This essay is based on a public lecture and was wen specifically for this web site.
It is not to be copied or cited without our written permission. Our thanks to Jay
Sokolovsky for suggesting it and to Bob Park and Kigh McGowan for technical
help and, especially to Bob, for managing the Wedtiew Britain web page for us
until we learned how and for both his help and hignoral support. All photos are the
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Two anthropologists who have recently completedriaf kpilot study focused on
retired people who live and travel in recreationadhicles are invited to appear on a
Saturday evening TV show designed for senior ogiz€he Senior Report. The show is
produced by TVOntario, a provincial educationaktesion station and the host is Bruce
Rogers. Mr. Rogers greets his guests before thngapifter he welcomes them, a
puzzled look crosses his face, and he asks: “Youatw anthropologists who have done
research in Papua New Guinea for over twenty yaas now you're beginning a study
of RVers? Why would you want to do a thing like2h&hy study them? Where are the
bones in their noses?

For more than two decades we did anthropologicadaech with and wrote about the
people of Kandoka village in the Kaliai census suistbn of West New Britain, Papua
New Guinea. For a map of Papua New Guinea on whath can locate West New
Britain Click here. For a map and some basic information about \Nest Britain,click
here

There has been little public interest in our PaNeas Guinea research. Dorothy was
invited in 1967 to be a guest on an afternoon isiewr talk show in San Antonio, Texas,
her home town. The interview was brief and the aplgstion she can remember the host
asking was “Where i©ld Guinea?” In 1974 the “Radio International” prograithe
Canadian Broadcasting Corporation broadcast arviete with us and did a reading of a
Kaliai myth “Akro and Gagandewa”, and in 1993 wereveonsultants to Channel 9, the



PBS station in Seattle, Washington, on a documgrdardeath and dying. It was not
until we did our first field work with full-time R¥rs - people whose home is their rig
and who live on the road -- that the news medith@mgeneral public paid much attention
to our research.

In contrast with our work in PNG, the public intstren our RV research has been
intense. Since 1990 we have been on public and evomahradio and TV in the US and
Canada. Newspapers have published interviews wgitacnoss Canada and the US. One
interview done by a Reuters reporter was publishrethe CNN website for two weeks.
The wire services have widely disseminated ourrwees, leading to live on-air
interviews with radio stations in Japan, Englantjy South Africa. Our research was the
topic of two TV broadcasts, one a seven minute spotommercial TV, the other a
twenty-five minute documentary on a cable netwdle have also done three media
tours - two of them involving lectures at 29 Amaricuniversities - sponsored by the
Recreation Vehicle Industry Association.

Media interest in our RV research began shortlgrafte completed our pilot research
on full-time RVers in 1990, when the editor of Berontology Newslettesit McMaster
University in Hamilton, ON asked David to write laost article about our findings. The
producer of TV Ontario’s regular program dealinghnissues about aginghe Senior
Report read it and invited us to appear on the show pnlA2, 1992. This was when
Bruce Rogers asked us the question quoted in thedurction to this essay. Although
both may decorate themselves in strange ways amaarial occasions, neither RVers
nor the Kaliai wear bones in their noses.

Images 35.01 and 35.02
Although both Kaliai villagers and RVers may decorade themselves in strange waysieither wear
bones in their noses!

The more we thought about Rogers’ question the Has@nated we became by what
he wasreally asking and by the assumptions underlying his gqueskt seems to us that
Rogers assumed that the people of Papua New Gaieeso different from us, so exotic,
that they are understandable only by specialisth s anthropologists. The “bones in
their noses” is a metaphor for “the other. Eldedgrth American Rvers, on the other
hand, are all around us. Almost everyone knows dhey may be our parents or



grandparents, our widowed Aunt Ethel or Uncle BiHo has always been a character.
What could possibly be exotic about them? What tddanbst North Americans
understand about them? Where are the bondisein noses? This essay explores those
guestions, the assumptions underlying them, andt whey mean for contemporary
anthropology.

As we see it, one of the most important jobs ofheopologists is to make the
“exotic” understandable to the people of their owudture: to answer the question
reportedly posed by Evans Pritchard, “why wouldeotvise intelligent peopldo a thing
like that?” The corollary to this is the responkipiof anthropologists to enable US, our
own people to see that we, too, are exotic sovileatay better understand why it is that
we do the things we do.

I: DOING FIELDWORK IN TWO CULTURES
Kaliai, Papua New Guinea

In 1966, as doctoral students at Southern lllindnsversity, we did our first research
in Kaliai on the north coast of West New BritaineWent into Kaliai with very little
preparation or training to do anthropological reska Drs. Philip Dark and Adrian
Gerbrands co-taught a one-term, non-credit couusmgl which they emphasized some
of the lessons of Malinowski - learn the languageyember culture is a whole, live with
the people, and stay for a year - and taught ustbavge a camera. Both Gerbrands and
Dark were interested in primitive art and were dérceé photographers; in addition
Gerbrands was a cinematographer. We listened t@ sapes of the news being read in
Tok Pisin thelingua francathat is now one of Papua New Guinea’s officialglaages,
and Dorothy despaired of ever being able to heachwdf those sounds were even words.
Dark also advised us (unsuccessfully) to leavetaar children, Rebecca (age 7) and
Bruce (age 4) behind as they would occupy too noiciur time and hinder our research.

When we arrived in West New Britain in the late soen of 1966, children in tow,
we were guests of the Darks for two weeks at tresearch site, the Kilenge-speaking
village of Ongaia. There we began to learn to Aedr Pisin we took our first field notes,
and Dorothy met the housekeeping sister from theaKRoman Catholic mission who
expressed shock and disapproval that we woulddakdittle children to live with “those
people” without a gun to protect them. As it turrad, the sister had spent no time in the
villages and knew none of the people well, butwi@ming sat heavy on Dorothy’s mind.
We also met Tule, a Kilenge bigman, who informedhag we were planning to go to the
wrong village. We should go to Kandoka, where he kia and business associates. He
would accompany us, introduce us to the villagerd make certain we were welcomed
and well treated It appals us now to rememberhen we reached Kaliai nobody but
the priest at the Kaliai mission knew we were camihe household goods and Western-
style food we had ordered in Lae had preceded dsname left in his safe-keeping. No
one asked the people of Kandoka if they were vglio be our hosts; indeed, nobody -
including Tule - seemed to think it was necessagneto inform them of our coming,
much less ask their permission.



