
 64 

Pinai-Hagahai 
Markus Melliger 

Part 1: Sociolinguistics 

1 Introduction 

1.1 Background 
The present sociolinguistic survey report of the Pinai-Hagahai 

language group is the result of two surveys conducted in 1993, several 
months of village stays in 1994, several months of language work done 
with language helpers outside the language area in 1995, and one survey 
done in 1996. All the work has been carried out under the auspices of the 
Summer Institute of Linguistics (SIL). 

My wife and I allocated in the village of Megau (Enga Province) at the 
end of 1993 and started learning the Pinai dialect of the language. We 
have continued with linguistic analysis and translation work up to the 
present. 

Prior to my survey in 1993, “Pinai”, alternate name Pinaye, and 
“Hagahai”, alternate name Aramo, were viewed by non-native speakers as 
two different languages (Grimes 1992, 834, 860). However, as stated in 
our (unpublished) paper from 1993, I hold that “Pinai” and “Hagahai” 
should be considered to be one and the same language, yet containing two 
dialects (Melliger and Weber 1993, 4–5, 33). One dialect I call the “Pinai” 
dialect, while the other should properly be called the “Luya-Ginam-
Mamusi” dialect as the members of these three (territorial) groups speak it. 
The name “Hagahai” was given by outsiders and is applied to that part of 
the language group that generally has lived in Madang Province. The name 
is to reflect the results of medical and anthropological research; it does 
not, however, reflect sociolinguistic criteria. Since members of the 
language group have grown to accept either the name “Pinai” and/or 
“Hagahai” for their language, we shall abide by the name “Pinai-Hagahai 
language group”, keeping in mind, however, that the two-fold name does 
not portray an exact division between two dialects. 
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Approximately 600 people speak Pinai-Hagahai on both sides of the 
border between Enga and Madang Province. Evidence so far has shown 
that it is a Papuan (Non-Austronesian) language of the Piawi family, which 
includes Haruai, but not Kobon (Comrie 1990: 465) or Enga (Davies and 
Comrie 1985). This family may possibly be included in the East New Guinea 
Highlands Stock of the Trans-New Guinea Phylum (Wurm 1978; Davies and 
Comrie 1985, 282; Comrie 1988, 140–60). For further details on the 
classification of the language see Melliger and Weber (1993, 2–5). 

1.2 Methodology 
My 1996 survey took place from 30 October until 8 November. I flew 

by helicopter into the village of Megau, which lies at one end of the 
language area. Over the following days I hiked across the language area to 
the airstrip at Mamusi which lies at the other end. At present, there are the 
following villages: Megau (new), Penale, Megamanau, Ilu, Mamusi. Of 
these I visited all but Penale due to the difficult terrain. At the moment its 
significance is minor compared to the other villages. Of the existing 
hamlets Megau (old), Bulubau, and Angese, I did not visit Bulubau. There 
were conflicting reports as to whether there might be anybody living there 
at this time. I visited Angese in 1993. 

During my 1996 survey, I tried to talk with as many different people 
as possible, both insiders of the language group and outsiders, and spent 
the nights in nine different houses. All of the communication took place in 
informal settings, except once when I attended a church service. Apart 
from interviewing people I also observed situations, which as a method 
often yields invaluable results. Most of the information I gathered through 
conversation comes from young men between fifteen and thirty years of 
age. With many (but not all) of them I could use both Tok Pisin as well as 
Pinai. I also made an attempt to talk to older men but since almost all of 
them do not speak Tok Pisin our ability to converse was limited to the 
Pinai that I knew. Girls and women are almost always non-Tok Pisin 
speakers and, in addition, seemed to be shy or embarrassed when I tried to 
talk to them. The outsiders I talked to were three Engan pastors, an Aid 
Post Orderly (APO), and two American Peace Corps workers. 
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1.3 Maps 

1.3.1 Pinai-Hagahai Language Area 
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1.3.2 Pinai-Hagahai Language Boundaries 
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1.3.3 Pinai-Hagahai Dialect Boundaries and Territorial Groups 
 

 

1.3.4 Pinai-Hagahai Villages and People Migrations 
The following chart contains all the Pinai-Hagahai villages and 

hamlets known to me. It shows some, but not all, of the people migrations. 
For reasons of space I left out, e.g., the migration of a group of people from 
Mamusi to Mundiye in approximately 1930 (Jenkins et al 1991, 7–8). 
What the chart does reveal, however, is the number of abandoned villages 
and “constant pull” away from Enga Province since about 1970. 
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1.4 A Brief History of the Pinai-Hagahai Language Group 
In order to understand the present situation of the Pinai-Hagahai 

language group better, it is necessary to look briefly at its history. 

1.4.1 Origins 
In interviewing our language helpers, who are all speakers of the 

Pinai dialect, I found evidence that Pinai-Hagahai speakers have not 
“always” lived in their present-day area. Rather, as one recorded story 
suggests, Pinai speakers have migrated into the area in Enga Province from 
near Ruti, now Western Highlands Province, within recent memory, 
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probably not more than just a few generations ago. They did so, as I was 
told, because other groups (probably Melpa speakers) moved into their 
territory. One middle-aged Pinai man, Kadama, stated, their ancestors had 
come from the “Haruai” and the Ruti area, not from Enga or East Sepik 
Province. He claimed, the Haruai and Kobon of Madang Province had been 
their traditional “friends” while the Engans were their traditional “ene-
mies”. Stone axes had always come from the area of the Kobon and Haruai 
and later metal axes from the Sepik, not from the Engans. Jenkins found 
genealogical evidence that Pinai-Enga marriages were taking place 
probably as far back as 1880 (Jenkins et al 1991, 10). 

Another comment I noted was made in relation to the time of the 
Australian Patrol Officers (“Kiaps”) which began around the middle of this 
century. Kiaps allegedly requested Pinai-Hagahai speakers to move from 
present-day Madang Province into Enga Province to come closer to the 
government station at Yenkis. In addition, there is one group within the 
language group called “Penale”, which is the Pinai-Hagahai word for Sepik. 
One member of the Malamun clan of the Penale territorial group, Wapena, 
told me his ancestors had migrated into the area from a place between 
Elem and Angoram in East Sepik Province. 

All these people migrations took place within recent memory, almost 
all perhaps during this century. From the point of view of linguistics, the 
two languages “Haruai” and “Pinai-Hagahai” are related (Comrie 1988, 
140–60), which points to a common ancestry in Madang Province. 

1.4.2 Contact with Europeans 
The first known visit of Europeans to the area was in 1913 when 

German explorers reached the territory of the language group. Over the 
following decades there was only little contact with the Western world, 
and it was usually limited to gold prospectors and wartime traffic. From 
the 1950s on patrol officers began visiting the area. Between 1970 and 
about 1990 a cattle company was operating at Ruti. In the early 1980s 
news reached the world that “a new tribe” had been found in Madang 
Province, the “Hagahai” (Gorecki 1984). 

1.4.3 Church and Health Work 
Mission work has been done almost entirely by the Australian Baptist 

Missionary Society (ABMS; later called the Baptist Union of Papua New 
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Guinea, BUPNG). In the 1960s they reached out from Baiyer River into the 
Lapalama and Yenkis area of present-day Enga Province. National pastors 
and APOs were stationed in these villages and they, in turn, reached out to 
the Pinai speakers in Enga Province. In the late 1960s, the Pinai were 
asked to move closer to Yenkis, and the first Pinai “mission station” was 
built in a place called Warenau, now overgrown by bush. Shortly after, the 
pastor left, and half of the Gumunei and Tiilibu groups went to live at 
Aperaka, while the other half wanted to be closer to Baiyer River and 
moved to Litamkama. Various pastors and APOs served in Aperaka, on and 
off, during the 1970s. In the mid-1980s the people abandoned Aperaka and 
moved to Megau. Pastors and APOs were now working in Megau, 
Litamkama, Mundiye, all in Enga Province, and mission and health work 
began in Ilu and Mamusi, both in Madang Province. 

When we arrived in 1993, there were only two pastors working in the 
whole language group: one in Megau, who had been there for about three 
years, and another one in Ilu, who had come from a Nazarene church in 
Madang and who had just started his work a couple of months earlier. 
Before I did the survey in 1996, that pastor had already left the area. 
Mundiye had been abandoned sometime prior to 1993. 

1.4.4 Criminal Activity 
In the early 1990s, tribal fighting broke out (or was renewed) 

between various Enga clans in the Lapalama area. According to a member 
of the BUPNG, dozens of people were killed directly through gunshot 
wounds or indirectly as a result of closed down aid posts and airstrips. In 
1993, bandits from Baiyer River burned down the village of Litamkama 
and an Enga speaking one near our language group. Subsequently the 
people from Litamkama moved across the Yuat River into Mamusi. In 1994 
and 1995 various Enga clans from the Baiyer River, Lapalama, and Yenkis 
area made raids on different villages in the area. Under gun threats and 
violence, they robbed the villagers and, in several instances, gang-raped 
women. Beginning in May 1994, our village of Megau also became the 
target of several raids. Dozens of pigs were stolen from the local 
population and our house was looted several times. The raids culminated 
in the gang-rape of the Engan APO lady in our village and her evacuation 
the next day. All mission and health work in Megau was immediately shut 
down. In the aftermath of that raid, the village was looted, abandoned, and 
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burnt down, including the church, the aid post, and our house. While some 
Megau people have built new houses within half a day’s walk from Megau, 
most people have moved to Megamanau and Mamusi in Madang Province. 
There has been considerable tension between the traditional inhabitants in 
Madang Province and the immigrants from Enga Province as well as 
between the Megau people who moved and the ones who stayed behind. In 
addition to that, dozens of Enga people are said to have moved, at least 
temporarily, to Penale, also in order to find refuge from criminals that 
have harassed them. 

2 Structures and Facilities 

2.1 Houses 
There are basically two types of houses in the entire language group: 

the traditional type and the “modern” one. In all the villages that I have 
visited one can see both types. The traditional house is built on the ground 
and is tied together with jungle vine. Its walls consist of strong posts and 
the roof is made of kunai grass and/or sago leaves. On the ground in the 
middle of the main room there is always a fireplace. Women may sleep on 
one side of the fire while men sleep on the other (as seen in Wadaag’s 
house near Megau). Sometimes there is a partition with separate entry way 
for the women (as seen among the Ginam in 1993). Usually there is a 
partition with separate entry way for the pigs. 

The modern type building (“haus kol”) is built off the ground on posts 
and requires nails. It is usually only young men who build these or men 
who have some sort of income such as councillors, APOs, or pastors. Often 
the buildings are built in addition to a traditional house on the ground. 
The floor is made of split limbum (black palm) logs. The walls are usually 
made of woven bamboo mats, but sometimes limbum is used if that is more 
readily available. That was the case in one house in Megamanau and in at 
least one in Mamusi. In the latter village, there were two or three “haus 
kol” that were built on strong posts probably a third higher than usual. 
This may be an influence from Baiyer River, which lies closest to Mamusi. 
Normally there is no fireplace in a “haus kol”, but in Megau there were one 
or two buildings that also had a fireplace in them. 
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When I visited Angese on the border between the Haruai and Pinai-
Hagahai in 1993, I saw a long house with several entry ways and several 
rooms for different people or families. That house clearly bore the 
influence from the Haruai language group, as there were several such 
houses in Aradip. 

About twenty or twenty five years ago there was a church building in 
(probably) Warenau that had a metal roof of corrugated iron. When that 
mission station was abandoned, the metal sheets were hidden in different 
locations and in 1994 used for an aid post in Megau. Apart from that, our 
house was the first and only house that used a metal roof and water tank. 
Now that our house is destroyed, the remaining metal sheets among other 
things are again kept in different locations. This indicates the high prestige 
that metal roofing has among at least part of the population. 

2.2 Community Buildings 
The largest church building used to be at Megau. One of the pastors 

from Baiyer River built it in approximately 1991. There is one small and 
old church building located about an hour’s walk from Megau; it used to 
be a place of prayer mainly for the pastor and deacons. It is now in 
disrepair. Another, bigger church building is being built at the place where 
part of the Megau people have moved to in Enga Province (“Megau (new)” 
on map 1.3.4). Another church building is said to have been built in Penale 
in the expectation a pastor would come and minister to them. The church 
in Megamanau is in good shape and so is the one in Mamusi. The one in 
Ilu has somewhat been neglected now that the Nazarene pastor has left 
and no new pastor has arrived. 

