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Beyond Mediation: The Long Yams of Papua New Guinea

There is a methodological danger in using the term 'mediation'. To call for mediation implicitly presupposes two (or more) separate entities or domains set in opposition to each other, even when one is trying to transcend dichotomies. Applied to our specific case, the 'art' of a community from Papua New Guinea, using uncritically the notion of 'mediation' summons into existence two interrelated types of oppositions. The first sets apart art history and anthropology because of their complex histories vis-à-vis material culture and 'art' 2 . The second one, which is intimately related to the first, separates a distinctive local artistic production-in this case, the decoration and display of long yams-from the effects of globalisation on an Abelam village, which includes, among other things, the post-9/11 era, the arrival of vanilla and the interest in the World Cup.

Divides are powerful tropes. They are tools for the ordering of the world, a process meant to both understand and control it. Both structuralism and its critiques 3 have illustrated how these divisions create ontologies. Through progressive processes of 'purification', 4 they distribute elements on either side, 1 I wish to express my gratitude for their comments and suggestions to the editors, the participants to the session, as well as Magali Mélandri, Karen Jacobs, Joshua A. Bell, Raphaël Rousseleau for their critiques, support and suggestions.

"establishing boundaries, ascribing identities and devising cultural mediations", as Descola points out5 in the case of the 'nature:culture' dipole. By doing so divides often obviating relationships. But divides are also resilient tropes. When challenged, they seem to have the ability to slip away and to reappear in a different guise, sometimes in more subtle ways. Like certain organisms, they can adapt themselves in order to resist treatment, becoming more difficult to detect and to be dealt with. Although more and more challenged throughout academia, 6 it is fair to say that some might have retained some of their attraction. As if they were persistent fractals, "modifications often retain key aspects of earlier meta-narratives", as Englund and Leach point out. 7 Throw a narrative out the window, it can always slip back in through the back door.

Take, for example, the subject of 'primitive art'. The term itself was the result of a particular moment in the history of Euro-American taste, transforming things that were 'mere' curios or ethnographic material into an elevated form of art, poised in opposition to Western conventions of representation. 8 With postcolonialism, the concept of "primitive" was challenged, but often to re-appear in new forms. The new Paris Musée du Quai, Branly barely escaped the official name of the 'Musée des Arts Premiers'-or 'Primoridaux' (the 'MAP', as some members of the public, or of the press still colloquially call it). The two terms 'first' and 'primordial' were both new guises of the now irrelevant 'primitive', as they retained some of its glamour, at least in France. 9 However, beyond the labelling, the debate surrounding the name-and the project itself-was but a new form of the old ethnography/art divide, 10 and mainly about which side of the divide would most suit the political, scientific and cultural projects of the different actors. The result was to shape how objects should be presented to the public, the scenography, the level, nature and form of information available to visitors.

When it comes to the arts of the "Others", the 'aesthetic-anthropological system' defined by Clifford,11 often reflects how indigenous contexts are interpreted in global narratives, ultimately inviting us to resort to a 'traditionalmodern' scale to evaluate contemporary productions. To avoid such a trap, the underlying idea that objects, especially art objects, could be the mediators of this divide is tempting. But ascribing to 'art objects', a Western category, such capacity would risk confirming the reality of the dipole they are to 'mediate'. Instead of dealing with the divide, it would create a third part, in this particular situation, "art" and create a situation similar to the one analysed by Latour 12 allowing the proliferation of semi-objects, or 'hybrids' and only managing to recreate old divides in new guises. Consequently, when dealing with ethnographic material, one risks falling back into the incomplete question of whether or not 'art' as a distinct category can be the mediator between globalisation processes and local traditions.

However, many bridges have been built between art history and anthropology, and convergences can be felt. On the one hand, art history, while 'swallowing' locally produced ethnographic material and transforming it into artworks through the complex global process operated by Western-driven connoisseurship, art-markets and academic specialists 13 has also been modified by the myriad of ethnographic contexts showing the 'leakiness' 14 of its original premises. Focusing on productions of contemporary artists, it has highlighted the engagement of 'art' with politics of identity, nation-state building, and other elements of the historical and social landscape of developing countries. On the other hand, anthropologists have also started to overcome the discomfort 15 felt when dealing with 'art'. Combined with a renewed interest in material culture, anthropology has tackled modes of engagement with artefacts that outline the intimate and dynamic relationships between people and things. It also has engaged with the entanglement of ethnographic objects within a colonial discourse of global art, and the subtleties of the contemporary contexts of productions of these artefacts. As far as Pacific art is concerned, specific situations such as the Aborigines or the Maori 16 have led to the evaluation of issues such as identity, modernity, authentication and politics. The recognition 11 Clifford 1988. 12 Latour 1997. 13 Clifford 1988. 14 Westermann 2005: xi-xv. 15 Morphy and Perkins 2006. 16 See among others, Morphy 1995, Jahnke 1999. of the historical dimension of these global cultural processes 17 has provided ways to escape the old divide between art and anthropology.

The local/global couple has proved useful to anthropologists for thinking through phenomena previously analysed through the tradition/modernity angle. However, to avoid replacing a divide by another, one must insist on the premises on which both couples are based, less one intends to devise 'cultural mediators'. Whereas the latter implies evolutionist views, the former displaces the analysis by a dynamic description of complex relationships at the level of everyday practices, while leaving room for an understanding of social and cultural transformations. 18 Ethnography occupies a privileged position as it allows the observation of these daily articulations of the global and the local levels 19 or, as Wilk puts it, the "interplay between local context and global content" 20 .