Image 35.03
Kandoka village from the sea

Much later, after we had begun to achieve humansia the minds of the people of
Kandoka, some of our friends told us that for mentiley wondered what weally
wanted and why we wereally there. We did not want to convert them, recrugnthfor
labor, or sell things to them - the only type dakemaction with local people that the white
people they had met were interested in. What, tbeuald be our purpose in planning to
live with them? They also told us that for yearmsoof them continued to suspect that
we were really ancestors returned to visit them.néNthe-less, they courteously
welcomed us to their village and built a beautifuge house for us to live in for the year
we planned to stay.

Image 35.04
Our house from across the Kaini River

Although almost all village houses have a spacesurehth where people sit to visit
or work, our under-house space was particularlyegmms and was furnished with a large
bench where visitors could gather to visit witharsl each other. The Kandokans also
offered us the only gun in the village if we wishidhave custody of it, and began to
teach us how to speak and how to behave.

Although almost all village houses have a spacesumehth where people sit to visit
or work, our under-house space was particularlyegars and was furnished with a large



bench where visitors could gather to visit witharsl each other. The Kandokans also
offered us the only gun in the village if we wishiedhave custody of it, and began to
teach us how to speak and how to behave.

Anthropologists do a unique, schizophrenic, typefielid work called participant-
observation. It requires them to live with and litkee people studied, to participate in
daily activities as well as dramatic ones in orgelearn how to see the world from other
eyes but, at the same time, always to try and mersaientific and objective in doing
observations. Anthropological field work is alwagsbalancing act. We spent much of
our time observing and asking questions, and thedkkans were as interested in and
curious about us as we were about them. They wdatkdow where we had come from,
what our homes looked like, what our families widte, how we could light a fire in the
bottom of our kerosene refrigerator and get iceajuhe top. When we told them that
Dorothy’'s parents were distraught with worry aboilte safety of their only
grandchildren, Kamilus Kolia - one of Kandoka'’s longn - recorded a tape telling them
not to worry; he would take care of us and sendllusafely home. In order for us to live
safely in the village, to be under the protectibn-aather than at risk from -- the spirits
of the ancestors, it was necessary for us to bpepp introduced to them. So, when
Kolia sponsored a ceremony in which children of pedriline were formally affiliated
with their father’s group, he led out our son Briwalance with the spirit&lthough we
did not realize it at the time, this was a clegnai that our presence had been accepted
by the people of Kandoka.

Image 35.05
Bruce Age 4 Dancing with Kolia

We did research in Kandoka five times: in 1966-B%71, 1975-76, 1981, and 1985.
During those years we also had two more childravidRiley born in 1969 and Stephen
born in 1973. The presence of our children was,thwek, critical in convincing the
villagers that it was possible for them to eduaadeand integrate us into their society.
The Kaliai are fond of and protective of childramd although we did not realize the full
implications of their actions for years, in onlyeav days they had begun the process of
incorporating Rebecca and Bruce - and us - intocttramunity. Few days went by
without somebody bringing a gift of food “for théildren”. Our lack of understanding
resulted in the mistakes, and in our educatioruimdmn behavior, that David discusses in
his article TooManyBanana$1990)




Research with RVers

We did not become involved in research with RVeesause we were ourselves
RVers. Although we briefly owned a “pop-up” teraiter, most of our camping for over
thirty years was in a tent and/or with backpacks. lecades, the only thing we knew
about RVers was that we were annoyed if a beherpatled in near us in a quiet
campground and broke the stillness with its geper&ur favorite story about RVers
was of a little girl who left her parents’ shinyréiream trailer with its television set and
colored lanterns to visit our campsite and say fullgt “I wish we could have a
campfire.”

In 1978 we first became aware of the possibilitatttarge numbers of North
American seniors might give up their homes, famgjliand communities and become
rootless nomads living in their RVs. That summaegheiof us went on a two-month
camping trip in the U.S. southwest. We visited salv@ational parks there, with an
elderly couple in a motor home following us fromegpark to another. They would greet
us and inquire where we intended to go next. Theylavbe there when we arrived, find
a campsite near ours, set up their chairs and wagohe, with our tents, sleeping bags
and packs, spilled out of our two short-wheel-bakadd Rovers and set up camp.
Watching us was almost as much fun as watchingcasiact, they said. They were full-
time RVers. They actualljved in that motor home. They amazed us almost as rasch
we entertained them.

Our second meeting with serious RVers occurred®B21We had spent eight months
of a year’s research leave living in Victoria, Buhere we worked on a book on aging in
the South Pacific. On June 1 we started home tar@ntcamping as we went. Canadian
schools are still in session in early June, andhsoforest campgrounds were nearly
deserted. The other occupants were mostly friemdtired folks. We struck up an
acquaintance with several of them as we shared afpmffee or an evening campfire.
Some of them explained they had sold their homeéswaare living as nomads, traveling
in their RVs. They said there were thousands oérstike them out there on the road,
and that they were having a wonderful time.

Bemused, we began to wonder whether there werly thalusands of these folks, or
if we had just run into a few eccentrics? Why wotlidy leave behind family, friends,
their family doctor and maybe, even, their honesthanic. How would they cope with
two sets of problems: the problems associated withgaghd the problems of being
nomadic. Why would anybody do a thing like thatyifig to find the answers to those
guestions might, we thought, be an interestingarebeproject -- someday. We labeled a
file “Airstream Nomads”, dropped in some newspapirpings and a sheet of paper
containing those questions, and put it in our dilicabinet under “possible research
projects”. Then we returned to our New Guinea nesea

In 1990, twelve years after our first chance megtiith full-timers, we each had six
months’ research leave. Because of the unstablatisib in Papua New Guinea, we were
uncomfortable about returning there. For the finste since 1966 we were without a
compelling research plan or a field site. So we dugour “nomads” file and began a
literature search to find out what other academicanthropologists, gerontologists,
sociologists -- had written about elderly RVers. Wiend only brief mention of RVing as
a retirement alternative and discovered that liieearch had been done on RVers as a
group. The notable exception (we discovered muigh)lavas a doctoral dissertation done



in 1941 by the sociologist Donald Cowgill. Cowgll'research was based on a
combination of questionnaires and participant oleteyn, but the other studies were
primarily survey research. Anthropological-type eash on modern RV retirement
seemed possible. It seemed worthwhile to investifather to see if there were enough
people out there to study.

