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Abstract

Many institutions claim that bride price — where the groom’s family transfers wealth to the
bride’s family at marriage — harms women. Due to its long-term engagement with
communities that practice bride price, ethnography is well-placed to identify causal
mechanisms at play in this issue, and there is a substantial literature on its effects. Here, we
condense this literature, drawing out key causal arguments made about brideprice in various
Melanesian societies. This reveals a complex, multi-causal picture: rather than being
singularly harmful, bride price may involve a mixture of drawbacks and benefits, making it a
double-edged sword with contested implications. Bride price may constrain women’s options
before and during the marriage but also serve as a safety net that enhances their status. Its
effects are likely influenced by many other variables, including age, kinship networks, and
residence structures. These dynamics have been transformed by conversion to Christianity,
the (post-)colonial state, market integration, urbanization, and formal education, often
yielding ambiguous outcomes. Rather than reducing it to a collection of datapoints, we show
that ethnography can serve as a source of verbal arguments that can be used to challenge
reductive narratives about sensitive issues and to formulate hypotheses for testing with
quantitative data.

Social media summary: Brideprice is often said to harm women. Here, we use ethnography
to refine our understanding of causality.

Introduction

Brideprice, or the practice of transferring wealth from the groom’s to the bride’s family upon
marriage, is widespread in Melanesia, where most marriages involve transfers of ‘traditional’
(e.g. pigs or mats) and non-traditional items (e.g. money) (see Box 1). Brideprice has come
under attack from international organizations and NGOs such as the United Nations, the
European Union, the Secretariat of the Pacific Community, Human Rights Watch, and
Oxfam, which portray it as a ‘harmful cultural practice’ that reinforces gender inequality and
gender-based violence (see Box 1). Similarly, international news media have described
brideprice as a form of slavery that subjugates women to their husbands (Galbraith, 2011).
Indeed, many Melanesian countries experience high levels of gender-based violence
(Salomon & Hamelin, 2008; UN HRC, 2013; UN CEDAW, 2016; Homan et al., 2019): 60%
of ever-partnered women in Vanuatu have experienced intimate partner violence while in
Papua New Guinea 80% of ever-partnered men are perpetrators (VWC, 2011; Fulu et al.,
2013). Accordingly, the United Nations and Human Rights Watch have demanded that
brideprice be banned or made unenforceable (Barr, 2015; UN CEDAW, 2016).

Brideprice has also become somewhat controversial within many Melanesian
societies, where there is lively debate about the relationship between local kastom (traditional
life-ways) and institutions introduced under colonialism, such as Christianity, the state, and
the market economy. At the same time, kastom is not an unchanging pre-colonial tradition,
but a dynamic set of political agendas that combine a post-colonial enthusiasm for preserving
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tradition with a syncretistic tendency to incorporate foreign ideas such as Christianity into
local ideologies. Debates about kasfom are increasingly influenced by international women’s
rights activism, raising concerns about the role of women in society.

The claim that brideprice causes harm is therefore culturally and politically sensitive.
But is there evidence for it? Research on other ‘harmful practices’ such as early marriage or
polygyny suggests we should be cautious: they are not always associated with negative
outcomes, and even if they are, this often comes down to confounding by other variables
(Lawson et al., 2015; Baraka et al., 2022). Similarly, quantitative studies on brideprice have
produced mixed and sometimes contradictory findings (see Box 2, SI). We therefore turn to
ethnography to improve our understanding of the impact of brideprice on women.
Anthropologists have produced a rich ethnographic record about brideprice in many different
Melanesian cultures, along with a long history of theorizing how it affects women’s status.

Often, when researchers outside socio-cultural anthropology engage with the
ethnographic record, it is treated as a source of datapoints: qualitative information is hard-
coded into categories (such as 1 = practicing and 0 = not practicing brideprice) to test
hypotheses about cross-cultural trends developed in other fields. But ethnography is not just a
collection of data. It is also a treasure trove of arguments. While the term ‘causality’ is rarely
used, these verbal arguments nonetheless advance explanations of cultural phenomena. These
informal models can serve as a resource for other fields: they can help us think critically about
causality, build better-informed models of the associated dynamics, and enhance study
designs by generating hypotheses that can be tested with quantitative data. Due to its
intensive, long-term engagement with communities, ethnography is especially well-placed to
identify the mechanisms at play in sensitive domains. We therefore take ethnographic claims
about brideprice for what they are: social theories about how it affects women'’s status in the
family and in society, the forces that shape these dynamics, and how they have changed over
time. Accordingly, we do not aim to construct a new master-narrative about brideprice, but to
distil core causal claims made in a wide selection of ethnographic works, highlighting points
of consensus and disagreement, identifying variables and predictions for further testing, and
presenting them in a systematic manner, so researchers from other fields can draw on them.

In what follows we identify causal arguments about brideprice in various Melanesian
countries, including Papua New Guinea, the Solomon Islands, Vanuatu, New Caledonia, West
Papua, and among Melanesian expatriates in Australia (see Fig. 1.a and b). To capture a broad
range of places, we conducted a literature search based on a snowball sampling strategy: (1)
starting with papers that appeared in a special issue on brideprice and women’s autonomy
published in Oceania (Sykes & Jourdan, 2020), we then (2) reviewed references cited in those
papers based on word searches where possible, prioritizing publications mentioning ‘bride
price’, ‘bride wealth’, and alternative spellings like ‘brideprice’ or ‘bride-price’ (for French
publications we used ‘prix de la fiancée, ‘prix de la mariée’, and ‘dot’). Finally, we (3)
reviewed additional publications encountered during the literature search. We prioritized
recent publications (from the last 50-odd years) over classic monographs to keep up with
current events.

Our review is divided into four parts. First, we present claims about the drawbacks and
benefits of brideprice for women. We then address factors that influence how brideprice
shapes women’s status. Third, we review how social changes associated with ‘development’
reshape the relationship between brideprice and women’s status. In our conclusion, we
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illustrate how we can use these arguments to identify variables, generate hypotheses, and

build causal models that can be tested with quantitative data
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Fig. 1.a Field sites in Australia, Papua New Guinea, and West Papua covered in this review. Dark
green colouring stands for islands and light green for mainland districts. Large black dots mark
mainland cities, small black dots mark smaller settlements, and green dots mark cultural groups.

Manus is not covered in our review but coloured on the map to indicate the location of Ponam. For a
detailed breakdown of the different field sites and the publications that cover them see Supplementary

Table S1, SI.
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Fig. 1.b Field sites in the Solomon Islands, Vanuatu, and New Caledonia covered in this review. For a
detailed breakdown of the different field sites and the publications that cover them see Supplementary
Table S1, SI.
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Box 1. Terms and Definitions

Brideprice: also known as ‘bridewealth’, a marriage payment where the family of the groom
transfers goods to the family of the bride (Goody & Tambiah, 1973; see also Tambiah, 1989;
Mulder, 1989; 1995). It formalizes the relationship between husband and wife, demonstrates
their families’ approval for the marriage, and builds ties between the two families (Dalton,
1966). In many cases, the husband’s side also acquires rights over the wife’s labour and
fertility; additionally, brideprice compensates the wife’s family for losing her and formalizes
the legal status of the couple’s children (Dalton, 1966). In many Melanesian societies, the
bride’s family can waive the brideprice and a customary marriage can therefore be valid
without it (Luluaki, 1997).

Melanesia: geographical region in the South Pacific comprising Papua New Guinea,
Vanuatu, New Caledonia, the Solomon Islands, West Papua, and Fiji. Though it is a highly
diverse region that has been subject to dramatic social change, local scholars and residents use
the term ‘Melanesia’ to describe what has come to be seen as a legitimate sub-regional
identity within the Pacific (Lawson, 2013).

Harmful cultural practice: defined by the United Nations as “discriminatory practices
committed regularly over such long periods of time that societies begin to consider them
acceptable” (UNICEF, 2023). The United Nations, the European Union, the Secretariat of the
Pacific Community, Oxfam, and Human Rights Watch have argued that brideprice constitutes
such a practice because it reinforces gender inequality and gender-based violence (SPC, 2009;
VWC, 2011; UN HRC, 2013; Barr, 2015; UN CEDAW, 2016; DEV EU, 2019; Homan et al.,
2019). According to these institutions, putting a ‘price’ on a woman commodifies her, violates
her human rights, and treats her like property, which is discriminatory (UN CEDAW, 2005;
Barr, 2015; HLPF, 2020). For example, Human Rights Watch states that brideprice has
negative consequences because men believe it grants them ownership over their wives (Barr,
2015). HRW therefore includes it alongside polygamy and witchcraft accusations in a list of
“harmful, discriminatory practices that both contribute to family violence and impede
survivors from seeking help” (Barr, 2015, p. 53). The UN states that the root cause of gender-
based violence is found in ideologies that legitimate male violence towards women (UN
HRC, 2013). It argues that brideprice, alongside other causes such as polygamy, presents “an
aggravating factor that fuels situations of domestic violence” (UN HRC, 2013, p. 6) by
encouraging men to view women as property (UN HRC, 2013). Oxfam states that the root
cause of gender-based violence is gender inequality (Homan et al., 2019). They argue that
brideprice enables inequality by reinforcing notions of male ownership over women (although
they concede that it may have been more about building ties in the past) (Homan et al., 2019).
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1. The double-edged sword of brideprice
1.a Drawbacks for women

Brideprice legitimates female sexuality under the rules of alliance that govern social groups.
Marriage is therefore not just about the relationship between husband and wife, but about the
interests of a wider network of kin on both sides. Women are expected to employ their
reproductive capacities to support marriage, kinship, and social reproduction within this
system; relationships that could undermine social reproduction are stigmatized (Salomon,
2000; Wardlow, 2002; 2006a; 2006b).

Brideprice may therefore restrict women’s autonomy before marriage, encouraging a
girl’s relatives to monitor her premarital conduct and to exercise pressure on partner choice.
Girls were often (and sometimes still are) expected to guard their modesty until marriage, in
part because amounts were higher for virgins: premarital transgressions could spoil a girl’s
marriage prospects (Burt, 1988; Jourdan & Labbé, 2020). A girl’s kin can also prevent her
from formalizing a relationship by asking for exorbitant payments (Jourdan & Labbé¢, 2020).
Because marriages build ongoing ties between families, they are socially and politically
important for the couple’s relatives, and the chance to obtain wealth also creates economic
incentives for the bride’s family (Wilson, 1987; Luluaki, 1997; Henry & Vavrova, 2016). As
aresult, a girl’s relatives may pressure her to marry a particular man, a concern echoed by
local scholars and residents (Wilson, 1987; Luluaki, 1997; Filer, 1985).

Brideprice may also constrain women in two important ways during the marriage.
First, ethnographers have argued that it can embolden the husband and his relatives to believe
they have a right to control the wife’s labour and fertility (we call this ‘entitlement
dynamics’). Second, ties between families, repayment obligations, and associated custody
rights may prevent women from leaving troubled marriages (we call this the ‘bride price
trap’).