There is one small school building run by the Peace Corps in Ilu. It 
has two rooms, one of which contains a couple of shelves of books and 
serves as a small library. 

Between Megamanau and Penale I have seen a large overhanging rock 
which may have been used to serve as one of the burial places for the 
community. Part of a human skeleton could still be seen. Most of the 
skeleton had obviously been burned right there. The people know several 
other such burial places. Some still contain many bones, as I was told, 
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while in others all the bones were burnt by one of the pastors together 
with local people in an attempt to stop ancestral religious practices. 

2.3 Commercial Structures 
The only commercial structure in the language area is a small trade 

store in Ilu. It was initiated by the Peace Corps workers and is now run by 
local people, except that the Peace Corps workers buy the supplies in town 
for them. The store was locked when I was there. One can buy only basic 
things there such as matches and salt. 

2.4 Utilities 
The most notable utility is a tractor in Megamanau that had been 

flown in in 1993 and used by a Rotary group from Australia to help build 
the airstrip. In Ilu, there is a solar powered refrigerator at the aid post, 
apparently also donated by the Rotarians. There are radios for the Baptist 
mission both in Mamusi and Megamanau plus one radio at the aid post in 
Ilu and another one with the CRMF frequencies in the house of the APO. 
All the radios are solar powered. 

Small kerosene stoves are used in the houses of the pastors and APOs. 
However, kerosene needs to be carried in from the airstrip at Mamusi all 
the way to Ilu or Megamanau.  

2.5 Medical Facilities 
In Penale, there is a health worker, Wapena, who used to help the 

APO in Megau. Now he is on his own and reportedly provides basic health 
services. There is no aid post in Megamanau, and the people need to walk 
for two hours to the aid post in Ilu. The aid post in Ilu is probably one of 
the better equipped ones that can be seen in rural PNG. It is well stocked 
with medicines, is well sized and clean and has the use of a radio and 
refrigerator. The aid post was initiated by Dr. Carol Jenkins of the Papua 
New Guinea Institute of Medical Research, based in Goroka. In Mamusi, 
the aid post and the house for the newly arrived APO are still being built. 
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3 Geography 

3.1 Summary of Geographical Area 

3.1.1 Extent of the Area 
The Pinai-Hagahai language group is located in an area along both 

sides of the Yuat River in the Enga and Madang Provinces. The area 
stretches approximately ten kilometers south and ten kilometers north of 
the Yuat. It has the Lai River and Arame River as its eastern border and the 
area of the East Sepik provincial boundary as its western border. The 
terrain is generally mountainous, with some areas of jungle, some steep 
kunai slopes and numerous streams flowing into the Yuat River. When 
flying over the area it is striking to see the vast stretches of almost totally 
uninhabited land surrounding the area of the Pinai-Hagahai. 

3.1.2 Significant Population Centers 
The most significant population centers are Megamanau, Ilu, and 

Mamusi. Since 1993, Mamusi and Megamanau have grown considerably 
because of the influx of people coming from Enga Province. For the people 
from Litamkama, Mamusi was the closest place to go to. There may also 
have been kinship or friendship ties that attracted them to Mamusi. Last 
year the airstrip at Mamusi was the first one to open in the language area 
and will potentially attract more people still. 

Megamanau was the closest place to go to for the people from Megau. 
Also, the dialect spoken by the Penale and Miamia territorial groups is 
basically the same as the one in Megau. Megamanau would have good 
potential for development if the nearly completed airstrip opened 
sometime in the future. 

Apart from natural growth, the population of Ilu has stayed the same. 
Ilu serves mainly the two groups of the Luya and Ginam whose dialect is 
too different for the Pinai speakers to mix easily. It may also be that, apart 
from a certain language barrier, the Luya-Ginam who live mainly in the 
bush above Ilu do not have prestige in the eyes of the Pinai speakers 
and/or that past conflicts between the two groups have not been resolved. 
This is probably also the case for the group at Penale since nobody from 
Megau has moved there recently. Among the group who moved to 
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Megamanau, the people remaining in Enga Province have no prestige and 
are considered “stubborn” because they have not moved to Madang and 
keep exposing themselves to Engan criminals. 

3.1.3 Travel 
Since there are no roads in the language area, the main means of 

traveling is walking on narrow bush trails. These are often slippery and on 
steep hills. Hiking and climbing along the Yuat River can be dangerous. 
For a Pinai-Hagahai to traverse the whole language area from one end to 
the other would normally involve at least one or two overnight stays along 
the way, for an expatriate it would usually mean more than two or three 
nights. 

The only other way of traveling within the language area would be to 
use a helicopter, but almost always it is only expatriates who have the 
means to do so. Nowadays Mamusi is the airstrip people go to for air 
travel. Three times a week MAF flies over Mamusi on the way between Mt. 
Hagen and the Sepik. MAF lands in Mamusi only upon request. 

For the Luya and Ginam, the airstrip at Sangapi could probably be just 
as easily reached. In the past three years, there have been serious tensions 
between the people in Megau and the people in Yambaitok and Yenkis so 
that they do not use those airstrips anymore. 

The nearest road is a track leading from Ruti to Baiyer River. When 
the cattle company at Ruti was still operating that road was certainly more 
often used and was in better shape than it is now. The bigger problem is, 
however, that in the past three years there were tensions between the 
people at Ruti and the people from Megau. In addition, the area between 
Ruti and Baiyer River is considered to be “robber territory” of the Enga 
Ukuni clans and therefore unsafe for travel. 

At the moment there is a vine bridge across the Yuat River near 
Megamanau. It is not without risks to build such bridges, and they usually 
do not last for much more than a year. It is not without risks to walk on 
the bridge, either, especially when people carry things across. The only 
other way to cross the river is on bamboo rafts. People do that frequently, 
but at least one man from Megau drowned when trying to do so last year. 
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3.1.4 Land Use 
People use the land around the villages for subsistence gardening. 

Once a year, by means of the “slash and burn” method, a new garden is 
planted on a new piece of land. Every dry season, the men burn the tall 
kunai grass on the slopes for hunting purposes. In the forest surrounding 
the villages, people hunt and gather food. The streams are used for 
catching eels, the Yuat for catching fish. 

The vast flats around Ruti were used for cattle until approximately 
1990. Several Pinai-Hagahai had their first experiences in working for a 
company there. Now there are only wild cattle left, and Pinai-Hagahai 
hunt them occasionally. Gold prospectors explored the area since the late 
1920s, and so did an oil company in the 1980s (Gorecki 1984, 49–52). In 
1995, I met two Australian gold prospectors in Yenkis. They later got 
robbed before they found any gold. 

3.1.5 Divisions Based on Geographical Features 
The most striking geographical feature is, of course, the large Yuat 

River dividing the language area. While the provincial border between 
Enga and Madang Province follows precisely thatriver, it is no border for 
the Pinai-Hagahai themselves. Theoretically the river could be a strong 
natural language boundary. But this is true only for the Lembena speakers 
at Yambaitok and apparently the Melpa speakers at Ruti: they normally do 
not cross the river. The ones who frequently cross the Yuat are the Pinai-
Hagahai, be it on a raft or a bridge. It may be that speakers of the Pinai 
dialect cross the river more frequently than the Luya-Ginam who live 
higher up in the Schrader Mountains. But this fact would support my thesis 
that the kinship and linguistic ties of the Pinai are with the Hagahai in 
Madang Province, not with the Engans. When the Pinai began to settle in 
Enga Province they needed to develop means of crossing the Yuat River if 
they wanted to uphold their kinship ties. When trouble erupted in Enga 
Province, it was natural for them to take refuge across the Yuat in Madang 
Province. They claim that Engan criminals would neither know how to 
cross the river nor have the courage to do so. 

While it seemed like a logical step for the Pinai to withdraw across 
the river, it was less so for the Hagahai to welcome them in their villages. 
In fact, some Miamia and Luya told me that they were not happy the 
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Megau people had come and they wanted them to go back. One young 
Luya man, Kolowai, said to me, “We call them ‘jawei naba’.” This was 
significant as “jawei naba” means “Enga men”: the same term is used by 
the Pinai speakers to refer to “real” Engans. Upon asking what language 
they spoke, Kolowai would readily admit that these “Engans” from Megau 
would definitely speak the same language as he does, although their 
dialect (“nek”) would be different. Having gone up to Grade 7, Kolowai, of 
course, knew exactly that the provincial border follows the Yuat and that 
anybody whose home is in Enga Province can rightly be called “Engan”. 

But the problem seems to involve more than just geography. In the 
past ten years or so, Pinai from Enga Province went across the river to 
“settle accounts” with the Hagahai. When doing so they would indeed 
behave like “Engans” and do to the (weaker) Hagahai what was done to 
them by the (stronger) Engans. Jenkins cites an instance when, in 1986, 
Pinai demanded a large compensation payment for the death of a Pinai 
who died on Hagahai land. Under threats of rape and torture, they 
eventually raided Ilu and took twenty pigs (Jenkins et al 1989, 43). A 
couple of years ago, people from our village burned houses down in Penale 
in an act of revenge for the death of a man. There may have been rapes of 
women as well. Resentment for committed acts of violence can still be felt 
with a number of Hagahai I talked to. 

In the light of these events, I doubt that the word Kolowai used is the 
regular term Luya-Ginam-Mamusi speakers use to refer to Pinai speakers. 
What term would they use for “real” Engans who speak a totally different 
language? Rather it seems to be an expression which Kolowai used to 
distance himself from the intruders from Enga Province who in the past 
decade, unfortunately, have done more harm than good to the Hagahai. 

3.2 Climate 

3.2.1 Elevation 
Altitude in the area ranges from 100 meters at the river up to 1300 

meter high mountains to the southwest and the Schrader Mountain Range 
(2600 meters) to the northeast. The Pinai-Hagahai cover an area of 
approximately 500 square kilometers. 
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Megau is located at 05° 07.58' South and 144° 03.67' East according to 
the Global Positioning System. The altitude at Megau is 1100 meters. 
According to Jenkins, Ilu has the altitude of about 550 meters and 
Megamanau one of about 320 meters (personal communication). Aperaka 
used to lie to the west of Megau, this being in contrast to the Papua New 
Guinea topographical map. Mamusi lies probably not higher than 200 
meters. 

3.2.2 Temperatures, Rainfall, Seasons 
Daytime temperatures rise from moderately hot in Megau to tropically 

hot in Mamusi. In Megau, nights can be chilly while that is probably never 
the case down at the Yuat. In Megau and probably throughout the area 
there is plenty of rainfall even during the dry season (approximately May–
November), so that the distinction between dry and wet season gets 
blurred. In the rainy season (approximately December–April), the Yuat 
River can be so flooded that people are reluctant or unable to cross it on 
bamboo rafts. High water regularly destroys vine bridges. Sudden, 
torrential rains can flood streams and rivers in a short time, making them 
dangerous. This can be the case even during the dry season. 

4 Demography and Bilingualism 

4.1 Demographic Information 
In this section I shall attempt to summarize the demographic situation 

in the area in relation to language. 

4.1.1 The Pinai Dialect of the Pinai-Hagahai Language Group 
The Gumunei and Tiilibu territorial groups, the Penale, and the 

Miamia (cf. map 1.3.3) speak the Pinai dialect of the language. The 
Gumunei and Tiilibu are probably about equally strong in number and 
used to live in Megau and Litamkama. After the people migrations of 1993 
and 1995, one can find members of both groups living in the area near 
Megau in Enga Province, and in Megamanau and Mamusi, Madang 
Province. The Penale live a more separate life, about a day’s walk from 
Megamanau near the East Sepik Province border. The Miamia are the 
immediate inhabitants of the land around Megamanau. There are about 
300 speakers of the Pinai dialect. 
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All children of this dialect learn to speak it, including those whose 
mother is Engan. Pinai is the most important language in the life of all 
those who remain in the language area. Women who marry Engans and go 
to live in an Engan village will develop strong knowledge of Enga, but 
when they return for a visit they are still fluent in Pinai. Their children, 
too, are said to learn Pinai. 