We applied for and received a small grant for atgroject. When we began we had
little but questions. We had - and still have -demographic profile. We were not even
sure where tdind RVers, although we knew there were many retiredpjeein the
southern mainland of British Columbia. We went tan¢ouver and arranged to rent an
old travel trailer for two and a half months. Thee pulled it to a nearby KOA park and
started knocking on doors to find out where peapat and when they left. The typical
response was, “Well, when it starts to rain andftineace comes on at night, it's time to
head south.”

As in 1966 when we first went to Papua New Guineahad a field research project
but little preparation and no idea where it wasigdp lead us. Also as in 1966, we were
lacking not only in how the society worked, butt@chnical know-how: poling a dugout
canoe and backing a trailer into a narrow spacé letuire a lot of skill. In both
situations, the only way to learn is to do it. 8n¢e again, we started.

RVers are not New Guinea villagers. There are hugmbers of them -- perhaps
millions -- while the largest of the five Kaliailldges only has a population of a few
hundred. RVers do not share kinship, history, aglassociation with a place, and they
are not sedentary. Travel, indeed, is the mainore&Vers live as they do. Furthermore,
we and they mostly share a language and a culhddheey are at least familiar with the
notion of academic research. Doing participant olaen with RVers would be
different from doing research with Kandokans. Weengedicated to the notion of living
with and like the people we wanted to study angéddicipation in their daily activities.
But first we had to find them. When it started mag) we headed for “the field”

Operating on the assumption that if we wanted topddicipant observation field
work with people who live to travel, we too mustbme travelers, we decided to go to
the places where RVers told us they went. We ateidéd to sample as wide a variety of
methods and styles of RV living as possible, ankg&on about the various options as we
went. Although we did not exhaust the possibilitis did try to go those places people
told us about most often.

Image 35.06
“Boondocking” in a casino parking lot — Laughlin, NV



Not knowing any better, in Laughlin, Nevada we ptidstay in a commercial RV
park instead of staying free in one of the casiarkipg lots. When we later told RVing
friends about that they hooted with laughter: “Heyerybody, theypaid to stay in
Laughlin.”

Knowledgeable RVers are more likely boondock(park without hookups, usually
free or for a minimal fee) in casino parking laaemetimes for months, while they attend
low cost entertainment, enjoy inexpensive meald,dmsome recreational gambling. We
never made that mistake again

We next spent a week in the short term parking ar€auartzsite, Arizona. Quartzsite
is a desert town on U.S. Interstate 10 and US @5 tie California border. During the
summer its population is about 400 and, as one Rddrus, “It's so hot there in the
summertime that when a roadrunner pulls a worm afuthe ground it has to use a
potholder.” In the late fall and winter Quartzshests the Main Event, billed as the
world’s largest flea-market and gem show. In thetarn of 1990 the population peaked at
1% million, most of them RVers. Most RVers boondackthe desert on Long Term
Visitor Area (LTVA) land administered by the U.Suiau of Land Management.

Image 35.07
Quartzsite’s Main Event

Several RVers told us that our study would be inglete if we missed Slab City,
also known as “The Slabsdn abandoned US military base near Niland, Calidorn
named for the concrete slabs that were the founwmtof the temporary World War 11
buildings.

Images 35.08 and 35.09
Boondocking at the Slabs



Residents either park their rigs on the slabs erthem as a patio base. Some do
both. While most of the residents of Slab City seasonal, staying from November or
December through early March, some live there peantdy. Everyone lives there free.
Our informants usually added that we would not wargpend more thasnenight there.

To them Slab City was a spectacle to behold rdtiear a place to stay. We spent a week
at the Slabs and were enthralled by the commuritigshad formed there in the absence
of any external authority, dependent on the hobfyitaf the residents and their sense of
independence. As one resident told us, “Peoplék thigire here becausgs free. We're
not. We're here becausee're free.”

II: UNDERSTANDING THE EXOTIC

How does an anthropologist make the familiar exatid the exotic familiar? How
can we achieve the epiphany that McPherson exmetEhin order to understand - to see
what is happening around us and make sense ofvi must first find the common
threads linking the particular experiences andvaies of people of different cultures.
Second, we must realize the complexity that charees the seemingly ordinary activity
of every-day life. For example, there are numerand obvious differences between
Kandokan villagers and full-time RVers. Their ptogdi appearance, clothing, housing,
work-places, and daily activities are dissimilarillAgers are sedentary, while the
organizing principle of the life of RVers is theilesire to travel. In spite of their
differences, they have similar problems to solviee Folutions they have found to their
common problems - living in proximity to others,ilbing communities that provide not
only mutual support but mutual satisfaction - drikisgly alike. So how do they do it?

Community in Kandoka:Our Roots Are In the Land

Most Kandokans are born, or marry, into pre-exgsttommunities where people
share kinship, history, culture, and land-rightsdi@arily, children and adults marrying
into Kandoka do not have tweatetheir community. It is already there, and thegkt#s
to find their place in it. Land and kinship are tto®ts of community in Kaliai. People
live, garden, hunt and utilize the resources ol ldrat has belonged to them and their
ancestors for generations. Their shared history lagénds tell the stories of first
settlement, of relationships with the spirits wheldmg there, and of how early settlers
either fought over the land or peacefully agreedshare it and legitimized their
agreement by marriage and exchange. Their ancestesburied there on the land and
their spirits reside there still. Mount Andewa e tsite of a village populated by the
spirits of the ancestors of the present-day Kall&iluding the people of Kandoka.



Image 35.10
Mount Andewa

Creating Community in Kandoka: You Are What You Eat

A person’s place in community is expressed in nomemways, the most important
being the idiom of kinship. Everyone who lives hretvillage must have kin ties to the
other villagers. If these do not already existam not established by marriage, then they
must be created. For Kandokans, kinship is an sspme of shared substance. One way
they share substance is by sharing food.

Substance sharing between parent and child bediiis the child is in the womb. A
father establishes kinship to his child by giving fwater’ (semen) to the child’s mother.
Kandokans seem to consider a woman to be an inmubatil she begins labor and spills
her vital essence - blood -- during the birth of haby. The father and his relatives, who
will claim the child as a member of their kin grouppmpensate her for her loss of
substance - and claim the child as a member of greup - with gifts of shell money.
After giving birth, a mother creates kinship byigy milk to her infant. The baby-talk
name for ‘mother’ istutu, a short form ofturuturu ‘breast’. A baby subsists almost
entirely on breast milk for about the first nine mtiws, but as she grows both parents and
their relatives provide her with solid food. A yauohild addresses the adults who feed
her as “mother” and “father”, for they are the mosportant people in her life (see
Counts & CountsFather's water equals mother's milld983) for a discussion of
Kandokan notions of conception, parenthood, andhip).