The situation is often made more difficult when these 'local contexts' themselves describe their own situations in terms that seem to confirm the very divide that academia tries to overcome. When it comes to the opposition tradition/modernity as it can be verbalised in ethnographic contexts, these interpretations could be the side-effect of one of the optical peculiarities that Appadurai calls the "disjuncture between the globalization of knowledge and the knowledge of globalization." 21 In other words, while academia has challenged the analytic relevance of such dichotomies, comments expressed at the community level often reflect the national and global official discourse transmitted through the combination of local media (radios, newspapers), provincial government, local elites, aid workers, and development agencies. The main difficulty is that while local use of these oppositions can act as generative processes of differentiation, 22 they can also validate the dichotomy under discussion by inviting the distinction between phenomena put into the 'culture and tourism' domain, not only distinct, but also implicitly peripheral to more urgent issues such as infant mortality, poverty, AIDS, environmental impact, or energy supply. In turn, communities themselves are led to evaluate their contemporary situation through the tradition/modernity set of oppositions. 23 17 which has started before the 19 th century, cf. Braudel 1981-1984, Thomas 1991, Hooper 2006. 18 Ekhol-Friedman and Friedman 1995. 19 Englund and Leach 2000. 20 Wilk 1995: 111. 21 Appadurai 2001: 4 22 Cf. Leach 2006, for another account of the relationships between development, vanilla, place and production of locality, or 'community building' in Papua New Guinea, using volley-ball as key study. 23 Rowlands 1995: 23. al content.

This combination of local and global forms of 'purification' processes (in a Latourian way), sets apart 'traditional ceremonies' from 'economic development', and conceals the actual relationships between both. A form of self-fulfilling prophecy that eventually could lead to the actual requirement for mediators.

Rather than resorting to 'mediations', which would imply that global and local are opposed and separated, I would subscribe to the idea that even in matters of art, the local is not nested within the global, but articulates both levels,24 and that it is better to decompose these 'mediations' of global processes "in terms of positioned practices such as assimilation, encompassment and integration in the context of [local] social interaction."25 Rather than 'mediating' two competing positions, if anything, everyday practices operate this junction between the two levels. One could even claim that they are the main level at which a global content can manifest itself in a local context, locality having a definitive 'phenomenological quality'26 . Furthermore, one could investigate whether some materialised results of these practices possess intrinsic qualities that manifest these articulations, and how local context deals with glob

The case I wish to describe here addresses the tensions within the same community, the Nyamikum village in the East Sepik Province of Papua New Guinea, between what seems to be an idealised 'traditional' practice and situations and discourses stemming from its entanglement within 'modernity'. First, I wish to briefly outline the historical dimension of Nyamikum entanglement in a global network, and then examine the position occupied by a 'distinctive local practice' 27 , the growing of long yams, within contemporary everyday engagements with both endogenous and exogenous elements. Then, I will describe how the display of this particular 'artwork', non-collectible, ephemeral and consumable, has to be analysed in relation to other displays and practices more directly related to the 'global world', especially the fortnight village meetings. Finally, I will try to re-orient the reflection about mediations in a direction that avoids setting apart traditional ceremonies from 'modern' development processes. To use Appadurai's notion, 28 I investigate how both long yam ceremonies and fortnight meetings form a continuum of practices of the production of locality. The former are public demonstrations of the centripetal efficacy stemming from practices interweaving and mastering opposite domains and categories. The latter are public practices of negotiations and integrations of potentially centrifugal and conflicting positions brought to light in order to be integrated within the process of these productions of locality.

A Locality: The Nyamikum Village

The relationship local context and global content suggested by Wilk is of particular relevance when dealing with material culture and art. 29 Through the movement of materials and ideas, from where they originate to the place they are consumed, objects not only acquire new dimensions, but they also actively participate in the (re)production of identity, personhood, status and worldviews. This notion of consumption, which many works have contributed to, extends the definition, 30 and it has proved useful to readjust our approach of relationships between things and people. The symptom of modernity, suggests Miller, might be the very fact that consumption in a global perspective implies that people have become increasingly engaged in a type of relationship where "one is living through objects and images not of one's own creation." 31 From there, to the consideration that global content is primarily constituted of 'exogenous' objects and images that the communities engage with in a local context on an everyday basis, is a step that is easily made.

