think of the future without reflecting onhthe pasll.i\wgholit jnpla}:e
) ats

: K cople here who are like boats ‘

we cannot have culture. There are pe 2 who are s on e
] 1 knowledge of theyr past oranc _

water. Doating along without any _ .
culture. This 1Ds why it’s so important o teach children about the past (Xavier,

Interview 15 July 2002).

Teiebo also proclaimed: I believe a lot in our youth. They must conquerr
your knowledge Western knowledge, and use that kn};)wlledge‘to [re—;oir(;?] o
(Tei i t's instruc
? terview 29 July 2002). Role
our own past” (Teiebo, In : _ ‘ on
local workers in excavation techniques gnd &he_mterpre_tauon of’?‘rthcufi;?;
as well as the foundation of the museum lmmedlaFely adjacent 10 f% ata
elementary school, have helped Vaitahu pursue this goal of self-sufticiency
and the fusion of old and new. N o L
Moreover, the museum has facilitated the transmlsfsflondobf théO”C?(I)
’ | i elders
across through the old stories otiercC by
knowledge across generations, ’ by elders 1o
explain the significance of its contents. Mohho and many others _onprcés:u
apprehension about the loss of awareness and knowledge concemmcfflmzf ,
owing to the steady loss of Vaitahu elders and the correlated danger o Oi\l,ﬂi
their great wealth of unrecorded knowledge. A middle-aged lozal artisan
has never left the Marquesas archipelago, Mohho commented.

" those who can really tell what mana is. all they have to dol 15[ lz))(?lkje?;
sbmething 1o know that it’s mana—they don’t even have t(‘) iouisml , o
touch and then they have telepathy and they kno_w. But xmhye, ’:n?l ople
oday—it’s only sickness that shows them what Is manu—ll [))/ iL‘JnorC oK
at something and tell_... The young people now, they wan‘lH “( i 1;)0 o uet
ancient ways and the mana; bul when t_h.ey get s1ick wh{erae (\jv‘\' dvkzﬁ oL
cured, when all the old rohma [or. tradlltlona_l priests] c_llEL ca . Al e o
people keep the recipes for medicines in tk_\elr heads—1 youns‘adpgiep(M(Ohho
interested in it then that knowledge will disappear when the 0 ,
Interview 6 August 2002).
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In this respect as well, the Vaitahu museum has been built in the communit
at a most opportune moment. [tis a convenient place where dangerous (g Z
ob)‘ects can be kept away from the younger, less knowledgeable generationsif
Val_tahu. Heehue related how Teiebo once donated a finely crafted double ki
which had been f_ound in a neighbouring valley to the museum, because the
stone ﬁgure was jiggling around and making noise in his cupbo;lrd (Heehue
lnter\{lew .30. July 2002). Thus the museum represents a unique island 0%
security within the village, and more than just a simple collection of historical
resources or communally owned cultural patrimony. Its establishment through
the help and encouragement of the archaeologist as well as local leaders
has also meant that islanders have a safe place to put their troublesome or
potentially d'ar?gerous casual finds and family heirlooms. In this way they, too
can takf_a the initiative in encouraging historic awareness in the community’ anci
in helping the museum attract tourists as well as fulfil its educational r{)le

Figure 4: Wooden tiki crafted by a local artisan, in Vaitabu museum, 2002,
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The emphasis of both Rolett and the museum on the remarkable
craftsmanship and utilitarian functionality of artefacts furthermore helps to
increase local Marquesan pride, contradicting the negative perceptions of a
past that has for years been portrayed as barbaric, cannibalistic and shameful
by various Western sources (Dening 1999:260). Contemporary artisans
especially have gained inspiration from archaeological materials. No less than
four of Rolett’s regular field excavators are local artisans, two of whom have
crafted traditionally styled pieces for the enrichment of the museum display
(Figure 4). Access to use of the museum and to Rolett himself as sources of
knowledge on the art of the Marquesan past has thus meant the promotion
of professional careers by way of artistic inspiration.