First, brideprice establishes a husband’s rights over his wife’s labour, sexuality, and
fertility, and, in patrilineal societies, incorporates her and her children into his kin group,
which entails that the woman lives and cooperates with his family while the children are
members of his lineage (Strathern & Strathern, 1969; Feil, 1981; Strathern, 1984; Pflanz-
Cook, 1993; Goddard, 2010; Servy, 2020). Paying brideprice is therefore sometimes
interpreted as conveying ownership of a wife’s productive and reproductive capacities, and
the husband’s kin may expect to exert power in the relationship once they have ‘paid’,
especially if the brideprice was high (Wilson, 1987; Rosi & Zimmer-Tamakoshi, 1993;
Salomon, 2000; Macintyre, 2011; Lepani, 2016). The wife is expected to remain faithful, bear
children, grow crops, and cultivate ties between the two families; in line with this, her
husband and in-laws may make demands and feel entitled to control, disrespect, and abuse
her, a concern shared by local scholars and residents (Filer, 1985; Wilson, 1987; Burt, 1988;
Salomon, 2000; Macintyre, 2011; Gibbs, 2016; Biersack, 2016; Lepani, 2016; Jourdan &
Labbé¢, 2020; Buchanan-Aruwafu et al., 2003; Buchanan-Aruwafu & Maebiru, 2008; Servy,
2020). For example, Manga men in Papua New Guinea used to have the right to inflict
violence on adulterous wives once they had paid brideprice (Pflanz-Cook, 1993). Others
argue that, rather than being an inherent component of brideprice, these entitlement dynamics
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are the result of replacing traditional gifts with cash (see Section 3.c). Either way, women’s
families use various counter-strategies to mitigate this, for example by giving return gifts
(from the bride’s to the groom’s family, made after the brideprice has been given and which
are customary in some societies) to showcase their prestige and make the bride less indebted
to her in-laws, or by no longer demanding brideprice at all (Henry & Vavrova, 2020; Jourdan
& Labbé, 2020).

Second, brideprice can trap women in unhappy marriages. Customary divorce involves
not only the couple but also their families (Brown & Care, 2005). The husband’s family can
request that the bride’s kin repay the brideprice, preventing women from leaving if their
relatives are unwilling or unable to pay for the divorce, and pressure them to return to their
husbands (Panoff, 1978; Wilson, 1987; Rosi & Zimmer-Tamakoshi, 1993; Zimmer-
Tamakoshi, 1993; Goddard, 2010; Jourdan & Labbé, 2020; Neuendorf, 2020; Henry &
Vavrova, 2020). The woman’s situation is particularly problematic when the brideprice was
high or she has not met expectations (Wilson, 1987; Rosi & Zimmer-Tamakoshi, 1993;
Zimmer-Tamakoshi, 1993; Henry & Vavrova, 2020). Moreover, since brideprice establishes
ties between families that benefit the bride’s relatives, they are reluctant to rupture these with
divorce (Wilson, 1987; Salomon, 2000; Henry & Vévrova, 2020). Some ethnographers
caution that brideprice does not cause this directly but concede that it strengthens ties in ways
that can trap women in troubled marriages (Henry & Vavrova, 2020), and so there may be an
important indirect relationship. Finally, in patrilineal societies, children are affiliated with the
father’s lineage, brideprice establishes legal paternity and thus the father’s rights over
children, and his kin provide access to land and other heritable resources (Zorn, 2010a;
Corrin, 2016; Jourdan & Labbé, 2020). The husband therefore typically retains custody after
brideprice is paid, further preventing women from leaving (Care & Brown, 2004; Corrin,
2016; Neuendorf, 2020; Henry & Vavrova, 2020; Jourdan & Labb¢, 2020). Without
brideprice, the husband and his family have less leverage over the woman, making it easier to
return to her relatives (Neuendorf, 2020).

Additionally, the ethnographic record suggests that brideprice can be a major financial
stressor for men, leading them to lash out against women. High demands from the woman’s
relatives can prevent men from formalizing a relationship if they or their family are unable or
unwilling to pay (Jourdan & Labbé¢, 2020). In many cases, grooms need help from their
relatives to pay for the brideprice; once married, they are indebted to their donors and must
reciprocate, which is a financial burden (Jourdan & Labbé, 2020). Men who receive no help
from their relatives are of course also burdened (Rosi & Zimmer-Tamakoshi, 1993).
Brideprice can therefore drain wealth from young men and breed resentment against elders,
especially if the parents of a woman they like reject them for a wealthier rival (Filer, 1985).
Among the Huli in Papua New Guinea, this even incentivizes assault (Wardlow, 2006a). Men
who have ‘stolen’ an unmarried girl with premarital intercourse must compensate her family
for damaging her reputation and marriage prospects, ideally by marrying her (Wardlow,
2006a; 2006b). Fearing that a love rival will assemble the brideprice before they do, some
men assault the woman they want to marry to secure the match (Wardlow, 2006a).

1.b Advantages for women
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While ethnographers have pointed out drawbacks and restrictions associated with brideprice,
they have also argued that brideprice can protect and empower women in two important ways.
First, bride price values women’s contributions and may therefore raise their standing in the
husband’s family. Second, it may serve as a safety net by securing women’s and children’s
rights to maintenance, support, and resources.

Traditionally, brideprice compensates the bride’s family for raising and now losing her
to marriage, alleviating their sadness and honouring the subsistence labour and fertility she
will bring to the husband’s family, which allow them to continue their lineage (Strathern &
Strathern, 1969; Feil, 1981; Clark, 1991; Marksbury, 1993; Wardlow, 2002; Buchanan-
Aruwafu et al., 2003; Guo, 2020; Henry & Vavrova, 2020; Servy, 2020). Through marriage,
the wife strengthens ties between families and assumes a central role in social reproduction,
and so her status and agency increase once married (Paini, 2020). While researchers have
argued that high brideprices can fuel abusive entitlement dynamics and trap women in
troubled marriages (see Section 1.a), they have also argued that they improve the woman’s
status among her in-laws (K6ngéds Maranda, 1974; Henry & Vavrova, 2020). Women with a
low brideprice may have a lower status, are disrespected in the husband’s household, and are
looked down upon by other women who have married into the husband’s group (Kongés
Maranda, 1974; Henry & Vavrova, 2020). Accordingly, it may not be true that large
brideprices are always risky whereas small ones are always ‘safe’; instead, they may be
associated with different kinds of risks.

Brideprice may also create a safety net: it establishes legal paternity and secures
women’s and children’s access to commitments from the husband’s side. Brideprice thereby
ensures the wife’s right to maintenance, along with lineage membership, inheritance, and
custody rights for the children (Zorn, 2010a; Corrin, 2016; Jourdan & Labbé, 2020). In
patrilineal societies, brideprice incorporates the woman and her children into the husband’s
group (Pflanz-Cook, 1993). This enables women to use (and children to inherit) the gardening
land of the husband’s family (Stewart & Strathern, 1998; Sykes, 2013; 2018; Jourdan &
Labbé¢, 2020). Formalizing relationships with brideprice therefore clarifies the rights and
obligations of both spouses (Goddard, 2010), which remains attractive. When unmarried
Baimuru couples in Papua New Guinea fall pregnant, they often approach the woman’s kin to
formalize the union with brideprice, which validates the woman’s choices, puts the
relationship on a more solid footing, secures material support from her partner, and ensures he
meets his obligations to her kin (Neuendorf, 2020). Moreover, brideprice makes divorce
costly for men if their relatives are unwilling to pay for a second marriage (VWC, 2011).
Accordingly, some believe that bride price stabilizes marriage, and that this ultimately
benefits children (Filer, 1985). Women may benefit from marriage stability if it secures them
resources and social status and protects them from the social and economic risks associated
with divorce. Nevertheless, marriage stability is arguably a double-edged sword in itself, and
whether it really benefits women may differ depending on circumstances: while some women
pursue brideprice to solidify their relationship and secure support from a committed partner,
others find themselves trapped with an abuser (see Section 1.a).

Either way, many women want to marry with brideprice (Goddard, 2010; Neuendorf,
2020; Paini, 2020): case studies suggest that breaking with established customs creates its
own risks. In many areas of Papua New Guinea, the bride’s kin have traditionally received
brideprice in a formal ceremony (Goddard, 2010). Low-income men in Port Moresby, who
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struggle to pay upfront, resort to more informal alternatives such as instalments or delayed
payments, making the legal status of the relationship ambiguous (Goddard, 2010). This fuels
disputes about payments and contributes to relationship breakdown (Goddard, 2010). Unions
among professionals from different ethno-linguistic groups also deviate from kastom, for
example by making non-traditional gifts or neglecting obligations to in-laws (Sykes, 2018).
These arrangements weaken ties between in-laws and jeopardize access to land (Sykes, 2013;
2018). Women who opt out entirely may be even worse off. Some Huli women forego
marriage in favour of promiscuous relationships and violate gendered modesty norms
(Wardlow, 2002; 2006b). They are thereby thought to shame their relatives, disrupt social
reproduction, abandon their kin obligations, and ‘eat their own brideprice’ (using money they
receive from boyfriends to buy commodities for themselves instead of bringing in brideprice
for their families) (Wardlow, 2002; 2006b). In many settings, women with a ‘licentious’
reputation lose the respect and protection of their kin and receive no support if they are
victimized, which they are at high risk of (Wardlow, 2002; 2006b; Salomon, 2000; Salomon
& Hamelin, 2008; Lepani, 2008; Kelly-Hanku et al., 2016). Moreover, ‘illegitimate’ children
are sometimes left without a legal father or patriclan affiliation (Strathern & Strathern, 1969).
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Fig. 2. Schematic of drawbacks attributed to bride price. Brideprice (in purple) is positioned in the
centre; arrows point outwards to indicate different sets of arguments in the literature; mechanisms
invoked in these arguments are clustered into particular causal pathways and social incentives (green =
obstacles to divorce, black = marital pressures and obligations, lavender = premarital restrictions);
consequences for women (in orange) are positioned at the end of each pathway. Drawbacks and

benefits are also summarized in Supplementary Table S2, SI. Note that this is not intended to be a
testable model, but a summary of concepts mentioned in the literature.
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Fig. 3. Schematic of benefits attributed to bride price. Brideprice (in purple) is positioned in the
centre; arrows point outwards to indicate different sets of arguments in the literature; mechanisms
invoked in these arguments are clustered into particular causal pathways and social incentives (green =
stability of investment by husbands and in-laws, lavender = social status and reputation);
consequences for women (in orange) are positioned at the end of each pathway. Drawbacks and
benefits are also summarized in Supplementary Table S2, SI. Note that this is not intended to be a
testable model, but a summary of concepts mentioned in the literature.

2. Impact of other factors

Brideprice reflects complementary gender roles: traditionally, women bear children, grow
crops, and breed pigs while men provide gardening land, political leadership, and participate
in ceremonial gift exchange (Strathern & Strathern, 1969; Strathern, 1984; Burt, 1988; Rosi &
Zimmer-Tamakoshi, 1993; Zimmer-Tamakoshi, 1993; Salomon, 2000; Wardlow, 2002; Eves,
2019; Jourdan & Labbé, 2020; Wiessner & Pupu, 2021). Women rely on men to access land
but men rely on women’s labour to meet their exchange obligations and grow their prestige
(Strathern, 1984; Burt, 1988; Zimmer-Tamakoshi, 1993; Salomon, 2000; Demian, 2017,
Eves, 2019; Wiessner & Pupu, 2021). In some societies, men exchange valuables that do not
depend on women’s labour (Clark, 1991; Breton, 1999), but this appears to be rare.

The husband and his family also depend on the wife’s relatives to form exchange
partnerships (Strathern & Strathern, 1969). In many Highlands societies in Papua New
Guinea, relationships with in-laws used to play an important role in large-scale gift exchange
systems that were politically significant (Merlan, 1988, although these have declined, see
Stewart & Strathern, 2005). For Tombema-Enga, return gifts established a lifelong exchange
partnership between the groom and the bride’s family (Feil, 1981). Access to the social and
material resources of the wife’s relatives therefore increased the husband’s social status (Feil,
1981). Through marriage, women forged alliances between families, positioning them ‘in
between’ their affines and natal kin and giving them an important role as intermediaries
(Strathern & Strathern, 1969; Feil, 1981).