Once this premise is set, one can outline the entanglement of Nyamikum people within a wider network of relationships involving the West, 32 which 29 Wilk 1995: 111. 30 such as Bourdieu's (1984), Appadurai's (1986), Kopytoff (1986), Miller's (1987) or Friedman's (1989). 31 Miller 1995: 1. 32 See May, 1990 for an overview of the East Sepik Province. Works such as Pamela Swadling's (1990) have demonstrated that Sepik cultures have all emerged from the integration of outside influences, continuous since Melanesian prehistory. This complex and still little known (pre)history of contacts, exchanges and travels has long challenged the 'traditional' image of New Guinea as being the lost island of 'tribes' isolated since the dawn of time. Nyamikum's ancestors themselves, as all Abelam, migrated from the Sepik riverbanks, and encountered the inhabitants of the Prince Alexander foothills, the Arapesh, with whom they extensively exchanged knowledge, and from whom they probably acquired the technology of growing yams (Forge 1966). started perhaps as early as the late nineteenth century. As documented in other contexts,33 this period sees both qualitative and quantitative changes in the flows of material culture in both directions, among which are European-made tools and goods and early ethnographic material. From 1913, when the German explorer Richard Thurnwald travelled through the Maprik area, the region increasingly received elements from a wider world, linking them with both global economy and global events. These influxes included foreign material goods as well as displays of technical power, both creative and destructive, the latter notably during World War II, experienced first hand by the villagers when battles between Allied Forces and Japanese troops were waged on ridges of the village. This is also the period when roads were created and administrative towns such as Maprik were established. The Abelam people were considered fierce warriors by their neighbours, and were engaged, until the intervention of the Australian administration, in inter-villages wars; migrations in and out the area, forced or otherwise, and the arrival of foreign companies and the settling of expatriate communities were factors that extended the flow and transaction of people, things and ideas in many directions and contributed to the creation of a local experience of a 'global world', swiftly re-interpreted in local terms. 34 During my own stay, the entanglement of the Nyamikum village (and of the Sepik in general) with the global economy manifested itself in the consequences of Hudah, the hurricane that destroyed the vanilla gardens of the world's primary producer Madagascar in the year 2000. Vanilla swiftly spread over Papua New Guinea (PNG), notably in the Sepik, through the impulse of PNGbased companies, and smuggling. At the time of my departure, in September 2003, one kilogram of dried vanilla beans was sold between K600 and K800 35 (then roughly equivalent to ₤120 to ₤160). Due to limitations of space in this essay, I cannot deal in any great detail with the consequences of the arrival and departure of this very lucrative source of income on local communities. Suffice to it say, however, official discourses of the provincial government, transmitted within the village through the Councillor, and its komiti (Tok Pisin: 'committee'; both are the representatives of the village at the Maprik district Council), during fortnight meetings, framed the arrival of vanilla within a general narrative about development. This was expressed in discussions about the surfacing of the Sepik highways, the building of a road to the highest part of Nyamikum, hopes for getting power supplies to the villages, and even for the purchase of portakabin houses with toilets for every inhabitant in every hamlet. However, in parallel, the influx of moni (Tok Pisin: 'money'/'cash') had a wide impact ranging from the acquisition of four-wheel drives, an increase in travel within and outside the East Sepik Province, to a rise in the consumption of beer, and often at the core of friends and colleagues concerns, both male and female, a rise in violence and crime. A man was assassinated in a grizzly manner in Maprik in May 2003, and rumours were widespread about how this was due to the victim's entanglement in the traffic of vanilla vines and beans, aggravated no doubt by the flaunting of his connections, network and money. Along with disputes about land ownership and theft of vanilla beans from people's gardens, the arrival of vanilla was often associated in people's discourses with a general unrest within communities.

As expected, influxes of objects and ideas were also bi-directional. From the early stages of contact with Europeans, Sepik people became aware that their kastom (Tok Pisin: 'custom'), environment, arts and material culture could interest the world of waitman (Tok Pisin: 'white men'), and carvers started to produce 'traditional' artefacts destined for Western consumption, including museums. Interestingly, anthropologists themselves can also be credited to some extent for making available broader world practices and ideas that fed into what these localities were representing. The fame of Margaret Mead's book, Sex and Temperament in Three Primitive Societies first published in 1935, can be considered one of the major factors contributing to the export of the Maprik area's cultural phenomena to an international network of social scientists. Mead's book and later works by other authors have focussed international attention on such as aspects as gender, initiations, customary laws, land, gardening and notably the arts. 36 Regarding the subject of art, the influx of Abelam material culture in European networks of ethnographic museums and private collections has been little researched. 37 However, as in other areas of New Guinea, material was collected from an early stage, and its history follows both the course of material culture within anthropology, and the epistemological transformations of the anthropology of art. Through the spectacular forms taken by ritual material, especially the A-framed ceremonial houses, carvings and paintings associated with initiations, the Abelam material universe slowly penetrated the domain of the emerging 'primitive arts' in the West. These local phenomena progressively reached a more global level through the combined work of anthropologists, 36 Mead 197036 Mead [193836 Mead -1940]]; Kaberry 1941Kaberry , 1941[START_REF] Kaberry | Law and Political Organisation in the Abelam Tribe[END_REF][START_REF] Forge | La peinture, substance magique[END_REF][START_REF] Forge | Art and environment in the Sepik[END_REF][START_REF] Lea | Abelam land and sustenance horticulture in an area of high population density, Maprik, New Guinea[END_REF][START_REF] Tuzin | Yam symbolism in the Sepik : an Interpretation Account[END_REF][START_REF] Tuzin | The Ilahita Arapesh: Dimension of Unity[END_REF][START_REF] Tuzin | The Voice of the Tambaran: Truth and Illusion in Ilahita Arapesh Religion[END_REF][START_REF] Scaglion | Seasonal Patterns In Western Abelam Conflicts Managements Practices: the Ethnography of Law in the Maprik Sub-District Province, East-Sepik Province, Papua New Guinea[END_REF][START_REF] Losche | Male and female in Abelam Society[END_REF][START_REF] Hauser-Schaüblin | Leben in Linie, Muster und Farbe: Einführung in die Betrachtung aussereuropaïscher Kunst am Beispiel der Abelam, Papua-Neuguinea[END_REF][START_REF] Huber-Greub | Kokospalmenmenschen: Boden und Alltag und ihre Bedeutung im Selbstverständnis der Abelam von Kimbangwa (East Sepik Province, Papua New Guinea)[END_REF], McGuigan 1992. 37 Apart from Koch 1968 and Smidt and McGuigan 1992. museum anthropologists 38 and the world art market. In parallel, these studies point out the growing of yam tubers, for purposes other than nutrition alone. 39 As villages such as Nyamikum acquired new materials and ideas to engage with, this picture changed, a process generalised at different places throughout New Guinea. People's interests shifted away from previous modes of life and expression towards newer activities such as bisnis (Tok Pisin: 'business'/'economic development'), cash-crops, and new sets of beliefs, including not only various forms of Christianity made readily available, but also narratives of developments and modernity, all part of a global landscape. The product of cash-crops, moni, has long become essential for paying school fees, buying soap, salt, rice, tinned meat, and other products available in Maprik convenience stores and in village cantinas, as well as dry fish, cigarettes, fruits and vegetables from the market. Other material goods issuing from the global economy include clothes (e.g. T-shirts, shorts, printed dresses), baseball caps, slippers, batteries and tools such as bush-knives made in the UK or Brazil and impact on travel costs within and outside the province. In parallel, most of the food originates from local subsistence activities, particularly from the short yams gardens, and include taros (Colocasia esculenta), bananas, beans, pumpkins, etc.