4.1.2 The Luya-Ginam-Mamusi Dialect of the Pinai-Hagahai Language 
Group 

The Luya-Ginam-Mamusi dialect is spoken by the territorial groups of 
the Luya and Ginam, who live in the Schrader Mountains above Ilu, and by 
the Mamusi, who live in the area near Mamusi, but not necessarily in the 
village of “Mamusi” (cf. map 1.3.3). There are about 300 speakers of this 
dialect. The population of the village of Mamusi now consists of a mix of 
Gumunei and Tiilibu as well as Mamusi. The area of the Luya, Ginam, and 
Mamusi territorial groups borders on the area of the Haruai language 
group (about 1200 speakers). It may well be that this dialect is the link 
between the related Haruai language and the Pinai-Hagahai language as a 
whole (cf. Comrie 1988). 

All children of this dialect learn to speak it. It is the most important 
language in the life of all those who remain in the language area. One 
young man, James Kolowai, who had lived in Madang for seven years to 
attend community school, returned to Ilu and “re-learnt” his dialect when 
he was a teenager. One man, Michael of Mamusi, says he is of both Haruai 
and Mamusi origin and claims to be bilingual in these languages. 

4.1.3 The Enga Language 
The Enga language is the main language of the church. Apart from 

one Nazarene pastor in Ilu, all pastors (plus many APOs) have been Enga 
speakers from Baiyer River. They have almost always conducted church 
work in Enga but had it interpreted into Pinai-Hagahai. To the best of my 
knowledge, no Engan pastor has ever learned the Pinai-Hagahai language. 
Over the past two decades, this has inevitably led to a steady increase of 
knowledge of Enga among the Pinai-Hagahai. 

There is also the fact that several Engan women have married into the 
language group. On several occasions I have noticed that they, as opposed 
to the Engan pastors or APOs, have learned to communicate in the Pinai-
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Hagahai language and have even used Pinai with me. The Enga language 
has lost considerable prestige because of the recent attacks by Engans. In 
fact, by now it may have lost its appeal altogether and, perhaps for that 
reason, Engan women have started to learn Pinai-Hagahai more diligently. 

Enga as the church language is accepted because, generally speaking, 
the Pinai-Hagahai have a positive view of the Baptist church and mission 
people at Baiyer River. Even the people of Ilu want to replace the Nazarene 
pastor with a pastor from Baiyer River. The Penale, too, have requested a 
pastor from there. In contrast, Megau people in Megamanau responded 
harshly when they heard that a pastor from Yenkis was trying to start 
church work again in Megau. The Yenkis people were said to be a “bunch 
of criminals” and that it was “none of their business” to do church work in 
Megau. The argument went that it was the Baptists in Baiyer River who 
helped them in the past, not the Baptists in Yenkis. I assume if it were not 
for the positive impression that the Engan pastors have left with the Pinai-
Hagahai, the Enga language would lose considerable prestige as a language 
of wider communication. 

Children of mixed marriages learn both Pinai-Hagahai and Enga. 
Pinai-Hagahai is stronger and children use that language with each other. 
The children of one of the Engan pastors in Megau used Pinai-Hagahai 
when playing with other children from the village. Children whose parents 
are both Pinai-Hagahai do not appear to learn Enga until they are 
teenagers or even young adults. Young men learn Enga through the use in 
the church, young women probably more so through the interaction with 
Engan women. If middle-aged and older people do know one other 
language it is Enga. This is probably the case just because of decade-long 
interaction and intermarriage with Engans. 

The total of Engan women married to Pinai-Hagahai men and living in 
the language area is eleven. At the moment there are five men married to 
Engan women in Megamanau with a total of six children. Three of these 
women are said to “know” Pinai, and with at least one of them I indeed 
have spoken Pinai. One of these three is the second wife in a marriage, the 
other being a Pinai, so she, too, probably knows Pinai-Hagahai well. Two 
of the women have just married into the area and therefore cannot know 
the language yet. 
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In Mamusi there are four men married to Engan women, with a total 
of ten children. 

Living in Enga Province, there are two men married to Engans, with a 
total of four children. 

In the past few years, six Engan women have died. 

I did not take into account the number of women who have married 
Engan men and no longer live in the language area, but, I assume, that 
figure, too, does not exceed ten. 

Although there seem to be more marriages with Engan women than 
with any other outside group, the number of eleven in a language group of 
600 is not too impressive. But perhaps the bigger issue in intermarriage 
with Engans is not a linguistic one but rather of anthropological nature: 
intermarriage entails relationships and therefore accountability. With 
Engans this often means compensation claims enforced with guns and 
violence. 

4.1.4 The Haruai Language 
Haruai is the only language related to Pinai-Hagahai on the family 

level. It is probably only linguists who see the relationship between the 
two languages. For the people in the villages, Haruai is a “totally different 
language”. Interestingly, speakers of the two Pinai-Hagahai dialects view 
each other’s dialect as part of “the same language”, except that the “nek” 
(= dialect) is different. In contrast, any of the surrounding languages such 
as Melpa, Enga, Lembena, Kobon, and even Haruai are viewed as 
“completely different”. 

The people living in Angese in 1993 were said to be bilingual in both 
Pinai-Hagahai and Haruai. Michael of Mamusi, too, is said to be bilingual. 
Occasionally Haruai women marry into the groups of the Luya, Ginam, or 
Mamusi; but their number is insignificant. I assume children of mixed 
marriages will learn both languages and use Pinai-Hagahai when playing 
with other children. Haruai seems to be and remain a marginal language. 
For the Haruai, the prestigious language is Kobon (Comrie 1990, 462), 
and, by implication, not Pinai-Hagahai. 
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4.1.5 Tok Pisin 
Tok Pisin is developing into the prestigious language of wider 

communication. Compared to the rest of Papua New Guinea, there is still 
very little Tok Pisin used in the language group. On the other hand, the 
knowledge of it has increased in the three years since we began work in 
the language group. The situation differs in the various villages. 

4.1.5.1 Megau 
In Megau, there was probably no child under the age of 10 who 

understood Tok Pisin. Some of the teenage boys picked it up first. They 
were always boys who had increased exposure to it: close (male) relatives 
would already know and use it extensively. Some teenage boys would not 
learn it until their late teens or not learn it at all. We knew no girl or 
woman who understood, let alone spoke, Tok Pisin. The pastor who 
worked in Megau between 1990 and 1994 introduced “youth church 
services” which he conducted in Tok Pisin. Both young and quite a few old 
people attended these services. The sermon and announcements were 
interpreted into Pinai. 

Most of the knowledge of Tok Pisin in Megau went back to a Tok Pisin 
school effort conducted by the Baptist mission in Ilu in the mid-1980s. 
About five young men, now in their twenties or early thirties, seemed to 
have learned it very well in a short time and they still know it better than 
anybody else. When three of them came to Ukarumpa in 1995, however, 
other Papua New Guineans would say that their Tok Pisin was “not good”. 

Later all five of them were actively involved in health or church 
related work: one became an APO assistant, others became deacons or 
interpreters in the church or language helpers for us. The young men 
taught in Tok Pisin passed the knowledge on in an informal way, although 
one, John, at one time tried to teach it briefly to some children in Sunday 
school in a more formal setting. Nobody older than 30 seems to know Tok 
Pisin. Only 3 young men who know Tok Pisin stayed behind in the Megau 
area. 

4.1.5.2 Penale 
In Penale, there is the APO assistant mentioned above who knows Tok 

Pisin very well. He moved from Megau to Penale in 1994. A boy, Ane, goes 
to community school in Baiyer River where he entered Grade 3 without 
going to Grades 1 and 2. He, too, will have learned some Tok Pisin by 
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now. There may not be any other Tok Pisin speakers in Penale, and, 
therefore, little or no Tok Pisin will be passed on to the children. 

4.1.5.3 Megamanau 
Our four language helpers live in Megamanau, one of whom is not as 

fluent yet as the other three who have spoken it for about 10 years now. Of 
the Megau group of people, there are probably not more than ten Tok Pisin 
speakers, including our language helpers, who know it well. But I did 
notice that two or three teenage boys, who had no knowledge of it at all 
three years ago, speak it now a little. I was surprised to learn that 4 
children are now in community school in Baiyer River (three in Grade 1, 
one in Grade 4). They will return having gained some knowledge of Tok 
Pisin. 

It is hard to determine how many of the Miamia group speak Tok 
Pisin as they did not mix well with the Megau people and traditionally do 
not live in a village but are spread throughout the bush. I assume, though, 
that, in spite of the proximity to Ilu, the general knowledge of Tok Pisin is 
not greater than that of the Megau people. I did meet two men in their 
twenties who spoke it, but not perfectly well. Michael, a young man who 
had lived both in Megau and Megamanau during the past three years, 
probably knows it best. He had been to a community school for two or 
three years in the early 1990s and now had just quit his involvement with 
the Baptists’ WATCH1 project. He had taught Tok Pisin and basic literacy 
to some children in Megamanau for about two years. 

To my knowledge no girl or woman speaks Tok Pisin. However, I 
noticed the wife of one of our language helpers, who has learned to 
understand it a little but responds in Pinai. Altogether, there are probably 
not more than fifteen fluent Tok Pisin speakers in the Megamanau area 
plus perhaps an additional five who speak it a little. 

4.1.5.4 Ilu 
The highest percentage of Tok Pisin speakers is found in Ilu. This is 

due to the Tok Pisin school which operated in the mid1980s and which 
                         
1 WATCH stands for Women And Their Children’s Health, and was a program with two 
components. The education component was village-based, and was basic Tok Pisin literacy, 
and was open to both women and men. The health component took women out to a centre to 
learn basic medical skills, including midwifery, to teach to others in the area on their return. 
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several young men from the Luya-Ginam-Mamusi attended. It is also due to 
the Nazarene pastor from Sangapi who had worked there for about three 
years and who, of course, did not use Enga as the church language. But it 
is perhaps mostly due to the American Peace Corps workers who have been 
running a Tok Pisin school in Ilu for the past several years. Their courses 
combine literacy and Tok Pisin plus, for the advanced, some English. While 
over the past four years attendance varied, I have been told it is now an 
average of about ten students a day. Not all of these students attend every 
day. Some come to classes several days in a row, and then “disappear” for 
several weeks. Others reportedly attend so frequently that they are 
advanced and are starting to learn some English. A couple of girls, too, 
attend the school, and I assume that in Ilu about five girls and women 
know Tok Pisin to some extent, although I am doubtful that they know it 
as well as their male peers. James Kolowai is one of the very few who 
attended community school, and he went up to Grade 7. His knowledge of 
Tok Pisin is very good. All in all, probably about fifteen teenage boys and 
young men up to the age of approximately thirty know how to speak it 
well. Beyond that age I do not think there is anybody who knows it. 

4.1.5.5. Mamusi 
Mamusi seems to have the second highest proportion of Tok Pisin 

speakers in the language group. This is due to the contact people have had 
with Haruai villages such as Aradip and the government station Sangapi, 
which is in a Kobon-speaking area. More importantly, Ruti is just about an 
hour’s walk away from Mamusi (across the river) and some men from 
Mamusi used to work for the cattle station. There, of course, Tok Pisin was 
used. Interestingly, Mamusi was the only place where I met a couple of 
men who appeared to be older than forty and who knew it well, although 
not perfectly. Most likely their knowledge stems from their employment at 
Ruti. Until very recently, Michael, a man in his twenties, worked for the 
Baptists’ WATCH project as a literacy and Tok Pisin teacher. He probably 
had some impact on the children, but not so much on the generation above 
twenty or thirty. 

To my surprise, the four people most advanced in their education all 
stem from Mamusi: Michael went to Grade 6, Andakole is already in high 
school (Grade 10) in Kompiam, Aisak is in Grade 6, and one young man 
left Grade 6 and started attending vocational school in Aiome. Napua, a 
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man from the Tiilibu group, went to school before but is now engaged in 
some sort of business away from the language area. Without doubt, all 
these achievements were possible only through the money earned at Ruti. 
All of these young people will return to Mamusi with fluency in Tok Pisin. 