Men and women therefore need each other, but they are not necessarily treated
equally. As in many other Highlands societies, Kewa women produce valuables, but men
appropriate these for gift exchange to increase their own prestige and exclude women from
political leadership (Josephides, 1983; 1985). In such systems, brideprice effects do not
operate in a vacuum: other variables - such as women’s age, parity, and position in their social
network, as well as kinship systems and residence patterns - likely influence the way
brideprice shapes women’s status.

2.a Women as third-party agents in brideprice

Women are not just ‘exchanged’ for brideprice when they marry, they also have a stake in
other people’s marriages. First, it is often women who produce the valuables used in
exchange, such as pigs, crops, or mats. These can be used for other women’s brideprices,
allowing women to bring their female relatives into their husband’s group, or to contribute to
their son’s marriage (Feil, 1981; Wardlow, 2002; Guo, 2020). Second, women play a role as
relatives of the couple. In Lau, Malaita, in the Solomons, the groom’s mother historically had
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a say in marriage arrangements because her daughter-in-law would assist her with subsistence
and household work (K6ngéds Maranda, 1974). On Ponam in Papua New Guinea, the bride’s
paternal kinswomen (such as her father’s sisters) helped arrange marriages, trying to bring
their brother’s daughters into their husband’s group (Carrier, 1993). Moreover, both parents
may help with procuring valuables for a son’s marriage (Demian, 2004). Finally, the mother
of the bride often receives a share of the brideprice, including the biggest and most valuable
items (Goto, 1996; Dureau, 1998; Faugere, 2000; 2002; Maclean, 2010; Guo, 2014a; 2014b;
Paini & Gallo, 2018; Henry & Vavrova, 2020; Paini, 2020; Guo, 2020). In the Highlands, the
mother of the bride receives the ‘mother’s pig’ to thank her for raising her daughter (Strathern
& Strathern, 1969; Wardlow, 2006b; Henry & Vavrova, 2016; 2020). In the Solomon Islands,
the mother of the bride receives shell money to thank her for bearing, breastfeeding, and
raising her daughter (Goto, 1996; Dureau, 1998; Guo, 2014a; 2014b; 2020). In the Loyalty
Islands of New Caledonia, the groom’s side presents an engagement gift to the bride and her
parents to thank them for accepting the proposal (Faugere, 2000; 2002; Paini, 2020). At the
wedding, the groom’s family presents additional gifts to the bride’s parents (Paini & Gallo,
2018; Paini, 2020). One of the terms for these gifts refers to the mother’s breast milk (Paini,
2020). In Vanuatu, this is called pem titi (pay for breastfeeding).

2.b Relational power dynamics

Women occupy multiple social positions and their interests differ in relation to different
‘others’; they may start off relatively disempowered when they are young but become more
empowered over time. Newlywed wives must prove themselves to their husbands and in-laws
by working hard, assisting them, and bearing and raising children (K&ngds Maranda, 1974;
Pflanz-Cook, 1993; Salomon, 2000; 2002; Wardlow, 2006a; Jourdan & Labbé¢, 2020). In the
early stages of the marriage, women are not yet fully accepted, have few rights, lack
protection in domestic disputes, and are at risk of mistreatment (Pflanz-Cook, 1993; Salomon,
2000). For example, Melpa husbands in Papua New Guinea could easily dismiss their wives
for problems such as childlessness but repayment obligations were substantial if the woman
left (Strathern & Strathern, 1969). But as women meet expectations, bear children, and show
generosity and good conduct, their standing in the husband’s family improves (Kongis
Maranda, 1974; Salomon, 2000; 2002; Jourdan & Labbé¢, 2020). Couples contribute to other
people’s marriages, children, and exchange obligations and thereby grow their prestige
(Zimmer-Tamakoshi, 1993). Motherhood also confers moral legitimacy and women can
invoke it to make demands (Paini, 2003). Cultivating a successful marriage and bearing
children eventually lowers or even nullifies repayment obligations (Strathern & Strathern,
1969; Henry & Vavrova, 2020; Jourdan & Labbé, 2020).

Having earned respect by contributing to subsistence and exchange, bearing children,
and managing family affairs, senior women contribute to the marriages of their sons, receive
brideprice for their daughters, and gain authority over their daughters-in-law. In the past, the
husband’s family -including the mother-in-law- monitored the wife’s pregnancies and
enforced compliance with modesty norms and domestic duties (Salomon, 2000; 2002;
Salomon & Hamelin, 2008), reinforced by the fact that wives often lived with their female in-
laws (Pflanz-Cook, 1993; Wardlow, 2006a). Senior women also gain more agency in
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exchange, and in some cases organize and contribute in their own right (Henry & Vavrova,
2016; 2020).

2.c Kinship structures

Brideprice tends to be more widespread and more substantial in patrilineal and patrilocal
societies (Goody & Tambiah, 1973; Anderson, 2007). Accordingly, it is often embedded in
male-centric kinship structures that may reinforce its disadvantages. First, patriliny creates a
patriarchal culture that dissmpowers women materially and ideologically. Patriliny also
reinforces the bride price trap: as we have noted above (see Section 1.a), the fact that children
belong to the father’s group can prevent women from leaving (Kdngds Maranda, 1974; Spark,
2011). On Grande Terre in New Caledonia, fathers have custody even when no brideprice has
been paid (Salomon, 2000). The fact that the wife hails from a different patriline can also fuel
suspicion towards her, expressed in accusations of poisoning, sorcery or pollution (Strathern
& Strathern, 1969; Salomon, 2000; 2002; see also Peacey et al., 2022). Moreover, some
patrilineal societies enforce taboos that associate women with pollution, justifying their
subordination and requiring them to observe gendered modesty norms (Kongis Maranda,
1974; Burt, 1988; Salomon, 2000; 2002). While these beliefs have declined, women are still
stigmatized for pregnancy complications and infertility (Salomon, 2000; 2002; Colleran,
2022). The idea that women are inferior also hurts them in disputes (Wardlow, 2006a).

Second, patrilocal residence entails that women move away from their natal kin, which
isolates them, disadvantages them in disputes, and makes them vulnerable to abuse (Kongis
Maranda, 1974; Zimmer-Tamakoshi, 1998; Spark, 2011). Among the Huli, patrilocal women
also compete with the husband’s relatives for his affection and resources, and they may bully
the wife if they feel threatened (Wardlow, 2006a). By contrast, matrilineal and matrilocal
women can draw on support from their kin, which may explain why they are often less
disadvantaged (see Chen et al., 2023; Reynolds et al., 2020 for example).

Some societies with matrilineal descent practice brideprice, as is the case on Efate in
Vanuatu and among the Maenge in New Britain (Panoff, 1978). But others observe different
marriage practices, suggesting that brideprice effects cannot easily be disentangled from other
aspects of the social system. In the Trobriand Islands in Papua New Guinea, residence is
patrilocal but descent and land inheritance are matrilineal (Malinowski, 1929). Historically,
people attributed conception not to the father but to matrilineal ancestor spirits, emphasized
the mother’s role in the continuation of the matriline, and invoked the shared essence of
matrilineal kin (Spiro, 1982; Brindley, 1984). Families exchange marriage gifts, but these do
not constitute a brideprice and relationships are not framed as men ‘owning’ women (Lepani,
2015). Men give annual harvest gifts to their married sisters and mothers (which also benefit
their husbands); in this way, chiefs receive large gifts from their wives’ relatives (Leach,
1971; Malinowski, 1929). As the father’s role in conception was denied (at an ideological
level at least), these ‘groomprices’ are not a gender-swapped equivalent of brideprice, which
compensates the woman’s kin for her reproductive capacities (Powell, 1969). In other words,
these gifts do not compensate a female relative’s husband for his contribution to (social or
biological) reproduction. Importantly, societies where brideprice was historically less
important and/or balanced out with equivalent return gifts could still be violent towards
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women, especially if they defied social norms (see Telefomin in Papua New Guinea,
Jorgensen, 1993).

3. Changes in brideprice dynamics

Contemporary marriage practices in Melanesia are not pristine traditions: they have been
transformed by social changes underway since colonialism, such as conversion to
Christianity, urbanization, the expansion of formal education, and the market economy
(Marksbury, 1993). These have reshaped control over marriage, changing the way brideprice
impacts women'’s status. Again, its effects do not operate in a vacuum, but interact with
various trends associated with ‘modernization’ that may either reduce or amplify them.

3.a Changing levels of control over marriage
(De)Regulation of Reproduction

Many Melanesian societies have historically practiced ‘pooled’ reproduction, in which kin
groups harness the reproductive capacities of women to serve their shared interests (Colleran,
2022). Accordingly, they have often regulated sexuality to serve the interests of kin. Relatives
imposed sanctions to protect the virginity of unmarried girls and restricted contact with the
opposite sex (Burt, 1988; Rosi & Zimmer-Tamakoshi, 1993; Buchanan-Aruwafu et al., 2003;
Wardlow, 2006a; Guo, 2006; Buchanan-Aruwafu & Maebiru, 2008; Zorm, 2010a; Jourdan &
Labbé¢, 2020; Servy, 2020). Institutions such as men’s houses reinforced gender segregation
while belief in menstrual pollution discouraged sexual transgressions (Pflanz-Cook, 1993;
Wardlow, 2006a; Wiessner & Pupu, 2021). Ritual seclusion, puberty initiations, and
bachelor’s cults regulated young people’s entry into the marriage market (Zimmer-
Tamakoshi, 1993; Wiessner & Pupu, 2021). Relatives monitored young people and enforced
prohibitions with fines, corporal punishment, and social stigma (Rosi & Zimmer-Tamakoshi,
1993; Dureau, 1998; Buchanan-Aruwafu et al., 2003; Guo, 2006; Buchanan-Aruwafu &
Maebiru, 2008).

Kin also arranged marriages (Strathern & Strathern, 1969; Kongés Maranda, 1974;
Carrier, 1993; Rosi & Zimmer-Tamakoshi, 1993; Zimmer-Tamakoshi, 1993; Jorgensen, 1993;
Buchanan-Aruwafu et al., 2003; Wardlow, 2006a; Buchanan-Aruwafu & Maebiru, 2008;
Salomon & Hamelin, 2008; Goddard, 2010; Zorn, 2010a; Henry & Vavrova, 2016; Eves,
2019; Guo, 2020; Paini, 2020; Sykes, 2020; Wiessner & Pupu, 2021). Partner choice was
guided by preexisting kin ties, marriage alliances, and the interests of kin groups, elders, and
community leaders (Carrier, 1993; Jorgensen, 1993; Marksbury, 1993; Pflanz-Cook, 1993;
Wardlow, 2006a; Salomon & Hamelin, 2008; Wiessner & Pupu, 2021). Young people could
also make advances, find partners at courtship parties, initiate engagements, or veto matches
proposed by their parents (Strathern & Strathern, 1969; Kongds Maranda, 1974; Jorgensen,
1993; Pflanz-Cook, 1993; Wardlow, 2006a; Neuendorf, 2020). But sometimes they were
pressured (or forced) to abandon their wishes and accept a partner chosen for them
(Jorgensen, 1993; Pflanz-Cook, 1993; Salomon, 2000; Salomon & Hamelin, 2008; Paini,
2020).

Missionaries initially opposed brideprice, but most churches have come to accept it.
As Christianity emphasizes virginity before marriage, it now reinforces the way brideprice
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legitimates female sexuality and modesty (Buchanan-Aruwafu et al., 2003; Wardlow, 2006a;
Buchanan-Aruwafu & Maebiru, 2008; Zorn, 2010a; Guo, 2020; Jourdan & Labbé, 2020). But
in practice, women’s reproductive careers are no longer as closely regulated by brideprice.
This shift may have been brought about by two distinct mechanisms.