The importance of food sharing aneating kinship may be most clearly observed in
the process of adoption, a common practice in KkadAnyone, including an unmarried
person, may adopt a child, usually the son or dieugif a sibling. An adopting parent of
either sex has several responsibilities to thedcldne of the most critical is to provide it
with food. While an infant is still nursing, the agutive parent indirectly feeds it by
supplying food to the lactating mother. Kandokaag hat food given to the lactating
mother is also consumed by the nursing child inmtsther's milk.. Meat and fish are
especially appropriate gifts, for these foods anes@lered to be strengthening. Failure to
carry out this obligation nullifies the adoption.

Feeding growing children is a continuing resporigybof parents, and it is hard
work. People sweat when they work in the gardepramuce food to ensure that their
children will live and grow. Their sweat - theirtal essence - is incorporated into
children when they eat the food their parents mlevindeed, the exchange of substance




between parent and child that begins with donatmihsemen and milk to infants and
continues with the sweat required to feed themniadly leads to the parents’ bodily
dessication that is a mark of old age. When a Kkaddather gives his child food

saying, “Eat my sweat” he is reminding the young#tat part of his very substance is in
the gift. When Kandokans see a wrinkled elder thieyreminded of the years of giving,
hard labour, and loss of bodily fluids that areuiegd for the continuation of human life
and society.

It is difficult to overstate the importance of foodcreatingkinship. It is so powerful
an agent that it generates a kin relationship eviém people who are not constructed of
the semen and milk of their lineage - people sushaathropologists. Kandokans
continuously brought us food “for the children”. Blping this they were using their
substance to build ties of kinship between them @mdchildren and - by extension -
between them and us. Although we never had altbildren with us in the village at any
one time, they all went more than once and we awead at least two children with us.
Over those years we acquired Kandokan relativese weorporated into Kandokan kin
groups, and became a part of the community of Keado

On September 15, 1975 Papua New Guinea becameepeimdent state and member
of the British Commonwealth. As part of the Indegemce Day celebrations the young
people of the village planned to perform a tradisiosingsing" When we arrived in
August, 1975, young women in the village invitedbBeca, who was sixteen, to
participate in the celebration and she practiceath e group for weeks. On the eve of
Independence Day, some of the adults remindedaissthce thejoung people’s dance
was a traditional one, the girls would be bare $texh They asked how we felt about her
making a public appearance that way. We replietl simze it was her body they should
ask her howshefelt. Their smiling response was that she woulditessed “like a bush”.
Her modesty would not be compromised. She wasenhdéressed like a bush, as were
the other young women, and although members ofudireace can eventually pick out
which bit of shrubbery iur bush in this photograph, they have to look forea f
minutes.

Image 35.11
Rebecca dancing to celebrate PNG Independence 1975



The aftermath of Rebecca’s first public performaimcKaliai had repercussions, both
serious and hilarious, for us. Because six womanh fbamally acknowledged her first
public performance, an acknowledgment we were reduo formally reciprocate, she -
as our first-born child - was formally incorporatietio Gavu Sagthe patriline of one of
our best friends and consultants, under the spshgoof the man who acted as David’s
older brother, Jakob Mua. Operating on the primcigiat if you have to sponsor a
ceremony you might as well do it right, we foundsmives desperately scrambling to
find enough food, pigs, and shell money to co-spormir daughter’s coming-of-age
without humiliating ourselves and David’s villagekAs Mua told David when, at 4:00
a.m. we were still several fathoms short of thdlsheney we needed to distribute to our
guests, “for years you have written down what wetedd you and you knew it
intellectually. Now yotfeel it”

While our children were formally recognized as mensbof their father’s patriline,
the rights of their mother's group had not beenmially established. Kandokans
recognize the bilateral nature of kinship. Although father’s line has the stronger claim
on children, mother’s kin may claim the childrerfather’s kin do not meet their ritual
and ceremonial obligations by paying bride weatttl eorrectly sponsoring the first-born
children of the union. David’'s kin ties were obwoto the Kandokans by the end of
1967, but it look longer to establish the identty Dorothy’s relatives. By 1976 our
original house had become ramshackled, and thageits built us a new house near the
centre of the village close to David@avu Saekin and also to the members Béianu
patriline. With that move, Dorothy’s friendship gemed with our new neighbors, Maria
Datima, the wife of Mua’'s (and David’'s) younger tver Benedik Solou, and with
Sergeant Ngaloko, Maria’s father. Sapanga Biské,widow of Ngaloko’s older brother,
also began to announce her conviction that Dorethg her mother, returned from the
dead. When we returned to the village for our fowstily in 1981 we discovered that our
house had been incorporated into the family comgahared by Solou, Maria Datima
and the family of her brother, Puanu. So, when bdlgal head of th&uanuline, decided
to sponsor a ceremony recognizing the first borilddn of his sons as members of
Puanuy the village also recognized Dorothy as belondmBuanuand our two younger
sons, Riley and Stephen, as having rights and atimigs as members &uanuthrough
their mother.

Image 35.12
Dorothy’s kinsman Ngaloko and some of the taro heisitributed for the ceremony



By the time of Riley’s and Stephen’s incorporatioto Puany we were full members
of the community. Therefore, for the first time, avhthe spirits appeared in the village,
Dorothy fled with the other women, joining themfeast and parody the ritual presided
over by the men (we discuss this event in Counts@ountsClowning among the Lusi-

Kaliai 1992)

Image 35.13
David Riley Sakaili is carried on a shield to be pesented to the ancestor spirits

Maurice Bloch has argued that we anthropologistslenuch of what we know about
the cultures of the people we study at a viscemah-linguistic level achieved by
experience (Bloch 1991).We acquire much of ourttoal knowledge” bydoing things
rather than by just talking about them. This is str@ngth and the true heritage of the
method of participant observation, especially whenvolves long-term research. In the
process of sponsoring our children we learned atgteal aboutioing andfeeling (not
just knowing intellectually) what it is like to leevillager with debts and obligations, and
we understood viscerally, for the first time, theture of kinship in Kandoka. We discuss
our learning experience in Counts and Counts 1998.