In addition, the economic effects of archaeological excavation have
benefited Tahuata, not only in the form of employment in the excavation team
but also through the museum’s commercial potential. The museum charges
a small entrance fee to visiting tourists and contemporary artists have also
managed to integrate the building into their marketing strategy. Setting up
tables directly outside the museum'’s door, local artisans offer their work
for sale to tourists, who pour down the main street and into the schoolyard
once a month. Visitors going in and coming out of the museum are actually
forced to manoeuvre themselves around artisan tables to gain the entrance
(Figure 5). Clearly, contemporary artists, such as Tamoumu, have Jearned
how to exploit the authentic air which ancient objects can lend to modern
artistic products. Today’s pieces are mainly necklaces of cow bone carved as
tiki, fishhooks or manta rays, and finely sculpted wooden bowls fashioned in
the same style as articles in the Museum. As a visitor exits the display room
and encounters the tables, motifs and materials common to both ancient and
contemporary items are immediately visible.

Archaeology has also played a role in slowing down the flow of island
objects sold to outside sources. Not only does the Vaitahu museum encourage
compliance with French Polynesia’s cultural heritage legislation through
donation, but the respect for artefacts emphasised by archaeological practice
and museum display has helped raise community awareness of the cultural
and long-term value of their Marquesan patrimony.

The sale of artefacts in the islands is a firmly established pattern; visitors
interested in buying and bartering for objects have never ceased their demands
over the course of the past four centuries. The result has been a diaspora
of ancient Marquesan objects across the globe: a simple database search
of Harvard University’s Peabody Museum of Archaeology and Ethnology
inventory turns up everything from magnificent Marquesan clubs to tiki 1o
a porpoise-tooth headdress. A similar search on the lot archive of Sothebys.
com, the online version of the world-wide auctioning enterprise, reveals
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2 wel:alth ofdcom.parable materials, among them carved stilts, traditional
arplugs, and various stone fiki. Ki g
o Lbs g rous st tiki. The most valuable of the tiki was purchased
Itis prices like these which continue 10 persuade some Marques
the arTef‘acls they find. Tamoumu himselfprecounted how he %l:]iza?ffc[;)i\sng
an‘ofter pf purchase for an ornamental human bone /iki he found in 1988
After t?emg nvited onto a visiting sailboat and served a little whiskey hé
was offered 3 million French Polynesian Francs (roughly the equivaienl
of U$$30,000 today) for the artefact (Tamoumu, Interview 27 July 2002)
Luckily Tamoumu refused; he recognised the 1iki as an important piece o'f
hls‘cultural patrimony not worth a price in money. To have sold the artefact
which Rolet[ had already seen and praised, would have been not only a‘
disappointment to the archaeologist but also a violation of a friendship and
trus founded on several years of close acquaintance between the two men
The breadth and strength of mind demonstrated by Tamoumu and othef's
who hgve; made museum donations can be said to arise in part from an
appreciation of archaeology’s significance, in addition to the educational
value of Vaitahu’s museum. The perspective lent by museum contents to

Figure 5: Local artisan sclling crafts to tourists outside Vaitahu museum 2002.

——————
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local perceptions of the past exercises a general influence in the community,
despite the fact that visitors are most often tourists, school children and
local artists. Whether the information embodied by museum artefacts offers
Marquesans artistic inspiration, economic benefit or cultural pride in their
ancestors, those who take an interest in the little building are active in their
concern for its contents and participation in archaeological excavations. The
nature of these interactions and the sentiments they engender in the small
town hint at the power which the Vaitahu Museum wields, even without a
wealth of local visitors pouring through its doors each day.