First, many case studies suggest that ‘modernization’ has undermined customary
enforcement mechanisms. Colonial authorities opposed forced marriage and suppressed the
harshest punishments such as feuding, kidnapping, and homicide (Carrier, 1993; Jorgensen,
1993; Pflanz-Cook, 1993; Buchanan-Aruwafu et al., 2003). Missionaries also undermined
cousin marriage and arranged marriage (Carrier, 1993). Missions and colonial administrations
suppressed pollution beliefs and gender segregation, and promoted mixed-sex family homes,
churches, and schools (Wiessner & Pupu, 2021). Co-ed schooling and church activities, urban
migration, mobile phones, and motor transport have increased contact with the opposite sex
(Carrier, 1993; Rosi & Zimmer-Tamakoshi, 1993; Buchanan-Aruwafu et al., 2003; Wardlow,
2006a; Buchanan-Aruwafu & Maebiru, 2008; Servy, 2013; Guo, 2020; Wiessner & Pupu,
2021). In diverse urban environments, youth encounter people from other ethnolinguistic
groups, which enlarges their dating pool (Marksbury, 1993; Rosi & Zimmer-Tamakoshi,
1993). These changes have weakened families’ control (Buchanan-Aruwafu et al., 2003;
Buchanan-Aruwafu & Maebiru, 2008; Guo, 2020).

Second, globalization may have spread liberal relationship models. Contact with
foreign people and media has encouraged young couples to experiment with new practices
(Buchanan-Aruwafu & Maebiru, 2008; Servy, 2013). Inspired by stories of romantic love and
companionate marriage encountered in school, church, and global mass media, many young
people want to choose their own partners and enter love marriages (Rosi & Zimmer-
Tamakoshi, 1993; Wardlow, 2006a; Servy, 2013).

Consequences of Liberalization

While relatives still try to influence partner choice, many young people now have premarital
relationships or cohabit in de facto unions, which sometimes result in pregnancies (Carrier,
1993; Rosi & Zimmer-Tamakoshi, 1993; Buchanan-Aruwafu et al., 2003; Buchanan-Aruwafu
& Maebiru, 2008; Goddard, 2010; Zorn, 2010a; Henry & Vavrova, 2016; Demian, 2017;
Henry & Vavrova, 2020; Jourdan & Labbé, 2020; Paini, 2020; Servy, 2020; Wiessner &
Pupu, 2021). While some marriages are still arranged, many young people enter love
marriages based on romantic attraction, personal fulfilment, and the partner’s socio-economic
status (Carrier, 1993; Jorgensen, 1993; Marksbury, 1993; Pflanz-Cook, 1993; Rosi &
Zimmer-Tamakoshi, 1993; Biersack, 2010; Zorn, 2010a; Eves, 2019; Guo, 2020; Henry &
Vavrova, 2016; 2020; Servy, 2013; 2020; Paini, 2020; Wiessner & Pupu, 2021). Many also
marry partners without prior kin ties or from other islands and ethnolinguistic groups (Carrier,
1993; Jorgensen, 1993; Marksbury, 1993; Rosi & Zimmer-Tamakoshi, 1993; Zorn, 2010a;
Biersack, 2010; Servy, 2020).

Elders often accept these decisions, for the sake of their grandchildren or to avoid
conflict (Neuendorf, 2020; Servy, 2020; Wiessner & Pupu, 2021). Kin are more likely to
accept a premarital pregnancy if the woman can support herself or she is in a relationship with
a committed partner (Neuendorf, 2020). If parents do not approve of a match, couples
sometimes deliberately become pregnant or elope to force their hand (Rosi & Zimmer-
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Tamakoshi, 1993; Salomon, 2002; Wardlow, 2006a; Servy, 2020). For many couples,
brideprice has become a post hoc affirmation rather than a precondition for embarking on
their reproductive careers (Paini, 2020; Servy, 2020). While the written law does not protect
cohabitation (Brown & Care, 2005), in practice it is increasingly treated as a valid alternative
(Zorn, 2010a; Wiessner & Pupu, 2021). State courts sometimes award legal rights to
cohabiting partners and their children so as not to exclude them from vital resources such as
land (Care & Brown, 2004). In sum, young people are taking control over their relationships,
which may reduce the restrictive effects of brideprice.

Some speculate that love matches could reduce domestic violence (Henry & Vavrova,
2020). But these freedoms may also come at a cost. The legal rights of cohabiting couples
remain uncertain, which can be destabilizing, triggering litigation when a relationship breaks
down or a spouse dies (Marksbury, 1993; Care & Brown, 2004). Moreover, cohabiting
women may have a lower standing in the man’s family. On Grande Terre, where trial
marriages are customary, cohabiting girlfriends (for whom no brideprice has been paid and
who are not yet established in their partner’s group) are most vulnerable to abuse (Salomon,
2000). As trial marriages become more common, so may these dynamics. Finally, unstable
relationships, premarital pregnancies, and single motherhood have increased (Carrier, 1993;
Servy, 2013; Widmer, 2013; Wiessner & Pupu, 2021). While married women are supported
by their husbands, on Efate single mothers depend on their natal kin (Widmer, 2013; Brand] et
al., 2023). Women who fall pregnant before they can care for a child or without a committed
partner are stigmatized (Salomon, 2002; Widmer, 2013; Neuendorf, 2020).

3.b Changing levels of control over divorce

Under kastom, mothers may lose custody if they leave their husbands (see Section 1.a).
Moreover, village courts headed by chiefs sometimes pressure women to remain with abusive
partners to restore harmony (Biersack, 2016). But kastom now coexists with the state,
introduced under colonialism and expanded after independence, which can invalidate
individual customs if they violate the constitution or the written law (Luluaki 1997; Care &
Brown, 2004; Brown & Care, 2005; Jessep, 2010; Zorn, 2010a; 2010b). As national
constitutions affirm gender equality, government courts can overturn village court decisions
that discriminate against women, although judges do not always address gender when ruling
on such cases (Zorn, 2010b). Legal pluralism entails that couples can undergo a Christian,
civil, and/or a customary marriage ceremony, their rights defined accordingly by either
kastom or statutory law (Care & Brown, 2004; Brown & Care, 2005; Zorn, 2010a). Formally
registering a marriage grants women assets, maintenance, and custody rights as they are
defined for statutory marriages, which may exceed what they are owed under kastom (Care &
Brown, 2004; Brown & Care, 2005).

These reforms may have loosened husbands’ and their families’ control over divorce,
reducing the bride price trap. Women can now turn to state courts to obtain a divorce or gain
custody (although statutory divorce is often fault-based and therefore not free from obstacles
either, see Brown & Care, 2005). On Grande Terre, it was difficult for women to obtain a
customary divorce without the agreement of both families and without losing their children
(Salomon, 2000; 2002; Salomon & Hamelin, 2008). Nowadays, women can turn to French
courts to register a statutory marriage, obtain a divorce, and change a child’s paternity and
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lineage affiliation to retain custody (Salomon, 2000; 2002). Moreover, courts often consider
the ‘welfare principle’ (the best interest of the child) in custody disputes, which tends to
favour the mother (Zorn, 2010a; Corrin, 2016; Jourdan & Labbé, 2020). Judges may combine
kastom with the welfare principle to find a compromise, or they can overrule kastom to
deprive a parent or issue no-contact orders if there is evidence of mistreatment (Brown &
Care, 2005; Zorn, 2010a; Corrin, 2016). However, in many countries such reforms have
triggered backlash because they are perceived to disadvantage men in divorce, domestic
violence, and custody cases, introduce liberal values that go against kastom and Christianity,
and destabilize families (Taylor, 2008; Gibbs, 2016; Biersack & Macintyre, 2016; Biersack,
2016).

3.c Changing levels of control over exchange
Individualization of exchange

In many societies, grooms have traditionally assembled brideprice with the help of their
relatives, who produced valuables or acquired them from their exchange networks (Kongés
Maranda, 1974; Carrier, 1993; Zimmer-Tamakoshi, 1993; Akin, 1999; Faugere, 2002;
Goddard, 2010; Macintyre, 2011; Servy, 2020; Jourdan & Labbé¢, 2020; Sykes, 2020; Henry
& Vavrova, 2020). They thereby indebt themselves to relatives and senior men who control
the circulation of valuables such as pigs or shell money (Carrier, 1993; Pflanz-Cook, 1993;
Zimmer-Tamakoshi, 1993; 1998; Akin, 1999; Jourdan & Labbé¢, 2020). The couple then
‘owe’ these donors and must reciprocate by assisting them or sharing resources, and creditors
may feel entitled to bully the wife (Kongéds Maranda, 1974; Carrier, 1993; Akin, 1999;
Macintyre, 2011; Servy, 2020; Jourdan & Labbé, 2020). As debts are repaid, women’s status
increases (Zimmer-Tamakoshi, 1993; 1998).

But the market economy has provided young men with opportunities to build wealth
through wage labour, cash cropping, and business ventures (Carrier, 1993; Pflanz-Cook,
1993; Akin, 1999; Jourdan & Labbé, 2020). Successful men no longer need to indebt
themselves to participate in gift exchange or assemble brideprice (Carrier, 1993; Akin, 1999;
Jourdan & Labbé¢, 2020). Some contribute more to their own brideprice precisely to avoid
indebting themselves to their relatives, or to protect their partners from entitlement dynamics
(Macintyre, 2011; Jourdan & Labbé, 2020). The replacement of traditional valuables
controlled by senior kin with cash has reinforced this trend (Carrier, 1993). Urban migration
also contributes. Disconnected from their rural kin, urban men in Moresby do wage labour,
odd jobs or borrow from friends to pay brideprice (Goddard, 2010).

Individualized payments and control over decision-making can liken marriage more to
a partnership between two individuals than an alliance between two families (Marksbury,
1993; Goddard, 2010; Jourdan & Labbé¢, 2020). While this may prevent women from
indebting themselves to their in-laws, some have argued that it entrenches indebtedness to
husbands. Wealthy Gende men in Papua New Guinea shoulder most of the payment alone
(Zimmer-Tamakoshi, 1998). Feeling that the wife ‘owes’ him, the husband may disrespect
and control her, especially if the payment was substantial (Zimmer-Tamakoshi, 1993; 1998).
It is therefore unclear whether entitlement dynamics are really reduced by these changes, or
whether only their focus is shifted.

But social change may grant other women greater agency over their own brideprice.
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Tombema-Enga brides traditionally distribute their own brideprice to relatives to thank them
for supporting them, pay off debts, and establish future exchange relationships (Feil, 1981). In
the Solomons by contrast, historically only the bride’s relatives played an active role in her
brideprice (Jourdan & Labbé, 2020). Today, some brides contribute to their own brideprice or
attempt to influence the amount, either to facilitate a specific match or to protect their
standing with in-laws (Jourdan & Labbé¢, 2020). Educated urban women who can provide for
themselves and are more independent are more likely to play an active role in their marriage
arrangements (Marksbury, 1993; Jourdan & Labbé¢, 2020).

Y oung couples also play a greater role in the distribution of bride price. Often,
brideprice is distributed to the bride’s parents, brothers, uncles, and other relatives (Strathern
& Strathern, 1969; Sykes, 2013; 2020; Jourdan & Labbé, 2020). In most places, the bride and
groom traditionally do not receive a part of the brideprice (Strathern & Strathern, 1969;
Marksbury, 1993; Henry & Vavrova, 2020; Paini, 2020; but see Servy, 2020 for a counter-
example). Nowadays, a share is sometimes given to the couple (Henry & Vavrova, 2016;
2020; Paini, 2020). This practice may have been started by missionaries, introducing Western
gift-giving practices (Paini, 2020). Gifts emphasize the couple’s status as an independent
household (Henry & Vavrova, 2020; Paini, 2020), possibly reflecting neolocal residence in
urban areas. Urban couples increasingly organize their own weddings where guests only give
gifts to the couple (Paini, 2020). Kin obligations and associated gifts are still important in
many places (Henry & Vavrova, 2020; Paini, 2020), but many young urbanites have weaker
ties with their rural relatives, emphasize individual aspirations, concentrate resources in their
nuclear families, and form friendships with non-kin (Marksbury, 1993; Macintyre, 2011;
Hukula, 2017; Jourdan & Labbé¢, 2020).