Similarly to Ilu, the number of girls and women knowing Tok Pisin to 
some extent may be about five. Ilu is about a day’s walk away and has had 
little impact on the village of Mamusi or its territorial group. 

4.1.6 English 
Because of the lack of community schools, English so far is very 

marginal. There are not more than ten or fifteen boys or young men in all 
of the language group who have attended community school at one time or 
other. Their attendance usually ended around Grade 3 with relatively little 
results, but some went as high as Grade 7 (Ilu) and Grade 10 (Mamusi). 
Pita and Pora (Megau) attended Grades 3 and 4 in the early 1990s but 
have since forgotten their English. Michael (Megamanau) attended at the 
same time but can still speak it a little. It is probably only those students 
who go to Grade 6 and beyond who will develop and keep a good 
knowledge of English, although their Tok Pisin will almost certainly be 
better. 

Until one or two community schools can be established in the 
language group with a large number of students going on to high school, 
English will remain marginal with little or no impact on the every day life 
of the vast majority of the Pinai-Hagahai speakers. 

4.2 Implications for Program Planning 
As outlined above there is a certain degree of bilingualism in Enga 

and Tok Pisin. How these languages are acquired seems to be pretty 
straightforward. Knowledge of Tok Pisin is increasing while Enga is on the 
decline. Neither Enga nor Tok Pisin nor any other language is a threat to 
the language viability of Pinai-Hagahai for at least the next twenty or 
thirty years. The knowledge of Tok Pisin and Enga is scant and limited to a 
minority within the language group, while Pinai-Hagahai is thoroughly 
learned and used by everybody. 

While it is obvious to all that there is some bilingualism in Enga and 
Tok Pisin, it is not clear yet to what extent the relationship between the 
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“Pinai dialect” and the “Luya-Ginam-Mamusi dialect” is one of “inherent 
intelligibility” or “bilingualism”. People of both dialects have told me over 
again that both groups speak the same language, although with 
differences. They would then usually cite a couple of examples of 
vocabulary differences such as, “We say <i> for ‘vine’, they say <negi>,” 
etc. This would regularly result in laughter if members of both groups were 
present. I also noted phonological and perhaps grammatical differences. 

In Ilu, I made the most striking observations: our language helper Jeff 
would clearly and freely use his Pinai dialect when talking to a group of 
Luya speakers, and they would clearly respond in their Luya dialect. The 
same observation was made by the American Peace Corps workers who, of 
course, were used to the Luya dialect but then noticed that Jeff spoke a 
different dialect. Yet the people were all communicating with each other. I 
also did an intelligibility test with one teenage boy, Waimeni, whose 
parents are both Luya speakers. I read about ten short stories in Pinai to 
him and he was able to answer correctly several questions I posed to him 
in Pinai. He retold each story in Tok Pisin. Then I read to him over 100 
Pinai sentences of one translated Bible passage. He was able to translate 
correctly about 90% of the sentences into Tok Pisin. For the remaining 
10% he needed a Pinai speaker to repeat the sentences to him before he 
could translate them correctly into Tok Pisin. It may well be that it was 
simply mispronunciation on my part that he had difficulty translating right 
away. 

At first glance, the case for “inherent intelligibility” seemed quite 
clear-cut, but then some people of both groups made the comment that 
“older people” of the Luya-Ginam-Mamusi do not understand Pinai well. 
As I was dealing mainly with young people the question of “language 
change” came in. Would older Luya-Ginam-Mamusi speakers still be able 
to understand older Pinai speakers or is it just the young people they do 
not understand? While this is an option that will have to be considered, it 
might be less likely. 

The more likely case is that increased exposure to each other’s dialect 
(or language) enables people to understand each other and communicate 
with one another. Older people probably travel less and have therefore had 
less exposure. 
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For now I will abide by the following generalization: The Pinai dialect 
and Luya-Ginam-Mamusi dialect are near enough to each other to be 
recognized as “dialects” of the same language by the local people. But they 
are far enough apart to require increased exposure before one becomes 
able to understand the other dialect fully. Such people understand the 
other dialect passively but do not speak it. On the other hand, once people 
have learned totally different languages such as Enga, they not only 
understand them but also speak them actively. 

To the speakers of the two dialects, some features are “inherently 
intelligible”, e.g. different pronunciation, perhaps additional phonemes, 
and possibly grammar. But where the difficulty probably comes in is 
vocabulary. Different vocabulary is learned through memorizing, and those 
with most exposure to the other dialect have mastered it the most. 

When I explained to a group of Luya speakers in Ilu, that I was 
planning to do translation work for the Pinai dialect first and then, by 
means of a computer program, for the Luya-Ginam-Mamusi dialect, they 
all agreed that the change from Pinai to their dialect would not be hard. 
On the other hand, they did not say a dialect adaptation was not necessary. 

It seems clear now that one translation for the whole language group 
will not be enough but that additional work, especially literacy and a 
computer adaptation, will have to be done for the other dialect. 

4.3 Implications for Literacy Programming 
In developing a literacy program one needs to keep two things in 

mind. First, the people will be helped the most if we develop an alphabet 
and orthography from which or to which they can easily transfer. So far we 
have used largely the same symbols as Tok Pisin (and Enga) does. With 
such an alphabet people should easily be able to switch from Pinai-
Hagahai to Tok Pisin and Enga or vice versa. The main difficulty at the 
moment is how we should account for special phonemes that do not occur 
in Tok Pisin. So far we have, in accordance with the will of a number of 
the literate people, under-differentiated in two cases: we used one symbol 
for two sounds. This will, however, need further testing. 

The second thing to keep in mind is the two dialects and the possible 
developing of two different alphabets. The Luya-Ginam-Mamusi dialect 
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employs sounds (possibly phonemes) that do not occur in the Pinai dialect. 
Also, the Peace Corps workers in Ilu did not under-differentiate where we 
have but used a special symbol instead. Whether and how people will 
accept that will have to be seen. 

5 Language 

5.1 Languages Used 
As discussed under 4.1, the languages used are the Pinai dialect, the 

Luya-Ginam-Mamusi dialect, the Enga language, the Haruai language, Tok 
Pisin, and English. 

5.2 Language Domains 
Pinai-Hagahai is used exclusively in all domains, except when 

outsiders or people who married in are involved. Enga is used by and with 
Enga speakers, usually in church and health work and in dealing with 
relatives and government people. Tok Pisin is used by and with non-Enga-
speakers in the same domains. If there is a mixed audience of men, 
women, and children, any speech made in Enga or Tok Pisin is translated 
into Pinai-Hagahai. If the audience consists of a group who understands 
one of these languages then it will probably not be translated. The 
American Peace Corps workers use a little bit of English with some of the 
young men who understand English to a certain extent. 

For additional information see section 4.1 above. 

5.3 Language Attitudes 

5.3.1 Reported Language Attitudes 
In general, it is difficult to get the people to talk about “language”. 

They seem to be more interested in practical matters than in linguistics. To 
them the issue is not, “Which language has prestige?” or “Is your language 
viable?” but rather, “From which group of people do I get most material 
benefits?” This is not to say that they are more “materialistic” than other 
people are. But they are “pragmatic”: wise enough to know what they need 
for survival in the bush. In other words, the tendency exists among them to 
say what they think the hearer would like to hear, and, ultimately, what 
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would benefit them the most. This also applies to comments about 
“language”. 

It is the task of the sociolinguist, then, to sift through the various 
comments made about any language and try to find out which ones were 
made with ulterior motives and which ones portray the people’s real 
attitudes. More insights will probably be gained from observation (see 
under 5.3.2), rather than discussion. 

If an SIL linguist wants to start a vernacular language project among 
the people, they quickly learn to say, “The vernacular is the best.” On the 
other hand, when a community school started in a neighboring language 
group and several young people from our village made plans to attend, the 
prestigious language became English. When we first lived in Megau, we 
picked up comments that Enga was the language and that “everybody” now 
knew Enga. But that was when the relationship with Engans was still going 
fine and, even more so, when an Engan pastor was working in the village 
who claimed that now “everybody” knew Enga. Similarly, when he at that 
time introduced Tok Pisin during youth services and a Tok Pisin project 
was about to be launched by the Baptists, people were torn between 
stating that Tok Pisin was “number one” and yet, because they were 
talking to an SIL man, the vernacular was “number one”, too. 

Meanwhile, of course, a lot of things have changed. That community 
school closed down, the friendship with the Engans had turned bad, the 
pastor had left, and the Tok Pisin project by the Baptists was put on hold. 
The SIL man, though, was still interested in them and still working on their 
language. 

Now that the Megau people live in Megamanau their comments about 
language changed, too. Not “everybody” knows Enga now, they said, in 
fact, most people don’t. The pastor who works in Megamanau stresses the 
worth of the vernacular in general, as opposed to the pastor in Megau. He 
reads from the Enga, not the Tok Pisin, Bible, and says the people in Baiyer 
River have benefited a lot from the fact that the first missionaries learned 
their vernacular. He says there is a great benefit in SIL translating into the 
vernacular of the Pinai-Hagahai. It is likely that the people will be 
influenced by his comments and start saying similar things. 
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I never picked up any clearly negative or positive comments about 
any language. All languages seem to have their place for a certain 
purpose—which, again, shows their sense for “pragmatism”. The only 
comments that may sound negative were made in relation to the dialect of 
the Luya-Ginam-Mamusi. Some Pinai men said the dialect of those people 
is “small” while their own is “long”. Others, however, said exactly the 
opposite about the same dialect. Perhaps everybody was just trying to 
express that the other dialect is “somewhat different”. 

More accurate information can probably be gleaned from observation. 

5.3.2 Language Attitudes as Inferred from Behavior 
Although people have not explicitly said so (for reasons suggested 

above), they consider their own language as the most important one. In all 
domains, Pinai-Hagahai is used exclusively unless outsiders are involved. 
Then, for obvious reasons, they switch to the language of the outsider or 
have someone interpret until they feel they have communicated what they 
wanted. They then switch back to Pinai-Hagahai even if the outsider is still 
present. In other words, “the natural pull” is towards Pinai-Hagahai, and a 
special effort to use a different language is made only when and as long as 
that is necessary, i.e. practical. 

It seems people quite clearly see the different realms in which certain 
languages function best. With Engans they use Enga, with expatriates in 
Madang Province they use Tok Pisin. To use, e.g., Tok Pisin in the home 
would seem unnatural. Likewise, to use Pinai-Hagahai with expatriates 
would seem highly impractical. It is, however, exactly here that we have 
seen the best proof for the high esteem they hold for their language: ever 
since they realised that we as SIL workers will make any effort to try to 
learn their language, they have not ceased teaching it to us, engaging us in 
every little bit of communication they can come up with. 

When during my 1996 survey I read several Pinai stories and 
translated Bible passages to dozens of people in various places, their 
reaction was clearly visible: great excitement and interest as they listened 
attentively until I was finished. A number of people would later share with 
others what they had heard—and they in turn would request that I read to 
them. 
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The expatriates working in Ilu told me they have found little or no 
interest among the Luya and Ginam to learn to read and write their own 
language. But this “lack of interest” in vernacular literacy should be seen 
in the light of the Tok Pisin literacy program which the expatriates were 
offering at that time. With such an option, a vernacular program may just 
not seem as practical. This, however, says nothing about the high esteem 
the Luya and Ginam may ultimately hold for their language. 

Our language helpers so far have been eager to continue with our 
vernacular program. And they even “propagate” it throughout the area to 
the point where one of them stirred interest among the Luya and Ginam in 
Ilu and another one sent word to the Haruai that SIL would be willing to 
work among them too. 

5.4 Language Prestige 
For reasons mentioned under 5.3, Pinai-Hagahai ultimately holds the 

most prestige among the people. Other languages are not despised, 
however, but valued for their practical use. I have not found that people 
are able or willing to “rank” languages according to prestige or to talk 
about the (theoretical) topic of linguistics. Interestingly, in spite of all the 
trouble that the Megau people have suffered under the Engans, I have not 
heard any negative (or positive) comments about the language of the 
Engans. But their attitudes and actions were thoroughly despised. Enga is 
used less now and apparently has lost prestige. On the other hand, if 
someday a positive influence comes again from Engans, I would not be 
surprised if the use of Enga suddenly increases. 