Because our research in Papua New Guinea was déomgand we lived with and, to
an increasing extent through the years, like tHegers, they brought us into their
community. They sought for and formalized theirogmition of our ties of kinship with
groups there. Although we either did not have, ax forgotten, our earlier lives and our
kinsmen there, our apparent lack of the usual wpéeple’s agenda and our behavior
provided evidence of our affection and affinity filtre community in general and for
certain lineages in particular. Using this eviderte village brought us - through our
children - into the community by providing them ansl with food, by including us in
everyday activities, and by ritually incorporatiagr children into the patrilines to which
they clearly belonged. By sharing food, residerarg] ritual with us, the villagers re-
established our kinship with them and transformeffoam strangers into Kaliai.

Kandokans share food, but they also exchangedttlam way that food is distributed
expresses the relationship between the food gimdrthe food recipient. People share



food - and substance generally - with those to whioay are kin. Thegxchangeood
with their affines and their competitors. Patersainen is thought to predominate in the
creation of a child, and so the Kandokans are lpettal. When a patrilineage celebrates
the marriage of a son to the daughter of anotheumrthe celebration includes the
exchange of food, as in this photograph of Kanddkasts preparing to distribute food to
their guestsThe exchange establishes the equality of the twopmg and their status as
affines. However, the affinal relationship is claesized by paradox. Affines compete
with one another, but they also share their mastipus resource -- their children. When
members of a patrilineage make ceremonial clairthér children, they must feed all
those who come as guests. The participation ofntbiher’s patrilineage in this ceremony
expresses the ambiguity of the relationship betwieenwo groups. The patrilineal group
must present the mother’s kin with gifts and fooddemonstrate the priority of their
claim to the child and their ability to meet thegsponsibility to her. Howevehoth
groups also have a life-long interest in the chddd they demonstrate this common
concern by cooperating to provide food for theiegfs .Kandokans would applaud the
insight of Marshal Sahlins when he observed thatfdistribution is a statement of
social relations and, therefore, food is both @asnsg and a destroying mechanism of
society (1972:215-127-18).

Creating Community among RVers

The people of Kaliai live in community, and undeosthcircumstances they have no
need to create it. They merely validate and rec#dres that are already there. Full-time
RVers, whose only home is their rig, must creameosk all of their communities from the
ground up. Consider: they are travelers who livehenroad and spend only a short time
in any one place. When they spend time off the rohédnces are that those parked near
them will be strangers, at least initially. TheséelRs are nomads, but they are not like
traditional ones. Other nomads live and travel me-gxisting community groups
composed of people of all ages who are kin anadise They move together, and when
they set up camp they arrange themselves in esiabliresidential patterns that express
existing relations of kinship, affinity, and friestip. RVers, on the other hand, are almost
never related to their neighbors, who are ofteangfers. While RVers sometimes travel
with friends, most travel independently, and mast adults without children on board.
Traditional nomads travel, not only because ithisirt way of life, but in order to find
food, to meet with other groups to exchange gotwisrrange marriages, and for other
instrumental reasons. In contrast most full-timeeR/say that they travel in order to find
freedom and because travel is an end in itselfedem means a number of things to
them, but primarily they value freedom from rulesl aesponsibilities imposed by others
and freedom to do whatever they want to do whenthey want to do it. The freedom
cry for many RVers is some variation of, “If | dorike it (the weather, the neighbors,
the scenery) here, all | have to do is to turnkigng”

This attitude contrasts dramatically with that bé tkaliai who consider voluntary
isolation to be evidence of either anti-social heta(adultery, sorcery) or a precursor to
suicide. Villagers consider people who shun the mamy of others to be aberrant,
potentially dangerous, and not entirely human. Betbhe Germans introduced prisons,
the people of West New Britain used exile as a tsamcagainst serious anti-social
behavior, second in extremity only to executioradast resort. This contrast expresses a



dramatic difference between Kaliai and RVers: oakuce’s privacy and freedom is the
basis of punishment for the other.

This is not to say that RVers crave isolation axiteeln fact, they want community.
Ironically, although most RVers say that they oraly went on the road in order to
travel or to find freedom, they also say that te&y on the road for years because they
make friends with the people they meet there antbrne part of a community of
travelers. If the statement “If | don't like it feerall | have to do is turn the key” is the
phrase we heard most often, the second most constatement is either “I know them
(fellow RVers) better than | knew the neighborsved next door to for X years” or
“They’re my family now.” Here are some of the thintipat RVers have told us:

Dorma, the owner-manager of a resort park, in nespdo David Counts’ observation
that people in the park are friendly and all seerkrtow each other, replied “That's what
they come here for. They have it here and theytdwawe it back home. They get back
home and they miss it. That's why they keep coniagk. Almost all of our people come
back here every year. When they come back heré&¢heyming home.”

Violet said of returning to the Slabs, “It's lik@ming home. They're your family.”
She feels that she “can trust the people in owr beeause they're like we are. They try
to make their area look homey. They want it to Idéke home and smell like home.
Everybody watches out for everybody else. Everytsody eager to help. When you get
situated in one group it’s like a family, but wendtchave a name yet.”

Judy was widowed in 1988. She says, “Family wa$ wie for a week after Ernie
died, but it is the continuing support of my SKPnfly who write and drop by to visit
that keeps me going. | don’t think I'd have madevithout SKPs! You'll never know
now grateful I am.” (SKP or Skips is derived frohetpronunciation of the name of the
RV club Escapees)

Dwayne, a part-time RV park manager commentedythatcould live in a Southern
California subdivision for twenty years and not inthe name of the people next door.
Here -- and in RV parks generally - he says, youaeeal sense of community and
people becoming friends and helping each othes & if people saw others living like
themselves and felt they could trust them.”

Joe and Kay Peterson agree, In their book, The Rewised Survival Of the
Snowbirds. they say: “Sharing is the key to allggsof the Escapees Parks... Therefore,
it isn’t surprising to find the members also shades to town for doing laundry, going
shopping, and for social events. They are [a] tight group who think of themselves as
“family.” Because of this, those who are in thekplaeep a watchful eye over a traveling
member’s property.... Even more important thanféeting of security for things is the
knowledge that there is someone there to help ybenwyou need it. There is, for
example, special concern shown if someone failgfdpear at an expected time. A
neighbor will knock on the door to make sure evdng is all right. Having neighbors
who know and care about you, and who will be therdelp you if you are sick, is
reminiscent of the old village life that in mosapés has been replaced with a mind-your-
own-business attitude.” (Peterson and Peterson:36%).