Y oung people may also gain more agency over return gifts. High-status families from
Langalanga, Malaita, in the Solomons traditionally give an elaborate bridal gown made from
shell money to the groom’s parents, generating prestige for the bride’s family and
compensating in-laws should the bride displease them (Guo, 2020). Nowadays, the bride’s kin
may give the gown to the bride (Guo, 2020). She can sell it to support her household or fund
her education and business ventures, improving her finances and possibly her bargaining
power in the marriage (Guo, 2020).

Simplification of exchange

In many areas, kastom weddings have traditionally involved a complex series of transactions
embedded in ongoing relationships between the two groups, including return gifts, gifts made
for the couple’s children, and further marriages between the two groups (Strathern &
Strathern, 1969; Strathern, 1984; Pflanz-Cook, 1993; Maclean, 2010; Zorn, 2010a; Demian,
2004; Guo, 2020; Kelly-Hanku et al., 2016; Eves, 2019; Henry & Vavrova, 2016; 2020;
Paini, 2020; Jourdan & Labbé¢, 2020). Some have argued that traditional brideprice is
therefore fundamentally about building ties between families (Macintyre, 2011; Eves, 2019).
In the Highlands, large return gifts may also enhance the bride’s status, protect her from
mistreatment, and improve her chance to obtain a divorce (as only the balance is repaid)
(Strathern & Strathern, 1969; Henry & Vavrova, 2020). Brides with small return gifts may be
more vulnerable (Henry & Vavrova, 2020).

In some settings, return gifts have declined and marriage exchanges have become one-
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way transactions with large (and rising) cash payments (Zorn, 2010a; Kelly-Hanku ef al.,
2016). Some researchers believe that this transforms brideprice into a purchase,
commodifying the woman and undermining her status in the marriage, and that this is the root
cause of abusive entitlement dynamics, a sentiment shared by many locals (Marksbury, 1993;
SPC, 2009; Zorn, 2010a; Macintyre, 2011; Kelly-Hanku et al., 2016; Eves, 2019). Within
anthropology, debates about brideprice have often focused on whether it is a gift or a
commodity (see Evans-Pritchard, 1931; Dalton, 1966; Valeri, 1994; Jolly, 2015; see Box 3,
SI). Others argue that cash gifts accomplish the same goals as traditional valuables and do not
turn the exchange into a purchase (Faugere, 2000; Hess, 2009).

Alternatively, these changes may have been brought about by Christianity. On Simbo
in the Solomons, brothers historically punished sisters for sexual transgressions but also
supported them in disputes with husbands and in-laws (Dureau, 1998). At marriage, the
groom’s and bride’s parents engaged in a mutual exchange of gifts; husband and wife were
equals who retained their natal lineage rights (Dureau, 1998). Colonial authorities and
missions promoted nuclear families, undermined the basis of the brother-sister tie, and
emphasized women’s submission to their husbands (Dureau, 1998). Nowadays, the groom’s
parents ‘buy’ the bride in a one-way transfer of shell money and husbands have become more
domineering (Dureau, 1998). Brothers are less supportive as their wives pressure them to
prioritize them and their children, leaving their sisters stuck in troubled marriages (Dureau,
1998).

Both perspectives suggest that some aspects of ‘modernization’ may increase
entitlement dynamics, and that one-way exchanges are associated with devaluing women.
Others imply the opposite. Marriage exchanges on Ponam initially involved a series of mutual
gifts between the two families (Carrier, 1993). Over time, gifts from the bride’s side declined
as they were perceived to devalue the brideprice - an insult to the bride and her kin (Carrier,
1993). Here, asymmetric exchanges were perceived to honour, not demean, the woman,
suggesting that these dynamics may differ considerably depending on the local context.

3.d Changing levels of control over labour

The traditional division of labour creates interdependence between husbands and wives (see
Section 2). Low-income Gende men still depend on their wives for subsistence labour and
household management (Zimmer-Tamakoshi, 1998). As women are needed, they can easily
find a new partner, but poor men’s prospects for a second marriage are dim (Zimmer-
Tamakoshi, 1998). Some have argued that men who depend on their wives are less likely to
mistreat them (Zimmer-Tamakoshi, 1998; Wiessner & Pupu, 2021), improving women’s
bargaining power. Likewise, participating in the cash economy and earning their own money
may improve women’s economic agency (Marksbury, 1993). When Manga women became
cash croppers, they became less dependent on their husbands’ incomes, empowering them to
demand more help with childcare (Pflanz-Cook, 1993; but see Spark, 2011; 2014 on backlash
against women who are perceived as too independent).

By contrast, where men dominate the market economy, they are less dependent on
their wives (Zimmer-Tamakoshi, 1993; 1998; Wiessner & Pupu, 2021). Many men earn
money through wage labour, business ventures, and royalty payments from mining projects
(Zimmer-Tamakoshi, 1993; Pflanz-Cook, 1993; Wardlow, 2006a). Money has become crucial
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for gift exchange, devaluing women’s agricultural and handicraft work (Zimmer-Tamakoshi,
1993). Many women earn little, struggle to support themselves, and depend on their husbands
to meet their financial needs (Zimmer-Tamakoshi, 1993; 1998; Wardlow, 2006a; Goddard,
2010; Demian, 2017). This may encourage husbands to view their wives as dependents,
undermining their status in the marriage and fuelling disrespect, exacerbated by the fact that
wealthy men can easily find a new partner (Zimmer-Tamakoshi, 1993; 1998; Wiessner &
Pupu, 2021). Women'’s lack of income also reinforces the bride price trap if they are unable to
repay their brideprice (see VWC, 2011). Finally, it may exacerbate tensions between in-laws
if multiple women compete for the earnings of one man. Aspiring to companionate marriage
(informed by mass media, Christianity, and the desire for a ‘modern’ lifestyle), many Huli
wives want their husbands to prioritize them and their children over their mothers and sisters
(Wardlow, 2006a). As men have competing obligations, this can lead to tensions (Wardlow,
2006a).

Conclusions

International organizations and NGOs maintain that brideprice is a harmful cultural practice
that reinforces gender-based violence and discrimination. Our review of the ethnographic
record paints a more complex picture. Ethnographers have made a case that brideprice has its
downsides: it may restrict women’s autonomy, fuel entitlement among husbands and in-laws,
and trap women in troubled marriages. But they have also highlighted potential benefits: it
may secure access to resources and improve their social standing. Moreover, women are
active players in brideprice who are differently empowered in different relationships.
‘Brideprice effects’ do not operate in a vacuum, and many other variables may influence
outcomes related to it, including age, kinship structures, and residence patterns.
Modernization reshapes already diverse bride price traditions in various ways, shifting how
gifts are made, who makes and who receives them, who produces resources, and how
relationships are formed in the first place. This transforms the power dynamics within
families but may not move all elements in the same direction (or at least, different researchers
have advanced conflicting ideas about what is happening). Brideprice no longer regulates
women’s romantic relationships and reproductive careers as firmly as it did in the past.
Market integration, urbanization, and formal education have enabled some young couples to
gain more control over their own marriage, including the associated gift exchanges. But
whether forces associated with ‘modernization’ (such as nuclearization and the expansion of
the cash economy) ultimately reduce or rather intensify disadvantages associated with
brideprice is somewhat unclear, and women’s own success within the market economy may
be an important factor in this equation.

In sum, the ethnographic record paints a rather ambiguous picture: the arguments are
diverse and at times contradictory, defying attempts to draw a definitive conclusion that
applies in all times and places. It is therefore unlikely that abolishing brideprice will have
unambiguously positive outcomes (see also Akurugu et al., 2022). Nevertheless, on account
of its intensive engagement with communities, we can use the ethnographic record to identify
potential mechanisms at play in sensitive issues such as brideprice, along with predictions that
can be tested with quantitative data.
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For example, we can test the idea that high brideprices, especially when paid in cash,
feed abusive entitlement dynamics. If brideprice breeds a sense of ownership in husbands (see
Section 1.a), then we expect women who are married with brideprice to experience more
domestic violence and coercive control than women without brideprice. If larger amounts fuel
more entitlement within a given society, then women with /arger brideprices will suffer
relatively more mistreatment. Moreover, if cash commodifies women (see Section 3.c), then
women with relatively larger cash payments might experience more mistreatment. By
contrast, if high brideprices enhance women’s standing in the marriage (see Section 1.b), then
women whose marriages involved smaller brideprices should experience relatively more
abuse. The relative importance of brideprice can be tested against other predictors we have
identified, such as men’s and women’s participation in the market economy. If earning their
own money empowers women (see Section 3.d), then women who do not earn money should
be at higher risk of abuse.

These are just some of the many concrete hypotheses that could be derived from the
ethnographic record. Importantly, marriage practices vary across societies, which must be
considered when formulating hypotheses for a particular setting. Quantitative researchers can
then test these predictions by collecting systematic data from women about how their
brideprice was paid, how large it was, and about their experiences within the marriage, along
with socio-economic factors such as their source of income. Causal inference can be made
more robust (and erroneous conclusions based on spurious correlations avoided) by
formalizing potential relationships between different predictors, which interact with each
other and may therefore confound results. We can visualize these relationships with the help
of directed acyclic graphs (DAGs). DAGs are causal diagrams composed of nodes (denoting
variables) connected by directed edges (causal arrows leading from one node to another)
without cycles (i.e. paths starting from a node do not lead back to it) (Pearl ef al., 2016).
Unlike informal flowcharts (which may encode anything from concrete causal relationships to
broad theoretical concepts and non-causal connections), DAGs formalize assumptions about
the underlying causal structure of a phenomenon to guide data analysis (Pearl ef al., 2016).

For example, as illustrated in the left-hand DAG in Fig. 4, educated women may
attract higher brideprices while their job opportunities make them less financially dependent
on their husbands, protecting them from mistreatment. Or, women with a history of sexual
stigma may fetch lower brideprices and are subsequently mistreated, but causally, the stigma
itself may be more important than brideprice. Associations between bride price and violence
are thus not necessarily causal and may be driven by underlying factors that shape both. To
statistically estimate the size of any causal effect of bride price, we therefore need to know
what other variables to adjust for based on these interdependencies. Note that this is a single
mstance of a causal model, and not all variables can or should be in one model. Individual
models can be tested against alternatives that make different assumptions about the
mechanisms that drive an outcome and how they are connected to each other in a specific
sample. For example, the above model can be tested against a more complex one (such as the
right-hand DAG in Fig. 4) in which the risk of domestic violence also increases with
patrilocal residence and patriliny (see Section 2.c).