It is now common knowledge that rather than creating a uniform modernity, global processes always find different expressions when manifested through local practices. 40 However, as far as the local production of visual arts is concerned, the amount of ceremonial houses, ritual carvings and paintings produced has drastically dropped over the last decades because of a progressive disengagement from ritual activities 41 In spite of these shifts, other activities have retained some relevance to the contemporary situation in the eyes of Maprik communities. Among these, I shall focus on the long yams cultivation and display. But in order to outline its contemporary position not as an idealised 'traditional' phenomenon away from 'modern' concerns, I will weave into it a description of vanilla, cash-money and concerns about development.

Out of Dangerous Domains: Yams, Vanilla, Money, Food and

Valuables.

38 Kaberry 1941, 1941-1942; Gardi 1958, Forge 1966, Koch 1968, McGuigan 1992. 39 Forge 1966, [START_REF] Lea | Some Non-nutritive Functions of Food in New Guinea[END_REF][START_REF] Tuzin | Yam symbolism in the Sepik : an Interpretation Account[END_REF], Coupaye 2004. 40 see inter alia Comaroff and Comaroff 1993;[START_REF] Miller | Modernity: An Ethnographic Approach[END_REF]Miller , 1995. 41 . 41 This disengagement is perhaps even temporary cf. Roscoe and Scaglion 1990. as social agents.

Coming back to the idea of local contributions to global knowledge the Abelam 42 became famous in the literature for two related phenomena. The first: an artistic richness, including carvings, paintings, ornaments and masks associated with initiation complexes, providing another document of the active role that art can play in social reproduction. 43 The second: a specific relationship between verbal exegesis and visual representations that challenged the Western paradigm of analysis of artworks. 44 Both aspects have been further developed 45 and have contributed to the recent shift in anthropology of art represented by the work of Alfred Gell 46 who stressed the person-like role of artworks

In terms of ritual productions, the fame of the Maprik area people in the anthropological literature also lies not only in their initiations but in what has been defined as a 'yam cult.' 47 With techniques different from the other examples of ritual cultivation of yams, 48 male gardeners are able to produce cultivars of Dioscorea alata that reach up to three metres. Once harvested, these long yams (waapi in Abulës) 49 are decorated and displayed during annual ceremonies called, in the Nyamikum village Waapi Saaki, the 'Lining Up of Long Yams' Fig. 1. Once displayed, long yams become valuables, notably in a series of competitive exchanges between ceremonial partners, which allows them to be interpreted as part of a male cult and complex phallic symbolism, projecting the aggressiveness of the tuber's owner. 50 In contrast with initiations, long yam ceremonies are still part of the contemporary life of Nyamikum (and of most of the Abelam villages). To place waapi cultivation and display in a contemporary context, not as an idealised survival of indigenous practice, but as an integral part of everyday practices of 42 As well as their neighbours the Arapesh. Historical relationships between these two linguistically unrelated but neighbouring groups have been outlined by both Anthony Forge and Donald Tuzin through their publications. See references especially Forge 1966, Tuzin 1995. 43 Forge 1970. 44 Forge 1979. 45 [START_REF] Losche | The Sepik Gaze: Iconographic Interpretation of Abelam Form. In Too Many Meanings: A Critique of the Anthropology of Aesthetics[END_REF][START_REF] Losche | The Importance of Birds: or the relationship between art and anthropology reconsidered[END_REF][START_REF] Mcguigan | The Social Context of Abelam Art: A Comparison of Art, Religion and Leadership in Two Abelam Communities[END_REF][START_REF] Smidt | An Emic and Etic Role for Abelam Art (Papua New Guinea) : The Context of a Collecting Trip on Behalf of the Rijksmuseum voor Volkenkunde, Leiden[END_REF]Hauser-Schaüblin 1989a, 1989b, 1996. 46 Gell 1992[START_REF] Gell | Art and Agency[END_REF]. 47 Kaberry 1941: 355-356;Forge 1973;[START_REF] Smidt | An Emic and Etic Role for Abelam Art (Papua New Guinea) : The Context of a Collecting Trip on Behalf of the Rijksmuseum voor Volkenkunde, Leiden[END_REF]McGuigan 1994, Scaglion 1999. 48 Malinowski 197848 Malinowski [1935]]; [START_REF] Harrison | Yams and the Symbolic Representation of Time in a Sepik River Village[END_REF][START_REF] Kaufmann | Planter and Artist: The Roles of Leading Members of the Kwoma in Papua New Guinea. Film D 1479[END_REF]Bowden 1983. 49 Abulës is the term devised by the Summer Institute of Linguistic, who has conducted 25 years of research on Abelam language in Nyamikum itself. For an anthropological discussion of the different Abelam linguistic groups see McGuigan 1992: 9-76, Losche 1999: 215. 50 Forge 1990, Tuzin 1995. social production, a detour through the technical processes surrounding the growth of long yams will prove useful.