So far I have not met any opposition anywhere in the language group 
to our continuing our work with the Pinai dialect or the Pinai-Hagahai 
language as a whole. 

5.5 Language Stability 
Pinai-Hagahai society is no longer monolingual. If it ever was so, 

which is questionable, then this started to change sometime toward the 
end of last century when, presumably, the first intermarriages with Engans 
took place. On the other hand, there is no indication that the Pinai-
Hagahai language is starting to die. Instead, after having observed the 
language group during the past three years, I find that a stable multilingual 
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situation seems to be emerging. This, of course, would be the most 
beneficial state that the Pinai-Hagahai could be in: they keep their own 
rich language and heritage while at the same time become able users of a 
couple of languages of wider communication. 

In the past three years, knowledge of Tok Pisin has increased the 
most. Enga and English have made gains, too, but not at the same rate. 
Yet, as I have said earlier, none of these languages interferes in the 
everyday life of the people when no outsider is involved. The lack of roads, 
employment opportunities, and community schools have all contributed to 
quite a stable linguistic situation, and it seems that SIL’s vernacular 
program is contributing to the appreciation the people have for their own 
language. 

The following (hypothetical) scenario for the future could be possible. 
The airstrip at Megamanau gets finished, and a community school gets 
started there as well as one in Mamusi within the next five years. If 
government policy stays the same, the first two years or so will be taught 
in the vernacular. So for the next five to seven years all the children will 
still be exposed mainly to Pinai-Hagahai. After that hardly more than 50% 
of all the children will attend these community schools and be increasingly 
exposed to Tok Pisin and English. The other half will still be using mainly 
the vernacular. It will probably take at least three years for the pupils to 
become fluent in Tok Pisin and an additional three to become (somewhat) 
fluent in English. Most likely just a minority of those initial 50% will go on 
to high school. 

So, ten years from now the main language for probably all the 
children will still be Pinai-Hagahai. By that time it will have established 
itself as their “mother tongue” and they are likely to keep it into 
adolescence and adulthood. Twenty years from now they will, unless 
unforeseen changes take place in the area, teach it to their own children. If 
the schools are still running and running well, an increasing number of 
children will be influenced by Tok Pisin and English. A language shift even 
twenty years from now is hard to imagine, but the situation will then have 
to be reevaluated. 
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6 Religion and Language 

6.1 Religious Groups 
There are two churches that have worked in the language area at 

some point: mainly the Baptist Union of PNG, marginally the Nazarene 
Church. Traditional religions are not practiced overtly anymore. 

6.1.1 The Baptist Union of PNG 
The Baptist Union of PNG (BUPNG), based in Mount Hagen, arrived in 

the language area via their missions work in Baiyer River around 1970. 
They have worked for lengthy periods of time in every village that existed 
at some point in time. They have not worked in the hamlet of Bulubau. 
Baptists from Yambaitok and Megau have done evangelism in Penale. At 
the moment, one Baptist pastor works in Megamanau and two in Mamusi. 
The villages of Ilu and Penale have requested a Baptist pastor. BUPNG was 
started by the Australian Baptist Missionary Society, but is now almost 
entirely run by Papua New Guineans, except that some expatriates are still 
working in administration and education. Church work in the Pinai-
Hagahai area is entirely dependent on outsiders: all Baptist pastors and 
their support have come from Baiyer River. In the church at Megamanau I 
counted about sixty men, women, and children, of whom more than fifty 
were people from Megau. Probably at least ten people would attend church 
services at Penale and ten more at Ilu. I estimate the number of 
churchgoers at Mamusi to be around thirty. The minimum number of 
people attending church throughout the language group would be around 
one hundred or 16% of the total population. Reasons for attending church 
vary, of course, and can range from “real spiritual interest” to “habitual be-
havior” to “a desire to meet some friends and relatives”. 

In Megamanau and Mamusi, Scripture reading in church is in Enga 
since it is done by the Engan pastors. If Pinai-Hagahai men read Scripture 
out of church, it is in Tok Pisin (except for the small portions we translated 
with our language helpers). Singing in church is done in Enga and Tok 
Pisin, except two songs that have been translated from Tok Pisin into 
Pinai-Hagahai. If Christian songs are sung out of church, they are in Tok 
Pisin, not Enga. Traditional singing in the vernacular is rarely done. The 
Engan pastors preach in Enga, which is interpreted into Pinai-Hagahai. 
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Pinai-Hagahai men preach in the vernacular. Praying in and out of church 
is done in the mother tongue of the individual, except that I have oc-
casionally heard some young people pray in Tok Pisin. The pastors do 
evangelism in Enga with someone interpreting into Pinai-Hagahai. Pinai-
Hagahai people do evangelism in their own language. In Megamanau the 
announcements, introduction, song leading and devotionals are done in 
Pinai-Hagahai. In Mamusi that may possibly be the same, but I have not 
been able to observe it myself. 

6.1.2 The Nazarene Church 
The influence of the Nazarene Church has been very marginal 

compared to the Baptists’. They worked only in Ilu and only between 1993 
and 1995/96. The national pastor was from Sangapi and, of course, did his 
work in Tok Pisin. Reportedly not many people attended the church 
services. I would expect that the only language used in church was Tok 
Pisin with someone interpreting into Pinai-Hagahai. 

6.2 Indigenousness of Religious Groups 
Due to the lack of education and church background there are no 

Pinai-Hagahai pastors. There are, however, several baptized believers 
throughout the language group, and a number of young men work as 
“deacons” or “song leaders”, while some young women are involved in 
“women’s meetings”. For at least another ten years the Pinai-Hagahai 
church will be dependent on outsiders. Since there is no other choice, the 
languages used in church are accepted. But because four of the deacons 
have committed themselves to do language and translation work with us, I 
feel the vernacular has a viable chance to be used in church also in the 
future. 

6.3 Attitudes of Religious Group Leaders 
Pastor Meke from Megamanau, the biggest church in the language 

group, is in favor of the work of SIL, and the pastors in Mamusi seem to be 
also. However, we need to keep in mind that the average pastor stays in 
the language group for only about two years, and whoever will replace 
him at some stage will bring his own views as far as the use of the 
vernacular is concerned. We have seen differing views in two pastors who 
both came from Baiyer River. Someone with strong views for Tok Pisin, for 
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example, will seriously dampen the enthusiasm people might develop for 
vernacular literacy in the future. It might even be that, because of the 
continued involvement of four men, a vernacular translation project will be 
more accepted than a vernacular literacy project.  

6.4 Attitudes of Religious Group Members 
The use of vernacular Scripture, if available, would seem to be more 

appreciated than the use of the Tok Pisin and Enga Bibles, because 
everybody understands it fully. One problem, however, will be the reading 
skills of our language helpers and translators. They are the ones who are 
most fluent in reading the vernacular, yet their literacy skills are not better 
than those of a Grade 1 or 2 student. That, of course, is disadvantageous 
for sustaining good attitudes toward vernacular Scripture: if the translators 
cannot read it well themselves, people might lose patience and rather 
listen to someone read fluently from the Tok Pisin or Enga Bibles. During 
my survey, people in general were fascinated by vernacular Scripture, but I 
was the one who read it more or less fluently to them (albeit with 
mispronunciations!). 

6.5 Perceptions of Literacy and Literature 
At the moment, vernacular Scripture and literacy does not seem to be 

perceived as threat by the present pastors. If we improve the literacy skills 
and biblical knowledge of the translators, the pastors will still have more 
education, experience, and skills in these fields, and the church, including 
the translators, will realize their continuing dependency on the mission 
from Baiyer River. 

Perhaps for now, advantages of a translation project are seen more in 
material benefits: any contact with any well-meaning outsider is an asset 
for the whole group in the long run. Even if we do not “bribe” anybody 
with gifts or money, it cannot be denied that, over the years, we have 
given away or traded against services many things such as soap, medicine, 
tools, clothing, food, etc. These benefits have flowed to Pinai-Hagahai men 
and women, but also to pastors and APOs. Perhaps, as time goes on, the 
translation of the vernacular Scripture will also be perceived as a spiritual 
benefit for the church as a whole. 
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7 Cross-Cultural Contacts and Change 

7.1 Acceptance of Outsiders 
There is no general hostility towards outsiders. Our own experience 

has been that outsiders are welcome, and they are most welcome in the 
village where they will live or work. This, however, may evoke the envy of 
competing groups or villages. We have reasons to believe that the 
competition or enmity between groups in our old village of Megau and 
groups in Litamkama or Mamusi, with their connections to Engan 
criminals, has contributed to the looting and destruction of Megau. 

In 1993, before we had heard of the area, the councillor of Megau 
went down to Yambaitok to ask the SIL couple working there to send 
another SIL team to his village. Another man, Wapena, once told me they 
had invited a timber company to come in and do business in their area. 
Also, in the early 1980s, people from the language group went to Baiyer 
River to look for medical help and get an APO working for them. The two 
most recent marriages to Engan women took place this year, and just a few 
months ago an Engan man married a Pinai-Hagahai woman in 
Megamanau. In Mamusi, an APO from Baiyer River just started his medical 
work; in Megamanau, a Papua New Guinean couple are about to start a lit-
eracy program; in Ilu, Americans have been working for a number of years; 
and Carol Jenkins has been involved with the language group since the 
mid-1980s. 

So, clearly, outsiders are welcome to live and work among the Pinai-
Hagahai, but they are judged on the basis of whether they have proven to 
be helpful or not. With the exception of Engan criminals, the experiences 
the people have had with outsiders have been mostly positive, at least in 
recent years.  

7.2 Influence of Outside Cultures 
The Pinai-Hagahai live in one of the most remote corners of present-

day Papua New Guinea. Their territory is in the border area of four 
different provinces, none of which, until recently, has felt able or 
responsible to provide any services for them. That is why there are no 
roads, and the first airstrip did not open until 1995. There still is no 
community school, and medical and church work did not start until the 
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late 1960s or early 1970s, in Madang Province not until the early 1980s. 
The first government councillor of the area was elected in Megau in 1993, 
the first one in Ilu in 1995. There still is virtually nobody working in any 
of the towns of Papua New Guinea, and all education efforts of the past 
twenty years have barely begun to bear fruit economically. 

Until the 1970s and early 1980s, the population was decreasing due 
to epidemics and lack of immunization. Today, because of immense 
medical efforts, the population is increasing. Carol Jenkins of the Papua 
New Guinea Institute of Medical Research has not only provided medical 
help to the Hagahai in Ilu, she also brought in the Peace Corps workers for 
education and initiated a project that helps the people to produce and sell 
ear-rings, etc., in the towns of Papua New Guinea. 

Politically, probably everybody is aware of the (approximate) 
provincial boundaries in their area, but only a minority know about the 
political implications this has. Almost certainly, nobody has ever taken 
part in any provincial or national election. The government councillor in 
Megau was elected fairly quickly as the only candidate; and people in 
Madang told me their councillor was “appointed” by the government while 
elections would follow later. 

Having said that, I should also add that many of the young men are 
eager to learn about, e.g., national and political affairs. Although their 
knowledge about politics is small, they sometimes know the names of the 
Governor or Prime Minister. They are also very enthusiastic about going 
out and visiting the towns of Papua New Guinea. When our language 
helpers work with us in Ukarumpa, they are usually eager to see Kainantu 
or just the market in Ukarumpa. In their dormitory, they meet other 
national translators, some from as far away as Manus and Milne Bay 
Province. Not a few of these men are highly educated, while others never 
went to school, but probably with all of them our language helpers have 
had some interesting times of sharing stories and experiences. 

7.3 Social and Political Factors in Program Planning 
At this time, it seems nearly impossible to do a language program in 

the area according to the traditional methods of SIL. When we as a family 
went to the village for the first time, criminals threatened us right from the 
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first or second day on. Armed with home-made and factory-made guns, 
they would raid our village and villages nearby, beat the people, rape 
women, and they looted our house several times before our village was 
finally abandoned and completely destroyed. Now tensions have arisen 
between different groups from (former) Megau, and between the local 
population of Madang and the immigrants from Enga. The people in 
Madang want the group from Enga to leave, yet at the same time some of 
them acknowledge that there are severe problems in Enga Province which 
they themselves would not know how to solve either. 