Taking ethnographic arguments seriously allows us to identify relevant claims in the
literature and to challenge reductive narratives. These arguments can inform quantitative
research by generating novel hypotheses, drawing attention to competing predictions, raising
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awareness of potential confounders that may have gone unnoticed in other disciplines, and
encouraging critical reflection about causality. Rather than parachuting into the field with
assumptions based on decontextualized models, we can use verbal models advanced by
ethnographers to refine quantitative study designs. As the social sciences become more aware
of challenges posed by causal inference, researchers increasingly incorporate explicit causal
models into their workflow. Here, we make a case for integrating ethnography into that

process.
. ! \ .
History of sexual stigma Patriliny Patrilocal residence Hstory/ﬂf sexual stigma
Size of bride price
Domesnc violence Size of bride price
—0)——@
Education Employment Domestic violence
<
Employment Education

Fig. 4. Left: [llustration of potential causal connections between women’s education, employment,
sexual stigma, brideprice, and domestic violence by way of a DAG (yellow node = exposure variable,
blue node =outcome variable, red node = variable that affects both exposure and outcome, green line
=main effect to be analysed, purple line = open backdoor paths that can create spurious correlations
between exposure and outcome, see Textor et al., 2016). This model implies that: to estimate the total
effect of the size of brideprice on domestic violence, the analysis has to adjust for employment and
sexual stigma; a woman’s sexual stigma is unrelated to her education and employment status; and after
adjusting for employment, brideprice, and sexual stigma, education is unrelated to domestic violence.
Right: Illustration of potential causal connections between women’s education, employment, sexual
stigma, residence, kinship, brideprice, and domestic violence. This model implies that: to estimate the
total effect of the size of brideprice on domestic violence, the analysis has to adjust for employment,
sexual stigma, and residence; a woman'’s history of sexual stigma is unrelated to her education,
employment, kinship system, and residence pattern; a woman’s education and employment are
unrelated to her residence and kinship pattern; after adjusting for employment, brideprice, sexual
stigma, and residence, education is unrelated to domestic violence; and after adjusting for residence,
kinship pattern is unrelated to brideprice. Note that in either case, these assumptions may or may not
reflect reality; this is merely an example of some of the predictions that could be tested.

https://doi.org/10.1017/ehs.2024.21 Published online by Cambridge University Press


https://doi.org/10.1017/ehs.2024.21

Statements
Acknowledgments

We thank Ronny Barr and Milana Gries for kindly helping with graphics. We also gratefully
acknowledge the contributions of three anonymous reviewers, whose feedback has greatly
improved our manuscript.

Author Contributions

EB and HC conceived the idea for the paper. EB conducted the literature review. EB and HC
wrote the article.

Financial Support

This work was supported by a Postdoctoral Training Scholarship (Fortbildungsstipendium)
from the Max Planck Society (EB) and the Lise Meitner Excellence Program (HC).

Conflicts of Interest

EB and HC declare none.

Research Transparency and Reproducibility
n/a.

Data Availability Statement

n/a.

References

Akin, D. (1999). Cash and shell money in Kwaio, Solomon Islands. In D. Akin and J.
Robbins (eds), Money and Modernity: State and Local Currencies in Melanesia. Pittsburgh,
PA: University of Pittsburgh Press, pp. 103—130.

Akurugu, C.A., Dery, 1., & Domanban, P. B. (2022). Marriage, bridewealth and power:
critical reflections on women’s autonomy across settings in Africa. Evolutionary Human
Sciences, 4, €30. https://doi.org/10.1017/ehs.2022.27

Anderson, S. (2007). The Economics of Dowry and Brideprice. The Journal of Economic
Perspectives, 21(4), 151-174. https://doi.org/10.1257/jep.21.4.151

Baraka, J., Lawson, D. W., Schaffnit, S. B., Wamoyi, J., & Urassa, M. (2022). Why marry
early? Parental influence, agency and gendered conflict in Tanzanian marriages. Evolutionary
Human Sciences, 4, €49. https://doi.org/10.1017/ehs.2022.46

Barr, H. (2015). Bashed Up: Family Violence in Papua New Guinea. New Y ork: Human
Rights Watch. www.refworld.org/docid/56436a244.html

https://doi.org/10.1017/ehs.2024.21 Published online by Cambridge University Press


https://doi.org/10.1017/ehs.2022.27
https://doi.org/10.1257/jep.21.4.151
https://doi.org/10.1017/ehs.2022.46
http://www.refworld.org/docid/56436a244.html
https://doi.org/10.1017/ehs.2024.21

Biersack, A. (2010). Comment on Maclean’s “globalization and bridewealth rhetoric,” by
Aletta Biersack. Dialectical Anthropology, 34(3), 379-382. https://doi.org/10.1007/s10624-
010-9185-7

Biersack, A. (2016). Human Rights Work in Papua New Guinea, Fiji and Vanuatu. In Gender
Violence & Human Rights (p. 271-). ANU Press.

Biersack, A., & Macintyre, M. (2016). Introduction: Gender Violence and Human Rights in
the Western Pacific. In Gender Violence & Human Rights (p. 1-). ANU Press.

Brandl, E., Emmott, E. H., & Mace, R. (2023). Adoption, Fostering, and Parental Absence in
Vanuatu. Human Nature, 34(3), 422—455. https://doi.org/10.1007/s12110-023-09456-0

Breton, S. (1999). Social Body and Icon of the Person: A Symbolic Analysis of Shell Money
Among the Wodani, Western Highlands of Irian Jaya. American Ethnologist, 26(3), 558-582.
https://doi.org/10.1525/ae.1999.26.3.558

Brindley, M. (1984). The symbolic role of women in Trobriand gardening.
In Miscellanea anthropologica (pp. viii, 123). University of South Africa. eHRAF
World Cultures.

Brown, K., & Care, J. C. (2005). Putting Asunder: Divorce and Financial Relief in Solomon
Islands. Oxford University Commonwealth Law Journal, 5(1), 85-111.
https://doi.org/10.1080/14729342.2005.11421451

Buchanan-Aruwafu, H. Maebiru, R., & Aruwafu, F. (2003). Stiki Lole : Language and the
mediation of desire in Auki, Malaita, Solomon Islands. Culture, Health & Sexuality, 5(3),
219-235. https://doi.org/10.1080/1369105011000010605

Buchanan-Aruwafu, H., & Maebiru, R. (2008). Smoke from fire. Desire and secrecy in Auki,
Solomon Islands. In L. Butt and R. Eves (eds), Making Sense of AIDS. Culture, Sexuality, and
Power in Melanesia. Honolulu, HI: University of Hawaii Press, pp. 168—186.

Burt, B. (1988). Abu’a “i Kwara”ae: the meaning of tabu in a Solomon Islands
society. Mankind, 18(2), 74-809.

Care, J. C., & Brown, K. (2004). Marit Long Kastom: Marriage in the Solomon
Islands. International Journal of Law, Policy, and the Family, 18(1), 52-75.
https://doi.ore/10.1093/lawfam/18.1.52

Carrier, A. (1993). Marriage Exchange on Ponam Island, from 1920 to 1985. In R.A.
Marksbury (ed), The Business of Marriage: Transformations in Oceanic Matrimony.
Pittsburgh, PA: University of Pittsburgh Press. pp. 27-56.

Chen, Y., Ge, E., Zhou, L., Du, J., & Mace, R. (2023). Sex inequality driven by
dispersal. Current biology, 33(3), 464—473.e4. https://doi.org/10.1016/j.cub.2022.12.027

Clark, J. (1991). Pearlshell symbolism in Highlands Papua New Guinea, with particular
reference to the Wiru people of Southern Highlands Province. Oceania, 61, 309-339.

https://doi.org/10.1017/ehs.2024.21 Published online by Cambridge University Press


https://doi.org/10.1007/s10624-010-9185-7
https://doi.org/10.1007/s10624-010-9185-7
https://doi.org/10.1007/s12110-023-09456-0
https://doi.org/10.1525/ae.1999.26.3.558
https://doi.org/10.1080/14729342.2005.11421451
https://doi.org/10.1080/1369105011000010605
https://doi.org/10.1093/lawfam/18.1.52
https://doi.org/10.1016/j.cub.2022.12.027
https://doi.org/10.1017/ehs.2024.21

Colleran, H. (2022). Infertility, Pooled Reproduction and Distributed Agency Among the Big
Nambas of Malakula, Vanuatu. The Asia Pacific Journal of Anthropology, 23(4-5), 349-367.
https://doi.ore/10.1080/14442213.2022.2122545

Corrin, J. (2016). The rights of the child in Solomon Islands’ plural legal system. In O.C.
Jancic (ed), The Rights of the Child in a Changing World: 25 Years After the UN Convention
on the Right of the Child. Basel, Switzerland: Springer, pp. 263-292.

Dalton, G. (1966). “Bridewealth” vs. “Brideprice.” American Anthropologist, 68(3), 732—738.
https://doi.org/10.1525/aa.1966.68.3.02a00070

Demian, M. (2004). Transactions in rights, transactions in children: A view of adoption from
Papua New Guinea. In F. Bowie (ed), Cross-Cultural Approaches to Adoption. New Y ork:
Routledge, pp. 97-110.

Demian, M. (2017). Making women in the city: Notes from a Port Moresby boarding house.
Signs: Journal of Women in Culture and Society, 42(2), 403—425. DOI: 10.1086/688185

Directorate-General for International Cooperation and Development, European Commission
(DEV EU) (2019). Understanding gender inequality actions in the Pacific: ethnographic
case-studies & policy options. vol. DEVCO ADM-MULTI/2014/353-796, edited by Crook,
T, Farran, S & Roéll, E. European Union, Publications Office of the European Union,
Brussels. https:/doi. org/10.2841/896616

Dureau, C. (1998). From sisters to wives. Changing contexts of maternity on Simbo, Western
Salomon Islands. In K. Ram and M. Jolly (eds), Maternities and Modernities. Colonial and
Postcolonial Experiences in Asia and the Pacific. Cambridge, UK: Cambridge University

Evans-Pritchard, E. E. (1931). 42. An Alternative Term for “Bride-Price.” Man, 31, 36-39.
https://doi.ore/10.2307/2789533

Eves, R. (2019). “Full price, full body”: norms, brideprice and intimate partner violence in
highlands Papua New Guinea. Culture, Health & Sexuality, 21(12), 1367-1380.
https://doi.org/10.1080/13691058.2018.1564937

Faugere, E. (2000). Transactions monétaires en pays kanak. Geneses, 41, 41-62.

Faugere, E. (2002). La triple existence de I’argent dans les iles Loyauté (Nouvelle-
Calédonie). Journal Des Anthropologues, 90-91, 145-169. https://doi.org/10.4000/jda.2238

Feil, D.K. (1981). The Bride in Bridewealth: A Case from the New Guinea
Highlands. Ethnology, 20(1), 63—75. https://doi.org/10.2307/3773362

Filer, C. (1985). What is this thing called “Brideprice”? Mankind, 15(2), 163—183.
https://doi.org/10.1111/1.1835-9310.1985.tb00827.x

Fuly, E., Jewkes, R., Roselli, T., & Garcia-Moreno, C. (2013). Prevalence of and factors
associated with male perpetration of intimate partner violence: findings from the UN Multi-

https://doi.org/10.1017/ehs.2024.21 Published online by Cambridge University Press


https://doi.org/10.1080/14442213.2022.2122545
https://doi.org/10.1525/aa.1966.68.3.02a00070
https://doi.org/10.2307/2789533
https://doi.org/10.1080/13691058.2018.1564937
https://doi.org/10.4000/jda.2238
https://doi.org/10.2307/3773362
https://doi.org/10.1111/j.1835-9310.1985.tb00827.x
https://doi.org/10.1017/ehs.2024.21

country Cross-sectional Study on Men and Violence in Asia and the Pacific. The Lancet
Global Health, 1(4), €187—207. https://doi.org/10.1016/S2214-109X(13)70074-3

Galbraith, S. (2011). Thirty Pigs for a Bride: Modern Day Slavery in Papua New Guinea.
Huffington Post. https://www.huffpost.com/entry/papua-new-guinea-women _b_895638

Gibbs, P. (2016). Men’s Matters: Changing Masculine Identities in Papua New Guinea.
In Gender Violence & Human Rights (p. 127—). ANU Press.