STRUGGLES IN ARTEFACT TREATMENT

As discussed above, the enhancement of a historic consciousness within
Vaitahu has in some ways been a positive pracess. However, the uncertainty
and apprehension surrounding the ancient spiritual significance of objects
has also caused negative repercussions. In effect the museum is not simply
a zone of protection, for some it is actually an unwelcome interference into
the patterns of island life. Once again, this dichotomy of meaning is owed
to the ambiguity surrounding the definition and depth of tapu power in
contemporary Vaitahu. As illustrated in some of the stories above, the range of
local interpretations is tellingly manifest in the treatment of ancient artefacts
by islanders. While some Marquesans have been drawn by financial or artistic
incentives to warily collect objects over the years, many have also encountered
the repercussions of this practice, which arise from transgression of ancient
tapu laws. As a result some individuals have been driven out of fear to sell,
throw out or bury, or to donate to the museum potentially tapu artefacts which
they had collected, rather than maintaining them in their homes.

Forexample, Tamoumu asserted that residents of the neighbouring village
of Motopu had “put everything in plastic and buried it in cement” (Tamoumu,
Interview 16 July 2002). Henateiane (a local elder) explained as well how

.. people know where sites are—pai pai and heads in caves. When you go
walking there you see them, but you must not go and take them; they and
their places are sacred. 1f you want to take them you must put them in a bag
and bury them in a hole; you mustn’t play around with them. If not, you’!l
be haunted by them at night and have nightmares about those heads from the
caves (Henateiane, Interview 9 August 2002).

Thus the act of burying potentially rupu objects is seen as one protective
measure against both their theft and their power, and is for some Vaitahu
residents a preferred and fundamentally Marquesan alternative to the more
recently introduced option of museum donation. Indeed, as illustrated by the
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strong link between fapu and secrecy or exclusivity, the process by which
hundreds of pairs of eyes scrutinise museum artefacts indiscriminately can
be interpreted as a direct violation of ancient laws. As explained by Taheya,

actively staring at objects alone has the potential to disturb and even anger
the ancient spirits:

When I saw the [double /iki] in the museum, I looked at it a long time; and
when it started to look back at me, and I swore out loud! If you look at an
ancient object for a long time like that, it’ll look at you. And so then | believed
my mother was right [about the power of tiki], and that we must not look at
those things a long time. Instead you should only look briefly by the corner
of your eye.. that’s the power of mana (Taheya, Interview 6 August 2002).

Although staring itself 1s not historically documented as being capable
of transgressing an object’s fapu, this statement correlates with literary
descriptions of how access to items with mana was highly restricted
(Thomas 1990:65). Both the donation of an object or its burial can be seen
as the removal of artefacts from the social or spiritual realm of the greater
community context; once established either underground or in the museum, a
fapu object can never again be free to move about the town and cause trouble.
However, artefact burial represents the protection and observance of ancient
tapu laws of exclusivity, while the more Western concept of museum display
signifies a direct violation of such beliefs.

As a result, though placement of potentially hazardous artefacts in the
museum has for some islanders proven a relief as well as a service, the same
process poses to others a serious threat to spiritual values. Specifically for the
Maieu family, deciding against donating the heads can be seen as a reclamation
of not only their ancient patrimony but of their past. Meanwhile, however, the
ambiguous nature of these items’ spiritual meaning and their fate remains a
source of unease and dissidence within Vaitahu. The archaeologist has brought
these artefacts out into the light, but only in the form of a photograph. As the
objects continue to be missing the process thereby begun is mercilessly denied
any sort of closure, specifically for those who care about the tiki as valuable
sources of information on Marquesan history and artistic development.

In the absence of widely established systems of knowledge to control
the potency of ancient fapu materials like these, contemporary Marquesan
views are anxiously wary and fragmented concerning their treatment and
interpretation of cultural materials. Beliefs about tapu power have become
diversified to such an extent that it would appear no single treatment of sacred
artefacts would be suitable to serve the needs of everyone. It is evident that
traditionally tapu objects still possess a power beyond what can be explained
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or adequately dealt with by the modern Vaitahu community as 2 whod\e. L(_)cai
unease resulting from this dilemma has subsequently transforme ancxenl
artefacts from gifts to burdens. They have become sources of cultural renewa
but also of anxiety.