In addition to the tensions within the Pinai-Hagahai language group, 
there are the intermarriage ties to the Engans, ties that continue to exist 
even when people live in Madang Province. In Megamanau, someone 
pointed out to me a place where a marriage feast had taken place not more 
than a few months earlier: a group of Engan people had come to marry one 
of the local girls. On another day, an Engan man introduced himself to me 
and said he was from Yenkis. To my surprise, he, together with one of his 
brothers, had come the whole way without any guides to visit one of their 
relatives across the Yuat River in Madang Province. Before I had come to 
Megamanau, an Engan woman was running away from her Pinai husband 
who had beaten her. She was already halfway between Megamanau and 
her relatives’ village in Enga Province before her husband caught up with 
her. While he apparently made things right again this time, these incidents 
show clearly that intermarriage ties with Engans will ensure a steady 
stream of Engan visitors to Madang Province—for better or for worse. 
Intermarriage ties with Engans means accountability for deaths that occur 
and will sooner or later mean compensation claims, nowadays usually 
enforced with guns and violence. 

The Engan visitors who used to come to Megau did not all have good 
intentions, as our own experience has shown. The people from former 
Litamkama, now living in Mamusi, have had connections to criminals in 
Baiyer River that ultimately cost them their own village. Ruti, with similar 
connections, was raided not long after. 

We will continue our work from outside the area. Progress might be 
slower or different from progress made in traditional SIL programs, but at 
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least progress is ensured—which might not be the case if we had stayed on 
in the village until the worst would have happened to us. 

7.4 Innovation 

7.4.1 Types of Innovation 
Change, as in other parts of Papua New Guinea, has come at an 

almost bizarre speed, and it affects the whole life of the people. Some men 
from the language group remember seeing stone axes still in use; now they 
have all seen an electric chainsaw cut trees or a tractor clear an airstrip. 
Others remember seeing “the white man” for the first time and the 
powerful guns that he used; now it is they who make the guns themselves 
and “the white man”, they know, has become an “expat”. Some changes in 
technology, that took years or decades to develop, they are not even aware 
of. They have never seen a typewriter but have seen a laptop computer. 
They have seen more helicopters than cars or bikes. They do not know 
what a cinema is but have seen a video. They had just received their most 
basic vaccinations for survival, and they have already been in the news all 
over the world concerning reports that the US Government had patented 
their genetic makeup (Shears 1995; Hanley 1996; Associated Press 1996). 

7.4.2 Introducers of Innovation 
Innovations, it appears, always come from the outside but are then 

passed on and/or are refined by the Pinai-Hagahai. Introducers of 
innovation can be Papua New Guineans or expatriates. One man has 
received medical training as an APO assistant in Baiyer River; another one 
is attending vocational school in Aiome. Dozens of people have received 
some sort of literacy training from outsiders; others are going to 
community school. We ourselves could teach three men in literacy and 
translation principles, and the church is imparting biblical knowledge and 
Christian principles. 

7.4.3 Method of Introducing Innovation 
Expatriate outsiders tend to introduce innovation in formal ways: 

through classes, courses, schools, and curricula. This is how expatriates 
have been taught and what, to them, seems to be the most efficient way to 
teach. If they cannot teach in formal ways within the language area they 
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tend to provide formal training outside the area. Americans started a 
school in Ilu, and we offered to start one in Megau. 

Papua New Guinean outsiders seem to teach in informal or 
semiformal ways. Pastor Meke told me that he “taught” the Pinai-Hagahai 
how to cook meat in an earth oven “the right way”. He actually taught by 
demonstrating as he was cooking meat himself. People from Baiyer River 
have taught the Pinai-Hagahai how to build houses on posts and big 
church buildings, again by demonstrating as they were building 
themselves. Teaching through church services could possibly be called 
semiformal as people listen only and no visible response (“homework” or 
interaction) is required. 

The Pinai-Hagahai themselves probably exclusively teach each other 
in informal ways: “as they go”, “in passing”, through talking and 
discussing, around fires, sitting in houses or under a tree, etc. This is how 
they have passed on the knowledge of how to make bows and arrows, net-
bags, how to make fire, etc. 

We ourselves have tried the “informal” approach to teach literacy. In 
Megau, we put up a blackboard and a box with some chalk on our porch. 
Anybody who came could (and would) pick up a chalk and start drawing 
and thus develop “pre-literacy skills”. As we learned the names for 
concrete nouns, e.g. plants and animals, we would often draw a picture 
and write the word in the vernacular and ask them to read it. One 
drawback of informal training is, of course, that results are not 
measurable. The major advantage is that people have to practice and be 
active right away, and often they would immediately pass on their new 
knowledge to others—informally, of course. 

7.4.4 People’s Reaction to Innovation and Some Specific Examples 
People generally react positively to innovation. They are motivated 

enough to want to see at least “what it is all about”. If it makes sense to 
them, they will embrace it, at least passively, sometimes actively. A good 
example is literacy. A lot of people see the value of reading and writing 
skills and they accept it—passively —as worthwhile and would be “in 
favour” of any schools coming into the area. But it is only a few who 
actively embrace the innovation and actually start learning to read and 
write. Similarly, they see the value of aid posts but they are not always 
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consistent in making use of them. On the other hand, other types of 
innovation have been accepted universally. There is nobody, for example, 
who would still use a stone axe nowadays; and nobody would not use a bar 
of soap if he or she could get hold of one. 

Other types of innovation need time to “ripen” in the minds of the 
people. A few years ago, the pastor in Megau had brought a chicken and a 
rooster to the village. He later said the people did not care enough and 
their dogs ate the little chicks. The project died right there. A man who 
lived in the village at that time was Wapena. When I went to Megamanau 
now I was surprised to see a chicken, a rooster, and six or seven little 
chicks around Jeff’s house. He had gotten the chicken and the rooster from 
Wapena who, Jeff said, has “a lot of chickens”. 

One young man once gave me an example of an unfavourable reaction 
to certain changes. To my surprise, he openly said, “I am not a Christian, 
and I do not want to be one.” I asked him what it was that made him say 
so. He responded that Christians had to give up any kind of ornaments as 
well as smoking and chewing betelnut, and he did not want to do that. 

I am, however, more concerned about those unfavourable reactions 
that are not made visible. For example, I have not found out yet what 
everybody thought when one of the pastors together with some local 
Christians went to the burial caves and burned all the bones and skulls that 
had been stored there. The reason for burning them was that they had 
been used in traditional religious practices. The church put a stop to any of 
the practices of traditional religion. Yet, what the non-Christian people 
thought (or think), I still do not know. 

7.5 Accepting Change 
Almost always it is young men between about 18 and 30 who accept 

change first. They are the ones who are most likely to accept it actively. 
Young women would probably accept it, too, but they are less exposed to 
the outside. Older people accept a lot of changes passively without 
changing their lifestyle to a great extent. 
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7.6 Language Form of Outside Information 
Outside information comes into the group through the Enga language, 

Tok Pisin and, to a small extent, English. 

7.7 Specific Change Agents 
In Megau, one specific change agent was Matyu, the government 

councillor, who is about thirty years old now. To a lesser extent, an older 
man, Wadaag, tried to approach me for help to get the airstrip finished. In 
Ilu, Sabu, the government councillor, and perhaps James Kolowai, can be 
instrumental in bringing about change. In Mamusi, it would probably be 
Bidali, who is the leader, and Michael, who is recognized as teacher. 
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Part 2: Literacy 

8 Education and Literacy 

8.1 Literacy Rate 
Until now, only a small group of boys or young men have ever gone 

to some sort of school for some period of time. Of the ones I met, most 
have not developed active reading or writing skills or habits. In general, 
the language through which they have become “literate” or “semi-literate” 
is Tok Pisin. Most of the people literate in Tok Pisin can read, with 
difficulties, the vernacular materials we have produced. 

Because people are all in a state of transition and are still in the 
process of moving, building houses, and settling down, it is difficult to 
determine how many people exactly live in which village. I, therefore, 
cannot give percentages of, e.g., literate people per village, but I can still 
attempt to do so for the whole language group. 

I define as “literate” anybody who can read at least one language and 
feels comfortable writing it, e.g., has produced written notes in his own 
spare time. In most cases this language is Tok Pisin. I define as “semi-
literate” all those who at some point have learned to read and/or write but 
due to the lack of practice have largely forgotten it or never read or 
produce anything in writing on their own. “Illiterate” would be defined as 
everybody else even though he or she may know how to write, e.g., the 
“ABC”. No girls or women are known to be literate or semi-literate. 

If we add up everybody that we know and define as “literate”, we 
arrive at the approximate figure of fifteen adolescent or young men (or 
2.5% of the total population). For later review I will include the names of 
the ones I know (or assume) to be literate: John Luwaipe, Jeff Kola, 
Wapena, Lomea, Michael (Megamanau), Michael (Mamusi), Kolowai, Sabu, 
Andakole, Aisak, plus two more from Mamusi plus perhaps a couple more 
from Ilu. 

“Semi-literate” adolescent or young men would be approximately 
thirty five (or 6% of the total population). For now we include in this 
group: Andrew, Matyu, Jemis, Pita, Pora, Ane, Kompas, Takane, Kakale, 
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plus perhaps five more taught by Michael in Megamanau, plus five taught 
by Michael in Mamusi, plus fifteen taught by Peace Corps in Ilu. It could 
be that some of the ones taught in Ilu, Megamanau, or Mamusi should be 
included in the “literate” group or that some who are in Grade 1 now 
should be included in that group in two to three years. 

In summary, 91.5% of the total population are considered “illiterate”. 

8.2 Existing Literacy Programs 
At the moment, there is one literacy and Tok Pisin program going, run 

by Peace Corps volunteers in Ilu. The age group being reached is primary-
age children to young adults. The main language used is Tok Pisin with 
marginal use of the vernacular and English. The materials used consist of 
Tok Pisin study guides, Shell Books, and a variety of books in a small 
library. The success was limited in the past, the local people told me. 
Today, however, the Peace Corps teachers say, success has grown. An 
average of ten students a day is said to attend school. I have not seen the 
school in operation. 

Papua New Guinea Volunteers in Megamanau plan another Tok Pisin 
course. That school was not set up yet, and the (Papua New Guinean) 
teacher couple had left the village for health reasons when I was there. 

We were told that, due to lack of funds, the WATCH project of the 
Baptist mission ceased to function in the area. Two teachers taught Tok 
Pisin and basic literacy for about two years in Mamusi and Megamanau. A 
number of children are said to have attended in both villages. 

Because of our furlough, our own vernacular literacy project was put 
on hold for a year. In the past we have concentrated on three men, 
teaching them to read and write the vernacular. Success has been small, 
but their interest has grown. 

8.3 Agencies and Individuals Concerned with Education 
The Baptist mission from Baiyer River has made two attempts to teach 

Tok Pisin in the area; one attempt in the mid-1980s in Ilu, another one 
with the recent WATCH project. Although it is not clear to the local people 
how the Baptist mission has administratively divided up the area, e.g., 
according to provincial boundaries, all the people of the area see the 
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Baptist mission as a unit and Baiyer River as the only place they relate to 
for the replacements of pastors, etc. Members of the Baptist church in 
Baiyer River have helped at least eight boys in the past decade to attend 
community school in Baiyer River for several years. 

In recent years, Carol Jenkins of the Papua New Guinea Institute of 
Medical Research helped at least one boy, James Kolowai, to attend 
community school in Madang. Carol Jenkins is open for vernacular literacy 
in the Luya-Ginam-Mamusi dialect, and so are the Peace Corps workers. 
The suggestion has been that SIL would help out with some technical 
know-how or perhaps the preparation of some vernacular reading material. 
However, since I do not know the Luya-Ginam-Mamusi dialect yet, I feel 
unable to do so at the moment. SIL starting a separate program in the area, 
parallel or even in competition to their Tok Pisin efforts, does not seem to 
be desirable. 

SIL started its program with basic literacy in the vernacular in Megau 
in 1993 and continues to do so by concentrating on three to four language 
helpers at the moment. 