These testimonials use the words “family”, “hom#ielp”, “friends”, “trust”, “care”.
These are the qualities that are necessary foextstence of a community. Sociologist
Thomas Bender says:



There are emotional layers to the word ‘community’ and as é thsuconcept
is more than place and activity. “There is an expectation of a sppadity of
human relationship in a community, and it is this expeaérimension that is
crucial to this definition. Community, then, can be definetids as an experience
than a place. As simply as possible, community is where comymiappens....
Community ... is best defined as a network of social relatinarked by mutuality
and emotional bonds....A community involves a limited bemof people in a
somewhat restricted social space or network held together bydshaderstandings
and a sense of obligation. Relationships are close, ofteratetimnd usually face to
face. Individuals are bound together by affective or emotioealrather than by a
perception of individual self-interest. There is a “we-ness gcommunity. One is a
member (Bender 1978:6-7).

RVers must create this feeling of family -- of commmty - from scratch. How do they
do this?

Sharing Food

One way people - RVers as surely as Kaliai villagercreate and express community
is by sharing food. AlImost every gathering of RVérat we attended during our research
included shared food at pot-luck dinners, pancaleaWiasts, ice-cream socials, fund
raising meals, etc. This was true at state pamsort parks, Escapee parks, and at
boondocking areas in the desert. In Escapee parke sort of food-sharing happens
almost every day.

Image 35.14
Thanksgiving at Rainbow’s End

We ate Thanksgiving dinner with Escapees at Raird&wd park in 1993. When we
asked our table-mates if they did not miss shafimgnksgiving dinner with their
families, they replied “No. These SKIPs are our ifghOne man observed that while
Escapees is not “communal” it was important thabtdta community, and that eating
together is an important part of community life. faraphrase Marshal Sahlins, the least
important thing that an RVer do with food is to @atlone. Why is food sharing so
important in creating and expressing social retesiops? First, it is necessary for life. A
gift of food is a gift of life -- or a gift of deht In Kaliai, the primary way that sorcerers



kill others is by giving them food that has beenspoed, either with a physical or
chemical poison or by being be-spelled. Recall i8alsl observation that food is both a
sustaining and a destroying mechanism of soci€QyZP15-127-18 Thus, just as giving
food is sharing one’s substance with another, dcwgpt from another person in

Kandoka is an act of trust while refusing it is tatement of suspicion and distrust.
Although sorcery is not in the minds of RVers, them, too, eating food prepared by
someone else is an expression of trust and offatimg an expression of sharing and
generosity of self.

Second, the food you eat becomes part of you. Yreuwahat you eat! This is
recognized by both Kaliai, for whom food createaskip, and by RVers. As Karen
explained, when we asked why people offered foodetwcomers to the park, “Because
it becomes a part of you. It becomes a part of seltif Ann Marie agreed, explaining
that sharing food is important because “Eating tlogreis a sacrament, like the Last
Supper.”

Finally, people must work to obtain food. One’s rigye effort and - in Kandoka at
least - ones very substance goes into food praztuclihus, when a Kandokan child eats
the food prepared by his parents he is eating #vedat - incorporating their substance -
and reinforcing his kinship with them. While RVenay settle for simply eating together
in a restaurant from time to time, it seems tohas for them, too, the work that goes into
obtaining and preparing food has greater signifieatman merely sitting together to eat.
This is why the pot-luck dinner - where everyonts eabit of food prepared and donated
by many others -- is the characteristic food staritual for travelers.

Sharing Labor

In Kaliai work is seldom a solitary enterprise. \iliex they are clearing and planting
gardens, building fences to protect gardens fromaoding pigs, making shell currency,
preparing thatch, building houses, planning a cereah, sweeping the village free of
trash or preparing food, people work together.

Image 35.15
Women sweep the village



Village residents cooperate in the community woklowilding fences, building and
repairing public buildings such as the village dmjrschool, or the house where visiting
government officials stay, or making copra to raiash to support the local school. Kin
cooperate in garden work, building and maintainaogpra drying sheds, building and
repairing the men’s house where unmarried boys\asiting men sleep. One of the
obligations of kinship is to assist your relativiegheir work, with the understanding that
they will also assist you. Sharing labor - shargwgeat - expresses kinship relations.
Young men and women work for their elders in remgjtly for the work - the sweat -
expended by the parental generation in creatingsastiining their lives.

Whereas Kaliaexpresscommunity by working together, RVetseatecommunity by
sharing labor. For example, at the Hot Spring LTiMiAsouthern California, in the early
1980s RVers who wintered there approached busipesple in the nearest town,
Holtville, for contributions of supplies to develtipe spring. Volunteers from the LTVA
used this assistance to build two spring-fed hbstput in a cement pad, and install two
hot showers for use of the residents. Each Mondagnimg, all LTVA residents were
invited to bring bleach and other cleaning suppleghe spring. There they drained the
hot tubs and then disinfected and cleaned the etmstab, tubs, and shower area. The
hot spring area has become a free spa and a seciak where residents can relax and
talk with fellow volunteers and enjoy companionsaim community.

Image 35.16
The hot springs area has become a spa and sociahte

The Escapees RV club self-consciously encouragemeainbers to participate in
regular cleaning and maintenance chores, partlykeéep costs down but, more
importantly, in order to develop a community spiftathie Carr, the CEO of the club
wrote the following about inclusion in communityg€ 1993:5): “I believe if you want
to enter a circle, you can just erase the lines lip to you to make the first move. It is
up to you to become a part of the community.”

The term “community” is loosely defined as a grafppeople living in the same
locality. It can be a town, an RV park, or a rdthgation. In every case, the best way to
break the ice is to volunteer to help. Inclusiom iguaranteed result. There are a number
of ways that Escapees volunteer: they serve foamdmmunity meals, they help cook or



clean up after the meals, the clean the clubhqd&e the grounds, work as everything
from organizers to parking staff at rallies.