The study of shifting cultivation reveals the fundamental role of practices, performed, embodied and evaluated, which associate, through their performance both material and symbolic categories. 51 Long yams stand at the intersection between botanical species, artefacts and valuables with specific qualities that made them appropriate to be consumed, displayed and exchanged, which originate from the process the long yams emerge from, i.e. the technology used to materialise tubers. 52 Waapi-growing requires the manipulation of matter (earth, water), substance (fertility, procreative power, painting) and symbols (spells, songs, names), associated with different domains which, while expressed in terms of contrasting pairs, are nevertheless complementary and necessary (bush and garden, male and female, hot and cold, heavy and light, sexuality and food production, spirits and human beings, people and things, etc.). From a material angle, the potency of waapi stems from this technological interweaving of domains and categories, making them the result of transactions of substances and properties between entities, themselves fluid and relational, and blurring the boundaries between people and things. The process imbues waapi with shifting qualities such as spirits, living beings, male or female, valuables, mere food, and so on. These qualities form the source from which the efficacy of waapi during their visual display and customary transactions arise.

In addition to these technical operations, other webs of relationships between domains locally verbalised in terms of opposition pairs are required to increase the chances of success in obtaining a proper waapi. Although any female influence is officially banned from long yam gardens, a gardener's wife shares the set of sexual and food restrictions, and through her activities of growing food in the short yam gardens, raising pigs, preparing meal on an everyday basis, shares life force and substance with her partner. In certain cases, the wife performs limited operations within the long yam garden, and prepuberal girls and old women may even perform certain magical operations, if they have not been engaged in sexual activities. Finally, while long yams are the subject of competitions and antagonistic exchanges between ceremonial partners, secret networks of alliances and support entangle both sides, developments that are seen as necessary both to the success of the operation and to counteract the centrifugal effect of a too strong competition within the village. Wider relationships also link Nyamikum hamlets with both allied and enemy villages: the entire Maprik area is linked by historical networks of ceremonial cooperations and competitions, not only concerning initiations, but today 51 Conklin 1961, Dounias 2000. 52 Coupaye 2004. For the notion of 'technology' see Lemonnier 1992, 1993. especially, mostly manifested in transactions of technico-magical support for long yam growing. 53 Particularly relevant to the present discussion, another fundamental element necessary to the success in obtaining long yams is the proscriptions of any form of violence and unrest in the community, seen as inimical to the growth of long yams 54 . The annual cycle of Nyamikum village life, as in most Abelam villages is marked by a regulation of conflicts. 55 While the ceremonial season starting after the Waapi Saaki, opens the period of competitions, conflicts, and in previous time, wars, and sexual activities, the growing season during which yams are in the garden is supposed to be peaceful, and the men engaged in long yam growing must show restraint, control and calm. These qualities are the attributes of a Great Man (nëma n du in Abulës), who are clan leaders, talented orators, successful long yam growers and individuals well versed in genealogies and the history of the village. During the months where food is in the garden, in Nyamikum from September-October to May-June, disputes must be avoided and conflicts solved without violence. As conflicts tear the community apart, and to avoid troubling the waapi and impinging on their growth, people must co-operate in a harmonious way in order to obtain food. Proscriptions on violence and sex (domains seen as 'hot'), set by the series of taboos also imply dedication to a task, as well as fitting the ideal of a confident and powerful behaviour that defines a Great Man. As was explained to me on numerous occasions, calm and discreet people are the ones that yield real power, and who are able to produce the best food and the longest waapi. They must remain so as growing waapi necessitates the gathering of opposite elements and regular engagements with spheres and domains sometimes dangerous, capricious and difficult. One who easily loses his temper and who does not possess the required social and bodily qualities (both acquired and maintained through the arduous sets of taboos) cannot succeed, and places himself in a position to be harmed.