8.4 Mother-Tongue Literacy and Language of Wider Communication 
(LWC) Literacy 

In Ilu, Carol Jenkins and the Peace Corps workers have made attempts 
to stir interest in vernacular literacy, with few visible results as they have 
told me. 

The biggest interest so far has been with our language helpers. While 
people in general seemed to listen attentively and enjoy the Pinai stories 
and Bible passages that I read to them, most do not differentiate between 
vernacular literacy and Tok Pisin literacy. They clearly appreciate their own 
language, and they certainly appreciate understanding what they hear. For 
the vast majority— who are illiterate—literacy is literacy, no matter in 
what language it is conducted. 

The ones who are literate or semi-literate saw vernacular literacy first 
as something “unnecessary”, perhaps even something “annoying”, 
something that is in conflict with Tok Pisin literacy. Gradually, however, it 
could be noticed that the view of vernacular literacy changed from 
“unnecessary” and “annoying” to “funny” and “entertaining”, until, finally, 
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a couple of men started writing sentences in Pinai-Hagahai on their own. 
By now, interest has grown among a number of people, but active interest 
is still small. 

When I came to the houses of our language helpers in Megamanau, I 
noticed that a number of different vernacular booklets we had produced a 
year ago were still around, some of them kept safely, others lying visibly 
on tables etc. They had not only been kept and apparently used but also 
actually moved from Megau to Megamanau. I also noticed that several 
written notes were lying or hanging around, yet all of them in Tok Pisin, 
not in the vernacular. 

8.5 Attitude toward Literacy 
To my knowledge there is nobody in the language group who opposes 

literacy. Most people do not attend the classes or use the materials that are 
offered. Yet probably all of them see a “general” need for literacy and 
perhaps would even encourage someone to become literate. Most people 
have developed a passive interest in literacy, as I have mentioned earlier. 
But it is the minority with active interest who actually takes steps to 
become literate themselves, and they do learn it to some extent. 

But the question has rightly been asked: What for? Interest is still 
growing—but for how long? Will there come a time when people will 
realize now that they can read there still isn’t anything to read? Or that 
reading does not help them build their gardens? For many to be able to 
keep a continuing interest in literacy ultimately depends on the prospect of 
a community school coming to the area. For Christians, interest could 
theoretically be kept alive by the prospect of becoming fluent readers of 
the Scriptures. 

8.6 Personnel and Education Resources 
Most literacy projects so far have been totally dependent on the 

outside. It is only the WATCH project that has made use of local personnel 
to teach the courses. But once the salaries for the teachers (K 14/month) 
ceased to come from Baiyer River, the teachers stopped teaching. Local 
personnel could probably still be found. But they would need training, at 
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least for a vernacular literacy program. SIL does train local teachers in its 
STEP2 courses, but STEP courses are for people with approximately Grade 
6 education. SIL does not offer regular courses for people who have never 
been to school. So any training, funding, and supervision of the courses for 
this language group rests on the shoulders of the individual SIL linguist/ 
translator. 

Teachers would want salaries, too. Without funding there would not 
be an incentive for them to teach. While local people would be able (and 
willing) to help teachers with houses and gardens, they would not be able 
(and willing) to pay salaries for the teachers. People might not even be 
willing to provide money for school fees and money for materials. 

8.7 Local Definition of “Literate” 
The local people define “literate” as someone who can read, no matter 

how poorly. If he can decipher words, he is “literate”, although he might 
have severe problems in reading through a whole sentence fluently and 
with comprehension. I would call someone with such skills “semi-literate”. 
Also, in their view, if someone can write out the alphabet, he is considered 
“a little bit literate” (or “semi-literate”); but I would still call him illiterate. 

9 Literature 

9.1 Interest in Reading 
People seem to be more interested in literacy in general, than in 

“reading” in particular. They would like to know how “it” is done; and 
perhaps some would just like to have the reputation of being somebody 
who knows how “it” is done. To have gained the “skill” of literacy seems to 
be the goal, not to be able to at last dive into an ocean of literature. And 
this, of course, is quite natural and understandable: appreciation for 
reading comes with reading, not necessarily before reading. 

If we were to make a scale indicating which language they would be 
most interested in reading, it would probably look as follows: Reading Tok 

                         
2 STEP stands for Supervisors Tok Ples Education Programme, and is a training course for 
Papua New Guineans to become supervisors of literacy programs in their own language group. 
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Pisin would be their preference, the reason being that they have seen a 
number of useful books in the language area (Bibles, Tok Pisin primers, 
probably Tok Pisin manuals on health, etc.). To a lesser degree they might 
be interested in reading English; if they are, it would be because that is 
what their friends in community school do. The next lower priority 
probably has the vernacular: there simply are no books around, but it is 
still “their” language. Enga would be at the bottom of the scale: the Bible 
in Enga is one of the few books they could have access to, but I have never 
seen any Pinai-Hagahai using it. Enga, after all, is not their language. 

9.2 Language Domains 
If Scripture in Pinai-Hagahai were available, it would have a good 

chance of becoming more popular than the Tok Pisin Bible. If good 
primers, story and picture books in the vernacular were available and their 
worth as preparatory tools for Tok Pisin literacy was understood, they, too, 
could gain a considerable amount of prestige. As it stands now, Tok Pisin, 
for obvious reasons, is the language of literacy and literature. 

9.3 Books 
Hardly anyone owns a book. There are about five men that we know 

of that have the Tok Pisin Bible. Our language helpers also own any 
vernacular primers, story and picture books, Shell Books and Bible portions 
that we have produced together with them. We usually photocopied them 
about five to ten times each, and often gave them extra copies to pass on. 
Some of them they did give away, but a number were destroyed in the 
raids in Megau. 

In Ilu, one interesting aspect about the school is the small school 
library with mainly Tok Pisin books. It is possible that some people not 
only borrow books but actually own a few. For the most part they would 
be in Tok Pisin with the occasional English “give-aways” from the Peace 
Corps workers, such as National Geographic or news magazines. 

9.4 Price of Literature 
Because we did not want to hinder our literacy efforts right from the 

start, we never charged anything for the booklets we produced. If the 
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Peace Corps workers sold books from the library, it would probably be just 
a nominal price of a few toea each. 

9.5 Tape Players and Radios 
There are probably five to ten tape players/radios in the language 

area. I saw one near Megau, another one in Megamanau, although slightly 
damaged. Someone in Ilu just bought a tape player/radio with the money 
he had earned through the “ear-ring project”, and so did somebody else in 
Mamusi. Several people I met would like to have one. I feel tape players 
could and should be utilized in conjunction with primers to teach reading 
skills.  

10 Vernacular Literature 

10.1 Vernacular Materials Produced 
So far, SIL has been the only agency to produce vernacular materials 

for the Pinai-Hagahai. 

The following booklets were all produced and distributed by us in 
June 1994. For all of them, our “pre-trial” orthography was used, the one 
that is used by SIL personnel before receiving “Trial Orthography Status”. 
The underlying purpose for all the booklets was to stir interest, to broaden 
the people’s mind as to what is possible in vernacular literacy. All the 
booklets need revision. No copies are available any more. A copy of each is 
stored in the SIL Literacy Library in Ukarumpa. 
 
Yene (June 94), picture book / primer (literacy/numeracy), 8 pages, 5 

copies 
Ijiboje (June 94), picture book / primer, 7 pages, 5 copies 
Selaka imi (June 94), picture book / primer, 12 pages, 5 copies 
Go (June 94), picture book / primer, 10 pages, 5 copies 
Yemanaba (June 94), picture book / primer, 9 pages, 5 copies 
Janie buubu yenede aale (June 94), story/picture book / primer, 8 pages, 5 

copies 
Wadag nanigalimi (June 94), story book, 11 pages, 3 copies 
Niga nyapekaduhle (June 94), song book, 2 pages, 5 copies 
Yoorede yaanderim (June 94), picture book / primer, 10 pages, 5 copies 
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ABC (June 94), alphabet book / primer, 21 pages, 5 copies 

The following booklets were all produced and given to our language 
helpers for self-study and further distribution in 1995. For all of them, our 
“Trial Orthography” was used. The underlying purpose for all the booklets 
was to stir interest, but also to provide the first set of reading materials. All 
the booklets need revision. Only a few individual copies are available any 
more. A copy of each is stored in the SIL Literacy Library in Ukarumpa. 
 
Maria nuga Yesuye yekia (May 95), Scripture, 6 pages, 10 copies 
Anatu nuga Israel yemanaba bide imimide yeia (May 95), Scripture, 7 

pages, 10 copies 
Jepye taunimu (May 95), story book, 4 pages, 10 copies 
Jonye taunimu (May 95), story book, 4 pages, 10 copies 
ABC (May 95), alphabet book / primer, 26 pages, 10 copies 
Yauru (May 95), picture book / primer, 4 pages, 10 copies 
Bura (May 95), picture book / primer, 8 pages, 10 copies 
Imi selaka jilo kainam (May 95), picture book / primer, 4 pages, 10 copies 
Jepye taunimu 2 (July 95), story book, 6 pages, 10 copies 
Matuye taunimu (July 95), story book, 6 pages, 10 copies 
Niga pepa kine (July 95), writing teachers’ guide, 26 pages, 5 copies 
Minyuo Anatu boiade wasaaleni meganide wasaalia (Aug. 95), Scripture 

(Shell Book), 15 pages, 10 copies 

10.2 Vernacular Materials Available 
Except for a few individual copies, there are no vernacular materials 

available. But, since we produced all of our materials on computer, they 
could easily be retrieved and produced again. However, because the 
orthography needs revision, we do not plan to do so. 

10.3 Titles Planned and Materials/Titles Wanted 
When we have revised the orthography, we would like to produce a 

new primer, some storybooks, and a couple of shell books about Old 
Testament stories. If interest in vernacular literacy has grown by then, we 
would like to increase the number of copies per booklet. 

We have not received any feedback about what people would like to 
see in their own language, except that the language helpers have said they 
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would like to have the Bible in their own language. Until now, we have 
only tried to stir the people’s imagination about what is possible in the 
vernacular. If they have some input, we will certainly take it into account. 

10.4 Mother Tongue Writers 
As of yet, there are no mother tongue writers. However, we plan on 

offering writers’ workshops in which mother tongue writers will learn to 
write their own stories. 

11 Production, Promotion, Distribution 

11.1 Local Means of Production 
Due to the lack of resources and technical know-how, there are no 

local means of production available. This will be the case for some years to 
come yet. 

11.2 Prospective Means of Promotion 
Due to the lack of money and income, it is hard to imagine that 

people would be able or willing to buy literature with money. Perhaps 
other ways need to be found, such as give literature away or trade it 
against food or services. But, for some time to come yet, it might be best to 
promote it by making it readily available, i.e., give it for free to key 
people. They in turn would “promote” the booklets in an informal way by 
loaning it to other people or sharing about its contents. 

12 Orthography 

12.1 Existing Orthographies 
The only orthography in existence is the one we ourselves have 

produced. In Ilu, the Peace Corps workers have tried to write vernacular 
words on blackboards on a smaller scale. They have sometimes used 
special characters where we, because of the people’s input, have under-
differentiated. The dialect in Ilu is also so much different that additional 
letters would probably have to be introduced. 
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12.2 Similarities between LWC and Vernacular 
When developing our orthography, we have tried to write it as 

similarly to Tok Pisin as possible. It is, therefore, similar also to Enga. That 
way people should be able to transfer fairly easily from the vernacular to 
Tok Pisin and/or Enga and vice versa. However, as was to be expected, 
there are some major differences between the vernacular and Tok Pisin. 
The main differences we see are three additional vowels that do not occur 
in Tok Pisin. One, the unrounded open front vowel, we write as a sequence 
<ae>, and this seems to have been accepted right from the beginning. For 
the other two (both are unrounded central vowels) we have under-
differentiated and written <e> and <i> in addition to the regular <e> and 
<i> representing the two front vowels. We under-differentiated because 
about ten different people did not want to write any special characters that 
were not in the (English) alphabet. However, for the people this causes 
problems in writing; for the expatriate this causes problems in reading. The 
people can read the different vowels in a given context easily, but not 
necessarily in isolation; for writing they sometimes use different vowels 
instead. 