Image 35.17
Rainbow builder at work

They also become Rainbow Builders. These are Essapembers who give their
labor to help build parks in exchange for theiesituring the laboring period. Many of
them do this work because they plan to have anlthe park, but others - like the elderly
gentleman driving the heavy equipment in the phetolg - volunteer in order to
contribute to the SKP community and because theyrmas reciprocity. Sometime in the
future, they believe, somebody else will help teate the park where they will want a
home base. Mutual help also helps to create contgnamong RVers. Almost all new
RVers are astonished when strangers offer to hélpproblems ranging from the trivial
to the serious. It is a standing joke - but oneeasn fact - that if you want to meet
people in an RV park all you have to do is raiserywood. Anyone in trouble is assured
several helping hands. Fellow RVers offer everyghiom the use of a tool, or an extra
hose to enable you to use a water tap that’'s justobreach, to the use of a car for
transportation if your spouse is hospitalized vatbudden, acute illness. The importance
of sharing and help in creating community among RBMs well expressed by full-time
RVers and Escapees members Karen and Scott Bakisadst important part of my
reality is the sense of community | feel whenever ave with other Escapees. For us
there is the clear feeling of being with family.€Fa is no question in my mind that, if
some problem should befall us, there would be marany people who would be willing
to go way out of their way in order to help. And weuld be happy to do the same for
the others in the group. It is a very special btmat is one of the cornerstones of my
reality” (Bonis and Bonis 1993:22).

Space: The Architecture of Community

The way in which space is organized, and the usehioh it is put, also contributes
to creating and maintaining community. The warnmelie permits Kandokans to spend
much of their lives outdoors. They cook, visit, amork outside, either on their verandas
or in the shade under their houses. Recall thergaaesocial space under our house. This
arrangement was ideal for us because it was a o@mnemeeting-place for villagers.
There were often several people resting, workimgatking under our house so we did
not have to go far to find people to pester witlegjions. It also enabled our neighbours
to observe our activities without being intrusiVéhere people live outdoors, in the view



of others, they know each other well. Villagersogrgnd seek out the company of others,
and a person who shuns others is behaving abngrraatl is carefully watched for
evidence of either intent to commit suicide or tagtice sorcery. The desire of villagers
for contact with other people is present even dusierious illness or approaching death.

Image 35.18
Friends and family visit a dying person under the awning

Adults who are dying move to a bed under a tempashelter in front of or beside
their house. The construction of this shelter alethers to the expected death, and the
word is spread to the dying person’s business &dsg¢ trading partners, creditors,
debtors, friends, and kin in other villages. Allno® to visit, to hear the dying person’s
wishes regarding the disposal of personal propexty] to bring to closure ongoing
relationships. This organization of space discoesageclusiveness and facilitates
ongoing communication, intense social interactang a sense of community.

Most North Americans would probably find it diffituo live in the view of others as
the Kaliai do. Our values and architecture stressafe rather than public lives. Ideally,
each child has its own bedroom, and most of useptef live where the walls are thick
and do not allow others to overhear our words astibras, or us to know about theirs.
This ideal is exemplified in the modern, suburbarbdivision where there are no
sidewalks or front porches with swings to inviteghdors to visit, and where houses are
set far back from the street. Outdoor family lifejt exists, takes place either in the
fenced back yard or in a public space such asyangldield, swimming pool, or park.
Garage and front doors are shut and locked. Theneoi implicit invitation to visit
informally and, RVers tell us, neighbors often knowcare little about each other. The
move to these suburbs began after World War 1l whew affluence enabled city
dwellers to leave crowded neighborhoods, where inas Kaliai village - everybody
knew everybody else’s business. They fled thesghberhoods in search of peace and
quiet and privacy. Now, four decades later, memlére generation that fled to the
suburbs disenchanted with their decision, for algiothey went in search of privacy,
what they found was isolation. RVers seem to begryo reverse their decision, for
many of them seem to be actively searching for @mgmship, mutual trust,
involvement with their neighbors, and meaningfutiabinteraction. They want to create
a sense of community. Like the Kaliai, full-time BN live much of the year in a warm
climate that enables them to spend a lot of timd@wrs. And, like the Kaliai, they cook,
visit, and work outside, but in the shade undeir #&nings rather than on their verandas



or under their houses. The awning on an RV accamgd several things. It creates living
space for the RVer, it makes the outdoors parh@fRVer's home, it creates an area that
is neither intimate private space -- as is thed@2f the RV -- nor impersonal social
space, such as a park’s recreation hall, club homssewimming pool. Like the front
porch in older neighborhoods with sidewalks, itaigpersonal but neutral social space
where casual, friendly interaction can occur withocommitment to intimacy. Because
the space inside a rig is small, when the weatharce people sit under their awnings to
drink coffee, read, or do craft work. Their presem an invitation to their neighbors to
stop and chat, to bring over their own lawn chaid &up of coffee and visit. There
people meet and talk, share news, gossip, and maygmack, and come to know each
other better. The RVer's awning, like the villagenreranda, facilitates the social
interaction that is essential to the creation ehownity.

Image 35.19
RVers gather under the awning

Shared Ritual

Shared rituals permit people to both create andesspcommunity. These rituals may
be rituals of incorporation, such as the ritualdagharing that occurs in New Guinea
villages and RV parks alike. They may be ritualgyadeting. Escapees hug one another
when they meet on the road and to welcome newcom&ysSKIP parks, as they are
doing in the photograph below. This ritual reinfsdhe idea that members of the club
are like family because they act like family.



Image 35.20
RVers hug to welcome newcomers

Other shared rituals may be rituals of reversai thark a break or emphasize a point
in the yearly cycle, and that allow community mensti® experience what life might be
like without community or without the social ruléisat people must live by. During
rituals of reversal, people dress and behave irs\ilast they never would in normal time.
For a few days the rules of society are relaxed@aple enjoy a “time out” when they
can be foolish, rude, or break rules of proprietthaut fear of recrimination. Clowning
activities, found in many cultures, are an exceleeample.

Image 35.21
Kaliai women clown at a wedding

In Kaliai, women at the wedding of one of their fmrelatives clown by wearing
men’s clothing, carrying spears, and threateningstpu-- something women never do in
normal circumstances. These women, who meet thefkiheir “sister’s” new husband,
brandish their spears in a warning that if thestesis new husband or her affines abuse



her; they will have to reckon with her kin. Evergolaughs, because these threats are
obviously notreal threats.

They are delivered by clowning women and cannanbewith anger or violence. At
the same time, everyone knows that, despite thmpnogriate behavior of the display and
the climate of fun, the warning is very real inde#dhe brides female relatives are that
fierce what would her male kin be like if she weyde mistreated?