These elements combined in the cultivation process are thus at the root of the qualities attributed to yams in contrast to other sources, especially food bought from stores. Two of these main qualities are, first, their capacity to feed and, second, their nature as valuables. In terms of food production, both long and short yams are cosmologically linked. All requirements and qualities I have described are extended by contiguity to all garden food. 'Waapi open the road to all food' explained gardeners, as the harvest of long yams is chronologically first to come. The harvest of all food produced in short yam gardens, the main subsistence gardens, is said to rely on the success of growing long yams. If there 53 Coupaye 2004: 269-278. 54 Ibid.: 126-129. 55 Scaglion 1976. is no one to grow long yams for the community, insist Nyamikum gardeners, no other crops can grow, notably short yams. This plays an especially important part in the local conception of nutrition, as yams are the 'real food'. They are set in contrast to waitman food, i.e. the food bought from stores with cash. Waitman's food is not 'real food', as it does not materialise (nor stems from) the same set of relationships instantiated in both long and short yams. While rice, tinned meat, and other store food are part of what is consumed and exchanged, even in ceremonial occasions, their exogenous nature does not possess the same materiality, and the same capacity to 'feed'. As an example of the different value attributed to food, local rumours have it that in Dreikikir, further east, one of the main supermarket companies (Indonesian-based) had opened a big store in town, (others said in the middle of the bush). Dreikikir people were said to have stopped cultivating their own gardens, having enough money to buy their own food in a waitman way. This was the subject of many comments, some of my friends pointing out that one should not abandon one's garden, which provided the real food, if they did not want to become like waitman. Whether the rumour was true or not 56 Nyamikum people's comments clearly positioned bisnis and cash-earning activities in contrast with 'traditional' ones, 57 and eating food that one had not produced in one's garden as a wrong thing. This was often accompanied by complaints from the elders about the fact that fewer people were growing waapi or were interested in kastom. The main fear was, in fact, mainly about the danger for the village of losing the ability to grow food and to engage in appropriate relationships with the community and other villages.

The second quality is the transactional quality that makes long yams valuables. Waapi, along with pigs and shell-rings, form the set of items that circulate during customary exchanges. These include exchanges between ceremonial partners of the two moieties, the hiring of specialists who can perform garden, rain or malevolent magic, as well as the bi-directional movements of valuables in bridewealth, or for funerals between affines. More often, long yams, pigs and other customary valuables intervene during the series of compensations for disputes, damages in gardens, and other forms of offence, sometimes paid by both parties to the community. Cash money and shell-rings, are often combined for these local transactions, 58 as part of bridewealth, funerary or other dispute compensations, but customary valuables, shell rings, pig meat and notably long yams remain the appropriate items to be presented. As for store food, they are presented only when accompanied with local, "proper" artefacts that they can become part of appropriate valuables, and 56 In fact, the rumours were false. Bryant J. Allen, ANU, personal communication.

57 See Schindlbeck 1990. 58 Cash and shell-rings share the same Abulës word yëwaa.

demonstrate the ability of their owner to manipulate distinctive and potentially incommensurate domains, such as gardens and stores.

These two qualities, food and valuables are often expressed locally in opposition to 'exogenous' materials. Short and long yam gardens, as local forms of subsistence activities, are thus set in parallel to cash-crops, coffee and cocoa, vanilla, which cultivation is seen as mostly a waitman activity. In people's discourses, this opposition materialises the tension between bisnis and kastom. For the older members of the community, acting as references in these matters, moni, the product of cash-crop cultivation, remains a foreign artefact, associated with the world of waitman, and is not imbued with the same properties as other valuables. Tepmanyëgi, one of the main leaders of Nyamikum, a famous long yam grower, pointed out one of the major concerns about this foreign artefact when he asked me to reveal what I knew about making moni in a material way. His question implied that the very technical process of creating notes and coins was one of the major waitman's secrets, over which they keep a tight control, similar to what he was doing himself with his own secrets of magic for growing long yams and bringing food to the entire community. In parallel, for younger Nyamikum men, engaged in cash-crop economy, or other commercial endeavours, moni was always more or less directly associated with a global economy in which the Maprik District, the East Sepik Province and Papua New Guinea as a whole are integrated. In both cases, cash-money was perceived as originating from far outside the village scope, and some friends often expressed some resentment in what was interpreted as an increasing dependence on it, and a lack of control over its power. However, in spite of these anxieties, younger men (of forty years old and younger), while often acknowledging that they did not have either the time or the energy to engage in the long, difficult and even dangerous process of planting a long yam garden, would still recognise the necessity to have some waapi in the event of funerals, or other types of transaction. Thus, men would often confide in others the cultivation of their own tuber to individuals known to possess the technical knowledge, skills and both physical and mental abilities required to obtain a tuber imbued with the qualities needed for its role as a valuable.

This tension between long yam growing and cash-crop, along with the sets of discourses associated with both, indeed seems to validate a local distinction between tradition and modernity, especially in forms of discourses coming from the different actors, both elders, younger men, and government representatives. Interestingly it is within the very practices that mobilise local sets of oppositions that the relation between both can be better understood. Like the (al)chemist who mixes dangerous component that threaten to explode in his/her face, these practices consist in the controlled manipulation of potentially dangerous, because dangerously potent, domains whose effects always threaten to become disruptive. It is through, not the 'mediation', but the canalisation of these effects that appropriate power can be released and used, notably during public occasions.