12.3 Complex Linguistic Factors 
Apart from the problems mentioned above, there are the problems of 

morphophonemic changes. Since I have not done a systematic 
phonological analysis yet, I cannot state any exact rules. However, it 
sometimes seems to be the case that two isolated words, the first ending in 
a vowel, the second beginning with a vowel, would be written in a “clear 
cut” way, e. g. <mode>, “big”, and <agi>, “boy”. Yet when they are 
combined the first vowel gets lengthened, the second loses its 
characteristics, and phonologically the two words become one, <mode-
egi>, “big boy”. Unfortunately, it is not quite as simple as that because, at 
times, some vowels disappear altogether. For the orthography, of course, 
the question arises how word combinations with such morphophonemic 
changes are to be written. Should we write them in texts the way they are 
spelled in isolation, e.g. <mode agi>, or should we adjust them every time 
they occur, e.g. <mode-egi> for “big boy” and <sana-agi> for “small boy”? 
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12.4 Status of Orthography 
In 1994, we proposed an orthography to the literate people in Megau. 

They almost unilaterally made certain changes upon which we wrote the 
Organized Phonological Data paper (OPD) for SIL (Melliger 1995). 
Although the orthography is “approved” by some of the people to some 
extent, we will need to revise and update this trial orthography. 

12.5 Developers of Orthography 
Our language helpers Jeff, John, and Matyu have each given their 

input and corrections over the months that we have closely worked with 
them. Jeff (approx. 25) and John (approx. 20) gave more input than Matyu 
(approx. 30) who says he is too old to learn to read and write fluently. 
During one of our village stays in 1994 we also asked Jemis, Wapena, 
Michael (Megamanau) and a couple of other young men to correct the 
orthography. As mentioned above they almost all agreed on the changes 
that we needed to make: no special characters that were not found in the 
English alphabet, no sequence involving the letter <h>. 

12.6 Disagreements over Orthography 
Because of the general lack of education among the people, few, if 

any, discussions about the proposed orthography are taking place. No 
specific disagreements (or agreements) can, therefore, be discerned.  

12.7 Problems with Orthography 
The analyst sees problems in reading the orthography. It requires a 

good knowledge of the language before one can read correctly words 
containing <i> or <e> or both. 

Pinai-Hagahai speakers, in contrast, can read every word in a sentence 
correctly. In other words, they read in context: they know from context 
which words could be used in which part of a sentence, and they 
pronounce them accordingly. However, the task becomes more difficult (or 
impossible) when reading a word correctly in isolation. For example, 
<dene> (with a pronounced central vowel at the end) means, “He is.” The 
same word <dene> pronounced with two front vowels means, “Stay!” (imp. 
pl.). To Pinai-Hagahai speakers it is intuitively clear which pronunciation 
is required in a given context; the non-native speaker has to think twice. 



 Sociolinguistic and Literacy Studies 115 

But, read in isolation, it could really be either one. Another problem, as 
indicated above, is how to write the central vowels. Perhaps it is here, 
once people start writing themselves, that disagreements will come in. 

Other people, e.g., the expatriates at Ilu, may regret that the 
orthography is not easily transferable to the Luya-Ginam-Mamusi dialect, 
but that, unfortunately, is something we cannot change quickly. 

13 Motivation 

13.1 Spiritual Motivation 
About five or six people that I know own a Tok Pisin Bible or New 

Testament. We have given three or four Tok Pisin Bibles to our language 
helpers and co-translators. I assume that when anybody reads his copy of 
Tok Pisin Scripture, he is spiritually motivated to do so. However, we 
cannot be sure of that. To leaf through the Tok Pisin Bible with its 
beautiful pictures may be just as much a pastime or an educational 
exercise than an expression of spiritual desire. At any rate, apart from 
church services, we have hardly ever seen anybody reading or looking at 
the Tok Pisin Bible. 

Our language helpers all own several booklets with Bible passages in 
the vernacular. But the same applies here: I do not really know if they are 
spiritually motivated when they look at them. Reading, to them, is hard 
work and the results seem small compared with the effort they have to 
apply. In order to reap spiritual benefits from reading the Bible in any 
language, they would probably have to be much more fluent readers. But I 
do think that their desire to help translate the Bible into their own 
language, and thereby get to know it better, is spiritually motivated. 

I know of only one Pinai-Hagahai man who owns an Enga New 
Testament, but he admitted he could not read. 

13.2 Letters 
There is no desire on the part of the people to send or receive letters. 

They hardly know what that is, and all their communications happen by 
word of mouth. I did write and send a couple of letters at one time on their 
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behalf. They appreciated them, but I was the one who had to come up with 
the idea. 

13.3 Groups Interested in Reading 
It is mainly individual young people who are interested in learning to 

read in an active way. If there were any “group” of people who would like 
to learn to read, it would be the church leadership, the “deacons” and 
“youth leaders”, all men between twenty and thirty years of age. Their 
motivation stems from a desire to be able to read the Bible. But they have 
not taken steps to learn to read as a “group”: it is still up to the individual 
to do so. 

13.4 Reasons for Wanting to Read 
Reasons for wanting to read probably vary drastically according to the 

individual. One adolescent young man wanted to learn to read and write 
English so that he could go to an English-speaking community school in a 
neighboring village where some of his friends went. Some others want to 
learn to read because they can then read to people and be seen in church. 
Others want to be able to read the Bible for themselves. Others again want 
to learn because they have seen their friends doing it, or it is the “in thing” 
to do at the moment, or perhaps reading has prestige in the eyes of the 
expatriates working for them. Perhaps some think about their future and 
realize that the skill of reading might help them get into a community 
school and succeed and eventually be able to work for a company and earn 
money. 

14 Attitudes to Education 

14.1 Attitudes of Traditional Leaders 
Traditional leaders accept the fact that education takes place in their 

area. They are passively supportive, and I know of no leader who opposes 
education. They are supportive of the fact that some young people go to 
school and now have more education than they do. They themselves 
probably see an inherent value in knowing how to read and write and how 
to communicate with the wider world. An elderly man once approached 
me to see if I could find some help to get work done on the airstrip in 
Megau. When I later told him I had sent a couple of letters and actually did 
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find some financial support somewhere, he was appreciative of the fact 
that somebody could actually put literacy skills to some practical use. 
Ultimately traditional leaders will base their support for education on 
whether it will, in the long run, bring benefits to the language group or 
not. If it does, they will be supportive of education both for adults and 
children. 

14.2 Attitudes of Other Leaders 
Things are perhaps a little more complicated with “other” leaders. 

Here, personal prestige and social standing are issues to be considered. Our 
experience has been that any kind of offered education should not threaten 
to “defrock” anybody from his position of authority. Gained skills in any 
field can be perceived as a threat by those who are not able or willing to 
gain them as well. Vernacular literacy is a good example. If vernacular 
literacy finds prestige among a number of people, it could be viewed as a 
threat by pastors (whose preferred church language may be Enga) or by 
national or expatriate Tok Pisin teachers (who may fear for adequate sup-
port of their Tok Pisin courses). Some time in the future, present political 
leaders (who have not had any schooling) may have their authority 
questioned by returning graduates from high school. 

It probably depends to a large extent on the personality type of such 
leaders. Are they flexible enough to cope with changes that are bound to 
occur? Is their authority based on natural leadership skills or solely on the 
position that was given to them from outside? But it also depends on the 
method how education is introduced. It certainly should not be exclusive of 
some people but should seek to incorporate them and their skills. 

14.3 Educational Results Desired by Leaders 
As indicated above, depending on their personality, leaders would 

either like to see their own position strengthened, or they would like to see 
people’s educational level changed and are actually already in the process 
of “working themselves out of a job”. Someone who has the good of others 
in mind will envision a higher standard of living for the population of the 
area: improved health services, more schooling, jobs, contacts with other 
areas of PNG, stronger churches, etc. 
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14.4 Educational Methods Desired by Leaders 
So far, the educational methods have been left to outsiders, and 

seemingly little input has come from Pinai-Hagahai leaders or the people 
themselves. In fact, it may be doubtful that any “input” will come from 
them at all. In whatever ways an outsider offers his course, that is how it is 
done. However, people may not necessarily follow any kind of method 
used: they simply may shy away from it if it does not suite them. Having 
observed the situation in the area, I tend to believe that Pinai-Hagahai 
people should be trained to be trainers themselves. It could be that they 
are the only ones who intuitively know how to train their own people, and 
they should be the ones to develop their own methods. 

14.5 Life after School 
For the Pinai-Hagahai, the prospects of finding work after school are 

even slimmer than for other Papua New Guineans. There simply may not 
be regular jobs available to which Pinai-Hagahai school graduates could 
contribute anything that other Papua New Guineans could not do also. 
There are probably just two options for such graduates: They can either go 
back to their language area and live and work the way they would without 
any schooling, or they can learn to develop their unique skills and 
situation to “attract” jobs. If they will not be able to find jobs in towns, 
which seems likely, they could, e.g., continue to expand their little 
business of producing artifacts for sale, or produce unique cash crops 
which could be flown to town, etc.  

A tiny minority of school graduates could perhaps get additional 
training for health and church work among the Pinai-Hagahai themselves. 

15 Traditional Methods of Teaching/Learning 

15.1 Consciously Taught Topics 
I am not aware of any “consciously taught” topics. Perhaps in other 

cultures such topics might include initiation rites, singsing or burial 
practices, etc., but I have not seen any of these “consciously taught” in our 
area. I suspect, as I have mentioned earlier, that knowledge about any kind 
of topic is taught in an informal way. 



 Sociolinguistic and Literacy Studies 119 

15.2 Students and Teachers 
A teacher can be anybody, but usually it is the older and more 

experienced people that teach the younger ones. However, if knowledge 
about modern equipment or outside practices is in question it often 
happens that younger people teach older ones. For instance, a young man 
may show an older person how to use a two-way radio or how to hold a 
chain saw. But it will always be the older person who teaches the younger 
how to do things according to the traditional ways. 

Often fields of skills are quite strictly divided. No woman would know 
how to make a bow and arrow, and no man could work as “midwife”. But 
even in much less segregated fields there is at times division of labor. The 
men cut the big trees in a new garden with their axes, the women the 
underbrush with machetes; the men make the fence, the women plant the 
food. That this is so goes back to the way teachers teach their students. 
Men mainly teach boys, women teach girls. I have never seen a woman 
teach a man. Of course, a mother will correct her son and a father his 
daughter, but when it comes to sex-specific skills the teachers and their 
students will probably always have the same sex. 

15.3 Period of Instruction 
There are no set periods of instruction according to our understanding 

of time. But knowledge about certain fields can be passed on only during 
certain seasons or certain times of the day. To burn a grass field and kill 
the pigs can only be taught in the dry season when the grass is actually 
dry. Similarly, cooking is usually done in the evening and would, 
therefore, be taught in the evening. 

15.4 Teaching Methods 
Usually an individual would teach one other individual. The method 

is always practical, showing and doing and correcting at the same time. It 
is never theoretical through a merely spoken monologue about “how to do 
it”. A man would show a boy how to sharpen an axe with a stone, and the 
boy would practice until he knew how to do it. We have never seen any 
“classes” or groups of people taught at the same time. 
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15.5 Rewards of the Educator 
Because there are no “formal” teachers and students, there are no 

“formal” rewards. However, anybody who teaches someone will sooner or 
later reap some informal benefits. If a mother teaches her daughter how to 
feed the pigs, she can from then on entrust the feeding of the pigs to the 
daughter. Other than receiving more help from their children and relatives, 
there does not seem to be any reward for the instructor. 

15.6 The Motivation to Learn 
Learning always means acquiring practical skills and never the 

acquisition of theoretical knowledge. Children who have been taught a 
certain skill will also be entrusted with more responsibility. At the same 
time they will be relieved of some of the more menial tasks around the 
house. A boy who has learned to hunt will not be asked again to get water 
in a bamboo pipe. The ultimate, implicit motivation to learn, therefore, is 
perhaps not so much to increase one’s chances for survival but rather to 
reach a change of status in society. 
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