Image 35.22
Escapees clowning during member return “rally”

In contrast, the Escapees pictured here clowniagparticipating in a rally that marks
a turning point in the year - the return of member&heir’ park in the fall. Lot holders
in this park, which is located in the high plairfstiee US Southwest, usually leave for
cooler places in the summer and return in Novenibespend some of the winter.
Returning members and visitors greet one anotkastfand drink together, play games,
and clown. Participants dress in costume - menappedrag, adults appear as children
or animals - and engage in inappropriate behavioluding sexual joking and mock
violence.Nobody takes offense - it is all in fun - but thesalso a sigh of relief when the
rally is over and everyone returns to normal life.

Celebrating Rites of Passage

Community members also share rituals celebratiieg 0f passage: changes in social
status and in the life cycle, such as the incotpmmaof children into the group, weddings,
and mortuary rituals. In RVing communities, theswials may be used to create
community as well as express existing relationships



Image 35.23
Wedding at a California LTVA

In 1990 we had just pulled into an LTVA in the Galhia desert when our neighbors
invited us to bring a pot-luck dish and join themcelebrating the wedding of the area’s
host. When we demurred, because we had time onlgrépare a salad before the
ceremony, our neighbor replied with some impatiefitkat’s ok. It doesn’t mattevhat
you bring. Just bring something to eat and comeut @ttendance at the wedding
provided us with an entrance into the community sehmembers subsequently included
us in social events and in the distribution of gksh surplus vegetables from the nearby
large farms. When we returned to the LTVA in 1994 were warmly greeted by the
people of that community and once again includegtaup activities.

More poignant was the social death of Kamilus Kaliee bigman who danced with
our son Bruce and the ancestor spirits during st fesearch in 1966. By 1981 Kolia,
who was probably in his middle 80s, had becomd, ffargetful, and incapable of
organizing elaborate ceremonies. Beno, his eldest was ready to assume the
responsibilities of a bigman, but Kolia was relumttto retire. The solution, one that is
unique as far as we know, was to hold a mortuargneeny for Kolia while he was still
living. His sons put it this way:



Image 35.24
“Living funeral” for Kolia

“You are old and will soon die. When you do, welwilve you a magnificendlolo,
‘mortuary ceremony’, but you won'’t be here to sesvtwe honor you. Let us do it now,
while you are still alive, so you will know how muceveryone respects you.” Kolia
agreed and, in this photograph he is dancing ghaincestor spirits who are celebrating
and honoring his lifetime success as a bigman.

Following theololo, Kolia withdrew from his activities as a villagealder. He looked
after small children, helped to sweep the villaga] did other menial tasks. He did not,
however, garden, fish, hunt, or behave as a bigtdardid not participate in ceremonies
and nobody asked his advice or included him inridistions of wealth and food. Kolia
was socially dead. Following his physical deathttéelover a year later there was no
funeral to mark his passing. That had already haggeHe was buried quietly by his
immediate family.

Kolia’s withdrawal from social life is the kind dfehavior that some gerontologists
have called “disengagement” and is usually assediaith retirement and aging in urban
industrial society (Cumming and Henry 1961; Cowgitd Holmes 1972; Marshall
1985). It has no equivalent in the community ofnggRVers that we studied. Instead,
their focus on travel, volunteer work, and sociab&gement keeps people actively
involved in their community. Among Escapees, eversé RVers who are too ill to travel
are encouraged to participate in the CARE centemssisted living and adult day care
facility located at the club’s headquarters in hiyston, Texas. There people continue to
live in their RVs, and spend their days sharing Isygalaying games, exercising, doing
volunteer work, visiting with other RVers, and peigating as much as they are able in
the life of the community.Some RVers even continue their identification wfikir RV
community after death.



Image 35.25
John Bates Tombstone

As his wife Isabelle explained, John Bates lovedrig\but was able to do it only a
short time. After his death their son engravedkaness of their RV on his headstone
because “He wanted to be in that motor home.”

[lI: WHO HAS BONES IN THEIR NOSES?

The differences between New Guinea villagers addrgt North Americans who live
in recreation vehicles seem to be profound. Kandskiae in ways that North Americans
can hardly imagine or understand. To North Amemgctirey are exotic: they are “the
other.” Anthropologistsstudy New Guineans. In contrast, while it is #dipeculiar for
grandma and grandpa to sell their house, buy amaml/spend years traveling around the
continent, we still understand them. They are femilThey are us. It might be
appropriate for sociologists and gerontologiststiody them, but they should have no
interest for anthropologists. These are some of atgumptions that we think were
embedded in the question Bruce Rogers asked. Wtged, would anthropologists study
RVers?

Anthropologists study RVers for the same reasowp $iedy the people of Papua New
Guinea: in order to understand the complexity ef hliman experience -- the variety of
ways in which people perceive the world in whichythive and solve the problems that
all human beings share. To do that we must leaseéothe exotic in the familiar and the
understandable in the exotic which is, ultimat@lgt a way of knowing that we do not
yet comprehend. This experience is the ultimate fameanthropologists. Indeed, as
McPherson suggests, is probably the experiencetbatesthem. If we can achieve this
insight, then the world is open to us, for the exatay be on a Pacific island or just in
front of our bumper. There is much to study. Wiglolagies to Walt Kelly and Pogo,
“We have met the other and itus”
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NOTES

1. Singsing is Tok Pisin for a performance in whpgople sing and dance. Usually singsings involve
traditional songs and dances, but in modern paglansing-along, eithea capellaor accompanied by
guitar is also called a singsing.

2. This was when Bruce Rogers asked us the questioted in the introduction to this essay..

3. An explanatory aside: Escapees have adoptekbtiees SKP as their acronym. When said rapidly
the letters pronounce the name of the club. Therketstand for the values espoused by club members:



Sharing Karing People, Special Kind of People, Bigaknowledge and Parking, etc. Club members often
call themselves Skips.

4. Kaliai stories such as “Akro and Gagandewa” &fofo” explore the problems of mythic
proportions that arise when a human marries omdfeone of these Others (Counts 1980;.1994j)ead
the text of some Some Kaliai Stories click here

5. The last third of a 26 minute VHS video film leal On The Road, produced by Asterisk
Productions, was made at the CARE center in tHeofal966 and illustrates, how the centre workse Th
video is available from Bullfrog Films PO Box 140lea, PA USA 19547-998%lick here to go to their

web site

To return to the West New Britain Home page cliekehWest New Britain Web Page
To return to the Department of Anthropology Pagekdhere:Waterloo University Anthropology