CONCLUSION: POWERFUL PATRIMONY

The Marquesans of Vaitahu and their_cultgral patrimopy have be‘e? c:stggtf
somewhere between govemmental legislation concerning thg tlrca_m ol
artefacts, the establishment of a local museum, aqd the_: actua pxoces\stl /
excavation. Defining the circulation and use of ancient items Con_sequcfnth)e
remains a cloudy, conflict-ridden process. The _uncelnam situation c; e
Maieu family in the case of the riki_heads epitomises the tenlio%andle
uncomfortable position of the community as a whole in its attempt 10 andie
the traditional power of ancient objects, a task for which it LS S(;Ot Olg]]y
properly equipped. The mysterious power of artefacts has slpar FAndeual
battles over their ownership and control, bl_Jt als(_) the struggles of 1 dviche
residents to manoeuvre themselves and thelr beliefs around a pzst w 1[ hha
acquired a new sense of immedlac_y— fresh out of the groutr;] , arsalcnce O%
By concentrating on Marquesan h_lstory aqd its remnants,‘ € plem <o
archaeology has made these conflicts public and‘thus more eruecoﬁomgc
result, although vatued as symbols L}f cultural pride, contmu}l(ty,dl conomie
revenue and artistic inspiration, artefacts have come to provoke disso

2hension as well.
andVSEEtrT:Sst also be taken into account is the broad and powerful spread ([)f
archaeology as a field of “study”. When sgholars travel th‘e world_tol eci)c,i\;ié
artefacts, they introduce those anefact_s into contemporary solilad_ [{Ve
n a manner which, although often positive, can altemanyely e 1§rup e
or even unwelcome. These are scholars who _do not.sxmply stu y[wthe
they find, but who simultaneously'1mpl.ement irreversible lChange{\,\?hom
material objects they excavate and likewise to the local people amqngereml
they work. This is not to say that the practice o_f archaeology 18 ;]n ore i;
doomed to disrupt and damage as it discovers; 1qdeed, as an arlc aetwegi !
myself, I believe the positive products of excavation 51gn1ﬁcham }l/ ogsts a%d
the negative. Nonetheless itis ab_solutely es;entlal that archago o‘glarch as
academics more generally recognise the rr_lynad effects of their rese
it transpires, in both its positive and negative aspects.
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NOTES

1. Tiki are Polynesian representations of humans or sometimes animals which
most often have a traditional religious affiliation. In ancient times they were
considered tapu due to their strong ties to the divine (Thomas 1990:65). Certain
characteristics which frequently distinguish East Polynesian human riki are the
large eyes, wide nose and mouth, and position of the hands on the stomach.

2. Drawing upon my research in 2002, I went on to write my undergraduate honours
thesis on the complex and conflicting effects of archaeological practice in a
contemporary indigenous community.

3. Munais the Polynesian term for a religious or sacred power or force; a kind of
greater potency associated with the divine (Valeri 1985:97). In the Marquesas
today, something imbued with a great deal of mana is also considered tapu. Tapu is
an ancient set of laws which once defined a complex hierarchy of both social and
material entities (Thomas 1990:68). The rules of tapu dictated the treatment and
respect of artefacts possessing mana, and in their contemporary interpretations
these values continue to do so today. Both tapu and mana depend heavily upon
the principle of purity, which is maintained by exclusivity and strictly limited
physical contact. Thus proximity to a tapu object, such as when it 1s touched or
stored in the home, poses a serious threat to its sacred value. For further detail
on these concepts, see Dening (1989) and Thomas (1990), or for more traditional
Polynesian values, see Valeri (1985).

4. Fictional names are used exclusively in this paper, out of respect for Vaitahu
community members as well as for thetr own protection.

5. All original quotations were translated from French to English by the author.
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