Recruiting Dichotomies: Waapi Saaki and Fortnightly Meetings

The articulation between long yams as a local practice and global contents is perhaps even better understood from the angle of the very space where values and discourses are publicly exhibited: the ceremonial ground. This ceremonial ground is the cosmological centre of every major hamlet of Abelam villages, 59 as well as the place of encounters, displays and negotiations. Flanked by reunion houses, and nowadays more rarely, the A-framed ceremonial house is the set for public activities, such as Waapi Saaki, as well as official transactions between affines (bridewealth and funerals), disputants (compensations), and ceremonial partners. It is also the place where, every two weeks, on Monday, the Councillor gathers the community in meetings which articulate in the most obvious way global contents and local discourses Fig 2 . But instead of considering Waapi Saaki and these fortnightly meetings as two distinct occasions, I wish to illustrate how practices and concerns about sociality described in the previous section are enacted in both instances, merging exogenous contents into local contexts.

Set in mid-June during my stay in 2002-2003, Waapi Saaki gather not only Nyamikum people, but also representatives of other villages. They usually contain three main steps: the display and evaluation of the decorated waapi, the series of public discourses, and finally the night dance ending at day break, when the last visitors leave. Once the decorated waapi is revealed, visitors evaluate the physical aspects of the waapi (size, regularity of the shape, colour and texture of the tuber skin), as well as on the 'history' of its cultivator: who 59 Maprik area's villages are composed of a constellation of hamlets set either on the ridges or in the valleys of the foothills of the Prince Alexander Range. This organisation in hamlets reflects partially the social organisation in lineages and clans (Kaberry 1941cd, 1942). See also Hauser-Schaüblin 1989: 299-301. planted and harvested it; who commissioned him; to whom does the tuber belong; what type of substances, and magical support did the cultivator receive Fig. 3. In other words, the display, in its 'enchantment of technology', 60 triggers in the audience aesthetical evaluations, speculations and discussions on the network of relationships from which the waapi emerge, and which is materialised in its shape and substance.

This wonder is the main subject of the following steps of the ceremony. Great Men will engage in public orations, partly songs and discourses, using metaphors, a n jaa-ku n di, or 'veiled speech' 61 , mixing Abulës and Tok Pisin. Speakers, both from the hosting village and visitors, will follow one another, sometimes responding to each other. Topics are varied, but often comment is on the harvest, the latest events, or future endeavours. The tone must be "strong", forceful like an admonition, challenging and asserting the series of moral values that are considered as central to the village-life: dedication, co-operation, peacefulness. Tropes can resort to local categories, bush, garden, birds, trees, yams, etc. but also integrate exogenous events and materials. Cars, planes, boats, as well as events, such as the national elections, vanilla cultivation, or even wars in distant lands, such as conflicts in Afghanistan and Iraq, are woven within a n jaa-ku n di to illustrate, tease and implicate the audience in its interpretation. The audience will listen attentively to the speeches, working out the inside meaning of the metaphors deployed.

The last stage, the night dance, sees drummers performing songs that deal with ancient war deeds, or love stories, again both from hosting and visiting villages. Men, gathered in the different shelters, spend the night commenting on the waapi displayed, current events, and mostly engaging in negotiations for the future waapi planting season. Most of the politics of the area is thus negotiated between Great Men during the night, and contracts for future support and transactions of yam magic and cuttings are made between the small groups that are gathered around fires, inside and outside the reunion houses. The sunrise marks the end of the dance, last discourses are given and visitors leave, 62 until they meet in the Waapi Saaki of a neighbouring village.

Waapi Saaki ceremonies start around April-May in the eastern part of the Maprik area and are successively celebrated in villages eastwards until September-October, when they reach the eastern-southern part of the Abulës speaking area. Delegates from villages will thus travel to witness other Waapi Saaki, including villages considered as enemies, spending the night with kin or 60 Gell 1992. 61 cf. Huber-Greub 1988. 62 Exchanges between ceremonial partners were performed at this last moment, but during my stay, few of them were made. friends to evaluate the long yams displayed, discuss the harvest and engage in negotiations for future endeavours. These travels, simultaneously diplomatic visits, social calls and exchange of information, insure the integration of their own village within the area's network and provide Great Men with arenas to deploy and maintain their political prestige.

Fortnightly meetings, in contrast to ritual events such as the Waapi Saaki, can be considered as the most obvious and official global-local contact zone. During theses meetings, the Councillor transmits publicly the recommendations from the East Sepik provincial government on AIDS, school fees, national elections organisation. Other announcements included, as in 2003, the transmission of the Department of Agriculture recommendations by the Councillor to maintain the cultivation of coffee gardens, even though vanilla constituted a better source of income. Subjects of discussion also include local projects such as the building of a dirt road to give access to Nyamikum hamlets set too far from the roads where trucks bring supplies and passengers, or the potential erection of a ceremonial house in order to attract potential tourists who would pay money to see their kastom, and possibly buy some artefacts locally produced, as it is said to happen on the Sepik river banks.

These meetings are also the main arena for settling tensions within the community, and for mediations of local disputes. Cases of thievery, domestic disputes, gardens destructions, land ownerships, or sorcery are brought into this public space and debated by the two parties implicated, arbitrated by the Councillor. Great Men intervene by supplying elements on genealogies, part treaties and decisions. Unsuccessful mediations or important cases can be brought to the Maprik court, a mechanism that Scaglion has analysed in his study of conflict management in Nyelikum, a neighbouring village. 63 The entire village will pay close attention to the debates and comments on the underlying aspects of the disputes, pointing out unpaid compensations, or grudges over previous unresolved disputes. Occasional recriminations or brawls can occur and are frowned upon by the witnesses, and unsolved disputes can sometimes lead to compensation paid by both parties to the Great Men in the whole village stead. One fine can be the obligation of the disputants to grow a long yam, which will be presented the following year, or, more often, to buy a pig, which will be given to the Great Men. Troubling the peace in the village is jeopardising the entire community's ability to grow long yams, that is, enough food, and can bring the disapprobation of the whole community upon the ones responsible for the unrest.