Goddard, M. (2010). Making and unmaking marriage in Moresby. In Villagers and the City:
Melanesian Experiences of Port Moresby, Papua New Guinea. Wantage, England: Sean
Kingston, pp. 110-136.

Goody, J., & Tambiah, S. J. (1973). Bridewealth and dowry. Cambridge University Press.

Goto, A. (1996). Shell money production in Langalanga, Malaita Province, Solomon Islands.
SPC Traditional Marine Resource Management and Knowledge Information Bulletin, 7, 6—
11.

Guo, P.-y. (2006). From currency to agency: Shell-money in contemporary Langa Langa,
Solomon Islands. 4sia-Pacific Forum, 31, 17-38.

Guo, P.-y. (2014a). Matérialiser les relations: Production et circulation des monnaies
Langalanga de Malaita. In S. Revolon and M. Mélandri (eds), L Eclat des Ombres - L art en
noir et blanc des Iles Salomon. Paris, France: Musée du Quai Branly, pp. 88-93.

Guo, P.-y. (2014b). Bata: The adaptable shell money of Langalanga, Malaita. In B. Burt and
L. Bolton (eds), The Things We Value: Culture and History in Solomon Islands. London, UK:
Sean Kingston Publishing, pp. 54—61.

Guo, P.-y. (2020). Marriage-Related Exchanges and the Agency of Women among the
Langalanga, Solomon Islands. Oceania, 90(3), 273-291. https://doi.org/10.1002/ocea.5281

Henry, R., & Vavrova, D. (2016). An Extraordinary Wedding: Some Reflections on the Ethics
and Aesthetics of Authorial Strategies in Ethnographic Filmmaking. Anthrovision, 4.1.
https://doi.org/10.4000/anthrovision.2237

Henry, R., & Vavrova, D. (2020). Brideprice and Prejudice: An Audio-Visual Ethnography
on Marriage and Modernity in Mt Hagen, Papua New Guinea. Oceania, 90(3), 214-233.
https://doi.ore/10.1002/ocea.5254

Hess, S. (2009). Person and place: ideas, ideals and the practice of sociality on vanua lava,
vanuatu (person, space and memory in the contemporary pacific) (1st ed., Vol. 2, pp. xiv—
xiv). Berghahn Books. https://doi.org/10.1515/9781845459390

HLPF (2020). Papua New Guinea 2020. Papua New Guinea’s Voluntary National Review
2020: Progress of Implementing the Sustainable Development Goals. Port Moresby, Papua
New Guinea: Department of National Planning and Monitoring.

https://doi.org/10.1017/ehs.2024.21 Published online by Cambridge University Press


https://doi.org/10.1016/S2214-109X(13)70074-3
https://www.huffpost.com/entry/papua-new-guinea-women_b_895638
https://doi.org/10.1002/ocea.5281
https://doi.org/10.4000/anthrovision.2237
https://doi.org/10.1002/ocea.5254
https://doi.org/10.1515/9781845459390
https://doi.org/10.1017/ehs.2024.21

Homan, S., Honda, T., Leung, L., Fulu, E. & Fisher, J. (2019). Transforming Harmful Gender
Norms in Solomon Islands: A study of the Oxfam Safe Families Program. The Equality
Institute, Monash University, and Oxfam Australia, Melbourne. https:/policy-

practice.oxfam.org/resources/transforming-harmful-gend er-norms-in-solomon-islands-a-
study-of-the-oxfam-safe-620938/

Hukula, F. (2017). Kinship and relatedness in urban Papua New Guinea. Journal de La
Société Des Océanistes, 144-145, 159—170. https://doi.org/10.4000/js0.7756

Jessep, O. (2010). Customary family law and gender discrimination in Papua New Guinea.
In Passage of Change (p. 215—). ANU E Press.

Jolly, M. (2015). Braed Praes in Vanuatu: Both Gifts and Commodities?: Braed Praes in
Vanuatu. Oceania, 85(1), 63—78. https://doi.org/10.1002/ocea.5074

Jorgensen, D. (1993). ‘Money and marriage in Telefomin: From sister exchange to daughter
as trade store’. In R. Marksbury (ed), The Business of Marriage. Pittsburg: University of
Pittsburg Press. pp 57— 82.

Josephides, L. (1983). Equal but Different? The Ontology of Gender among
Kewa. Oceania, 53(3), 291-307. https://doi.org/10.1002/1.1834-4461.1983.tb01986.x

Josephides, L. (1985). The production of inequality: gender and exchange among the Kewa.
Tavistock.

Jourdan, C., & Labbé¢, F. (2020). Urban Women and the Transformations of Braedpraes in
Honiara. Oceania, 90(3), 253—-272. https://doi.org/10.1002/ocea.5279

Kelly-Hanku, A., Aeno, H., Wilson, L., Eves, R., Mek, A., Nake Trumb, R., Whittaker, M.,
Fitzgerald, L., Kaldor, J. M., & Vallely, A. (2016). Transgressive women don’t deserve
protection: young men’s narratives of sexual violence against women in rural Papua New
Guinea. Culture, Health & Sexuality, 18(11), 1207-1220.
https://doi.org/10.1080/13691058.2016.1182216

Kongéds Maranda, E. (1974). Lau, Malaita: ‘A woman is an Alien Spirit’. In C.J. Matthiasson

(ed), Many Sisters. Women in Cross-Cultural Perspective. New York, NY: Free Press, pp.
177-202.

Lawson, S. (2013). Melanesia: The History and Politics of an Idea. The Journal of Pacific
History, 48(1), 1-22. https://doi.org/10.1080/00223344.2012.760839

Lawson, D., James, S., Ngadaya, E., Ngowi, B., Mfinanga, S. G. M., & Mulder, M. B. (2015).
No evidence that polygynous marriage is a harmful cultural practice in northern

Tanzania. Proceedings of the National Academy of Sciences, 112(45), 13827—13832.
https://doi.org/10.1073/pnas. 1507151112

Leach, E. R. (1971). Concerning Trobriand clans and the kinship category TABU.
In The developmental cycle in domestic groups (Issue 1, pp. 120—145). Cambridge
University Press. eHRAF World Cultures.

https://doi.org/10.1017/ehs.2024.21 Published online by Cambridge University Press


https://policy-practice.oxfam.org/resources/transforming-harmful-gender-norms-in-solomon-islands-a-study-of-the-oxfam-safe-620938/
https://policy-practice.oxfam.org/resources/transforming-harmful-gender-norms-in-solomon-islands-a-study-of-the-oxfam-safe-620938/
https://policy-practice.oxfam.org/resources/transforming-harmful-gender-norms-in-solomon-islands-a-study-of-the-oxfam-safe-620938/
https://doi.org/10.4000/jso.7756
https://doi.org/10.1002/ocea.5074
https://doi.org/10.1002/j.1834-4461.1983.tb01986.x
https://doi.org/10.1002/ocea.5279
https://doi.org/10.1080/13691058.2016.1182216
https://doi.org/10.1080/00223344.2012.760839
https://doi.org/10.1073/pnas.1507151112
https://doi.org/10.1017/ehs.2024.21

Lepani, K. (2008). Mobility, Violence and the Gendering of HIV in Papua New Guinea. The
Australian Journal of Anthropology, 19(2), 150-164. https://doi.org/10.1111/].1835-
9310.2008.tb00119.x

Lepani, K. (2015). “I am Still a Young Girl if I Want”: Relational Personhood and Individual
Autonomy in the Trobriand Islands. Oceania, 85(1), 51-62. https://doi.org/10.1002/ocea.5073

Lepani, K. (2016). Proclivity and Prevalence: Accounting for the Dynamics of Sexual
Violence in the Response to HIV in Papua New Guinea. In Gender Violence & Human
Rights (p. 159-). ANU Press.

Luluaki, J. (1997). Customary Marriage Laws in the Commonwealth: A Comparison Between
Papua New Guinea and Anglophonic Africa. International Journal of Law, Policy, and the
Family, 11(1), 1-35. https://doi.org/10.1093/lawfam/11.1.1

Macintyre, M. (2011). Money changes everything: Papua New Guinean women in the modern
economy. In M. Patterson and M. Macintyre (eds), Managing Modernity in the Western
Pacific. St Lucia, Australia: University of Queensland Press, pp. 90—-120.

Maclean, N. (2010). Globalisation and bridewealth rhetoric: Globalisation and bridewealth
rthetoric. Dialectical Anthropology, 34(3), 347-373.

Malinowski, B. (1929). The sexual life of savages in northwestern Melanesia: Vol. 1
and 2. Horace Liveright. eHRAF World Cultures.

Marksbury, R.A. (1993). Marriage in Transition in Oceania. In R.A. Marksbury (ed), The
Business of Marriage: Transformations in Oceanic Matrimony. Pittsburgh, PA: University of
Pittsburgh Press. pp. 3-25.

Merlan, F. (1988). Marriage and the constitution of exchange relations in the Highlands of
Papua New Guinea: a comparative study. Journal of the Polynesian Society, 97(4), 409—433.

Mulder, M.B. (1989). Early Maturing Kipsigis Women Have Higher Reproductive Success
than Late Maturing Women and Cost More to Marry. Behavioral Ecology and
Sociobiology, 24(3), 145—-153. https://doi.org/10.1007/BF00292097

Mulder, M.B. (1995). Bridewealth and Its Correlates: Quantifying Changes Over
Time. Current Anthropology, 36(4), 573—603. https://doi.org/10.1086/204405

Neuendorf. N. (2020). Bridewealth a Pardon: New Relationships and Restoration of Good
Daughters. Oceania, 90(3), 194-213. https://doi.org/10.1002/ocea.5282

Paini, A. (2003). “The Kite Is Tied to You”: Custom, Christianity, and Organization among
Kanak Women of Drueulu, Lifou, New Caledonia. Oceania, 74(1/2), 81-97.
https://doi.org/10.1002/;.1834-4461.2003.tb02837.x

Paini, A., & Gallo, M. (2018). Gérer le passé pour fagonner ’avenir a Wété et
Drueulu. Journal de La Société Des Océanistes, 2, 487-500. https://doi.org/10.4000/js0.9605

https://doi.org/10.1017/ehs.2024.21 Published online by Cambridge University Press


https://doi.org/10.1111/j.1835-9310.2008.tb00119.x
https://doi.org/10.1111/j.1835-9310.2008.tb00119.x
https://doi.org/10.1002/ocea.5073
https://doi.org/10.1093/lawfam/11.1.1
https://doi.org/10.1007/BF00292097
https://doi.org/10.1086/204405
https://doi.org/10.1002/ocea.5282
https://doi.org/10.1002/j.1834-4461.2003.tb02837.x
https://doi.org/10.4000/jso.9605
https://doi.org/10.1017/ehs.2024.21

Paini, A. (2020). “On a nos mots a dire”’: Kanak Women’s Experience of Bridewealth in
Lifou. Oceania, 90(3), 309-329. https:/doi.org/10.1002/ocea.5256

Panoff, M. (1978). Mariage, divorce et régime de filiation en Nouvelle-Bretagne. Revue
Frangaise de Sociologie 19(4), 479-496.

Peacey, S., Campbell, O. L. K., & Mace, R. (2022). Same-sex competition and sexual conflict
expressed through witchcraft accusations. Scientific Reports, 12(1), 6655-6655.
https://doi.org/10.1038/s41598-022-10315-8

Pearl, J., Glymour, M., & Jewell, N. P. (2016). Causal inference in statistics: a
primer. Wiley.

Pflanz-Cook, S. (1993). Manga Marriage in Transition, from 1961 to 1981. In R.A.
Marksbury (ed), The Business of Marriage: Transformations in Oceanic Matrimony.
Pittsburgh, PA: University of Pittsburgh Press. pp. 105-126.