At first glance, differences in content, frequency and attitudes between Waapi Saaki and fortnightly meetings seem to reflect and validate a strong 63 Scaglion 1976. distinction between 'tradition' and 'modernity'. Fortnightly meetings, to a certain extent, could even fit the ideal description of a mediation process between global and local levels, as it is the most obvious place of encounters of exogenous elements and local practices. However, such an interpretation would not only isolate Waapi Saaki as a 'cultural event', but also fall for local distinctions as a decoy drawing the attention away from processes of community building. 64 It might be that local commentators place face-to-face 'traditional' elements and modes of engagements with people and things that are seen as exogenous, however, this dichotomy is not only a tool to conceive of and express values, as Miller recalls 65 but also tropes that can be mobilised in the processes of differentiation that help build the sense of community. 66 The introduction of objects and images, which production remains outside of the control of local people is a familiar phenomenon for the communities: foreign parts of rituals and ceremonies, songs, myths or materials for shell rings, cultivars or yam magic were often obtained from 'neighbourhoods' and integrated within local practices. These entanglements provoke changes in practices, creating tensions and calling for re-adjustments in the different balance of power and negotiations, requiring dynamic and local works of re-interpretation, integration and appropriation. What the importance given to the control of conflicts in both situations illustrates is that it is not external elements such as vanilla, alcohol, moni, or the material success of the local entrepreneur, which are opposed to the growing of long yams per se. It is the antithesis of a Great Man's restrained behaviour, the boastful attitude of the entrepreneur, such as the one murdered in Maprik, neglecting his kin, partners and allies, and the general unrest arising from the troublemaker who consumes too much beer, beats his wife, or steals vanilla beans, which are interpreted as endangering the entire community's ability to produce food, and to reproduce itself. Fortnightly meetings are indeed moments where mediations are made, but not between exogenous and endogenous conflicting elements themselves, but between conflicts stemming from uncontrolled results of the encounters and articulations of contrasting categories.

Conclusion 64 Leach 2006. 65 Miller 1994: 290-300. 66 Leach 2006. In his volume on modernity, Appadurai invite us to revisit ethnographic accounts of both rituals and processes of socialisation of space and time from the angle of the 'production of locality' 67 . This locality, defined as "a structure of feeling, a property of social life, and an ideology of situated community" 68 , is the result of complex interactions of both discursive and non-discursive localised practices. Localities are integrated within series of 'neighbourhoods', "characterised by their actuality, whether virtual or spatial, and their potential for social reproduction". 69 Mostly inter-contextual each neighbourhood always implies other ones in a global network. 70 This relational definition of neighbourhood can be extended to these domains and spheres of activities that contribute to social reproduction, such as male and female, or in our case, vanilla and long yam cultivation. As these neighbourhoods can be mapped in contrasting, even opposed, domains, bisnis and kastom, any investigation that overlooks these practices forms a continuum negating boundaries and risks not only summoning essentialist paradigms but will indeed require the use of mediators to solve inconsistencies, contradictions and conflicts apparent in actual practices. Instead, if one reverses the angle and follows contextualised practices throughout different neighbourhoods, then 'there is nothing contradictory in the maintenance of distinctive local practices and identity while awash with imported goods and images' as Wilk recalls, 71 because both are mobilised in the production of locality. These localised practices may not need to attempt any form of mediation, as they recruit, through appropriation, integration, adaptation, whenever needed, components that appear potent and useful and from wherever they originate, privileging relationships over contradictions. Divides are thus overcome as soon as they are recruited within processes of social reproduction.

Both Waapi Saaki and fortnightly meetings can be better understood from the perspective of practices, notably of the creation of personhood 72 and of the materialisation of social relationships in 'artefactual' forms, such as yams. The production of appropriate food and valuables requires the gathering of heterogeneous elements in order to be consumed and exchanged as concretions of sociality. 73 As a consequence, both human beings and waapi share the substances and qualities of relational entities. In turn, practices such as displays, 67 Appadurai 1996: 179-189. 68 Ibid.: 189. 69 Ibid. 70 Ibid.: 187. 71 Wilk 1995: 111. 72 Englund and Leach 2000: 228-229; see also Strathern 1988. 73 Strathern 1999. consumptions and techniques mobilise, bring forth and release these qualities in local contexts to be used in the production of locality. Fortnightly meetings belong to these occasions of (re)creation and maintenance of relationships through the display of appropriate behaviours and conflict management.

As much as divides, conflicts and oppositions can be part of the elements essential to processes of differentiation and production of locality, underlying co-operations, negotiations and combinations are essential to social reproduction. The Waapi Saaki is perhaps less of a phallic cult, promoting the aggressive and boastful demonstration of the long yam grower's maleness, than about the validation of the Great Man's ability resort to, transfer and create social relationships, cross-cutting different and even opposed domains. 'Global' and 'local', as neighbourhoods, appear mainly in forms of localised and positioned practices of integration that relate both of them to each other. Which can lead us to ponder the question, are mediations really needed where relations already exist? 
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