Powell, H. A. (1969). Territory, hierarchy and kinship in Kiriwina. Man, Vol. 4(4),
580-604. eHRAF World Cultures.

Reynolds, A. Z., Wander, K., Sum, C.-Y., Su, M., Thompson, M. E., Hooper, P. L., Li, H.,
Shenk, M. K., Starkweather, K. E., Blumenfield, T., & Mattison, S. M. (2020). Matriliny
reverses gender disparities in inflammation and hypertension among the Mosuo of

China. Proceedings of the National Academy of Sciences, 117(48), 30324-30327.
https://doi.org/10.1073/pnas.2014403117

Rosi, P., & Zimmer-Tamakoshi, L. (1993). Love and marriage among the educated elite in
Port Moresby. In R.A. Marksbury (ed), The Business of Marriage: Transformations in
Oceanic Matrimony. Pittsburgh, PA: University of Pittsburgh Press, pp. 175-204.

Salomon, C. (2000). Hommes et femmes. Harmonie d’ensemble ou antagoniste sourd? In A.
Bensa and I. Leblic (eds), En pays kanak. Ethnologie, linguistique, archéologie, histoire de la
Nouvelle-Calédonie. Paris, France: Editions de la Maison des sciences de ’Homme, pp. 311—
338. 10.4000/books.editionsmsh.2755

Salomon, C. (2002). Obligatory maternity and diminished reproductive autonomy in A ‘jié and
Paici Kanak Societies. In V. Lukere and M. Jolly (eds), Birthing in the Pacific. Beyond
Tradition and Modernity? Honolulu, HI: Hawai‘i Press, pp. 79-99.

Salomon, C., & Hamelin, C. (2008). Challenging Violence: Kanak Women Renegotiating
Gender Relations in New Caledonia. The Asia Pacific Journal of Anthropology, 9(1), 29-46.
https://doi.org/10.1080/14442210701822191

Servy, A. (2013). ‘As-tu un petit-copain? Non je n’ai pas de téléphone’: Moralité, progrés
technique et sexualité en milieu urbain au Vanuatu. Revue Hermes, 65, 137-143.

Servy, A. (2020). “We”ve Paid your Vagina to Make Children!’: Bridewealth and Women’s
Marital and Reproductive Autonomy in Port-Vila, Vanuatu. Oceania, 90(3), 292-308.
https://doi.ore/10.1002/ocea.5280

https://doi.org/10.1017/ehs.2024.21 Published online by Cambridge University Press


https://doi.org/10.1002/ocea.5256
https://doi.org/10.1038/s41598-022-10315-8
https://doi.org/10.1073/pnas.2014403117
https://doi.org/10.1080/14442210701822191
https://doi.org/10.1002/ocea.5280
https://doi.org/10.1017/ehs.2024.21

Secretariat of the Pacific Community (SPC) (2009). Solomon Islands Family Health and
Safety Study: A Study on Violence against Women and Children. Noumea, New Caledonia:
Secretariat of the Pacific Community.

Spark, C. (2011). Gender Trouble in Town: Educated Women Eluding Male Domination,
Gender Violence and Marriage in PNG. The Asia Pacific Journal of Anthropology, 12(2),
164-179. https://doi.org/10.1080/14442213.2010.546425

Spark, C. (2014). An Oceanic revolution? Stella and the construction of new femininities in
Papua New Guinea and the Pacific. The Australian Journal of Anthropology, 25(1), 54-72.
https://doi.org/10.1111/taja.12066

Spiro, M. E. (1982). Oedipus in the Trobriands. University of Chicago Press. eHRAF
World Cultures.

Stewart, P. & Strathern, A. (1998). Money, Politics, and Persons in Papua New
Guinea. Social Analysis, 42(2), 132-149.

Stewart, P., & Strathern, A. (2005). The death of moka in post-colonial Mount Hagen,
Highlands, Papua New Guinea. In J. Robbins and H. Wardlow (eds), The Making of Global

and Local Modernities in Melanesia: Humiliation, Transformation and the Nature of Cultural
Change. Aldershot, England: Ashgate, pp. 125-134.

Strathern, A., & Strathern, M. (1969). Marriage in Melpa. In R.M. Glasse and M.J. Meggitt
(eds), Pigs, Pearlishells, and Women: Marriage in the New Guinea Highlands. Englewood
Cliffs, NJ: Prentice Hall, pp. 117-137.

Strathern, M. (1984). Marriage Exchanges: A Melanesian Comment. Annual Review of
Anthropology, 13(1), 41-73. https://doi.org/10.1146/annurev.an.13.100184.000353

Sykes, K. (2013). Mortgaging the bridewealth. HAU Journal of Ethnographic Theory, 3(2),
97—117. https://doi.org/10.14318/hau3.2.007

Sykes, K. (2018). A moral economy of the transnational Papua New Guinean household:
Solidarity and estrangement while ‘working other gardens’. In Gregory & Altman (ed), The
Quest for the Good Life in Precarious Times: Perspectives from the Asia-Pacific Region.
Monographs in Anthropology. Canberra, Australia: ANU Press, pp. 105-138.

Sykes, K. (2020). A Father’s Perspective on Bridewealth in the Making of the Transnational
Papua New Guinean Household. Oceania, 90(3), 234-252. https://doi.org/10.1002/ocea.5283

Sykes, K., & Jourdan, C. (2020). Bridewealth and the Autonomy of Women in
Melanesia. Oceania, 90(3), 178—193. https://doi.org/10.1002/ocea.5285

Tambiah, S.J. (1989). Bridewealth and Dowry Revisited. Current Anthropology, 30(4), 413—
427.

https://doi.org/10.1017/ehs.2024.21 Published online by Cambridge University Press


https://doi.org/10.1080/14442213.2010.546425
https://doi.org/10.1111/taja.12066
https://doi.org/10.1146/annurev.an.13.100184.000353
https://doi.org/10.14318/hau3.2.007
https://doi.org/10.1002/ocea.5283
https://doi.org/10.1002/ocea.5285
https://doi.org/10.1017/ehs.2024.21

Taylor, J. P. (2008). The Social Life of Rights: “Gender Antagonism”, Modernity and Raet in
Vanuatu. The Australian Journal of Anthropology, 19(2), 165-178.
https://doi.org/10.1111/1.1835-9310.2008.tb00120.x

Textor, J., van der Zander, B., Gilthorpe, M. S., Liskiewicz, M., & Ellison, G. T. (2016).
Robust causal inference using directed acyclic graphs: the R package “dagitty.” International
Journal of Epidemiology, 45(6), 1887—1894. https://doi.org/10.1093/ije/dyw341

United Nations (UN) Convention on the Elimination of all Forms of Discrimination against
Women (CEDAW) (2005). Consideration of reports submitted by States parties under Article
18 of the Convention on the Elimination of All Forms of Discrimination against Women.
Combined initial, second and third periodic reports of States parties: Vanuatu,
CEDAW/C/VUT/I-3.
https://documentsddsny.un.org/doc/UNDOC/GEN/N05/625/04/PDF/N0562504.pdf?OpenEle
ment

United Nations (UN) Convention on the Elimination of all Forms of Discrimination against
Women (CEDAW) (2016). Concluding observations on the combined fourth and fifth
periodic reports of Vanuatu. https://documents-dds-
ny.un.ore/doc/UNDOC/GEN/N16/064/87/PDF/N1606487.pdf?

United Nations (UN), General Assembly, Human Rights Council (HRC) (2013). Report of the
Special Rapporteur on Violence Against Women, Its Causes and Consequences, on her

Mission to Papua New Guinea.
http://ap.ohchr.org/documents/dpage e.aspx?si=A/HRC/23/49/Add.2

United Nations Children’s Fund (UNICEF) (2023). Harmful practices.
https://www.unicef.org/protection/harmful-practices

Valeri, V. (1994). Buying Women But Not Selling Them: Gift and Commodity Exchange in
Huaulu Alliance. Man (London), 29(1), 1-26. https://doi.org/10.2307/2803508

Vanuatu Women's Centre (VWC) (2011). Vanuatu National Survey on Women'’s Lives and
Family Relationships. Port-Vila, Vanuatu. https:/pacificwomen.org/research/vanuatu-

womens-centre-overview-on-violence-against-women/

Wardlow, H. (2002). Headless ghosts and roving women: specters of modernity in Papua
New Guinea. American Ethnologist, 29(1), 5-32. https://doi.org/10.1525/ae.2002.29.1.5

Wardlow, H. (2006a). All's fair when love is war: Romantic passion and companionate
marriage among the Huli of Papua New Guinea. In J.S. Hirsch and H. Wardlow (eds),
Modern Loves: The Anthropology of Romantic Courtship and Companionate Marriage. Ann
Arbor, MI: University of Michigan Press, pp. 51-77.

Wardlow, H. (2006b). Wayward Women. University of California Press.

Widmer, A. (2013). Diversity as valued and troubled: social identities and demographic
categories in understandings of rapid urban growth in Vanuatu. Anthropology &
Medicine, 20(2), 142—159. https://doi.org/10.1080/13648470.2013.805299

https://doi.org/10.1017/ehs.2024.21 Published online by Cambridge University Press


https://doi.org/10.1111/j.1835-9310.2008.tb00120.x
https://doi.org/10.1093/ije/dyw341
https://documentsddsny.un.org/doc/UNDOC/GEN/N05/625/04/PDF/N0562504.pdf?OpenElement
https://documentsddsny.un.org/doc/UNDOC/GEN/N05/625/04/PDF/N0562504.pdf?OpenElement
https://documents-dds-ny.un.org/doc/UNDOC/GEN/N16/064/87/PDF/N1606487.pdf
https://documents-dds-ny.un.org/doc/UNDOC/GEN/N16/064/87/PDF/N1606487.pdf
http://ap.ohchr.org/documents/dpage_e.aspx?si=A/HRC/23/49/Add.2
https://www.unicef.org/protection/harmful-practices
https://doi.org/10.2307/2803508
https://pacificwomen.org/research/vanuatu-womens-centre-overview-on-violence-against-women/
https://pacificwomen.org/research/vanuatu-womens-centre-overview-on-violence-against-women/
https://doi.org/10.1525/ae.2002.29.1.5
https://doi.org/10.1080/13648470.2013.805299
https://doi.org/10.1017/ehs.2024.21

Wiessner, P., & Pupu, N. (2021). When marital institutions break down: Impact and

adaptation among the Enga of Papua New Guinea. Evolutionary Human Sciences, 3, €19.
https://doi.ore/10.1017/ehs.2021.13

Wilson, M. (1987). Beer and shotguns — Is this development? In S. Stratigos and P.J. Hughes
(eds), The Ethics of Development: Women as Unequal Partners in Development, Papers from
the 17th Waigani Seminar. Port Moresby, Papua New Guinea: University of Papua New
Guinea Press, pp. 173-177.

Zimmer-Tamakoshi, L. (1993). Bachelors, spinsters, and pamuk meris. In R.A. Marksbury
(ed), The Business of Marriage: Transformations in Oceanic Matrimony. Pittsburgh, PA:
University of Pittsburgh Press, pp. 83—104.

Zimmer-Tamakoshi, L. (1998). Women in town. In L. Zimmer-Tamakoshi (ed), Modern
Papua New Guinea. Kirksville, MO: Thomas Jefferson University Press, pp. 195-210.

Zorn, J.G. (2010a). Custom then and now: The changing Melanesian family. In A. Jowitt and
T.N. Cain (eds), Passage of Change: Law, Society and Governance in the Pacific. Canberra,
Australia: Australian National University Press, pp. 95—124.

Zom, J. G. (2010Db). Issues in contemporary customary law: women and the law. In Passage
of Change (p. 125-). ANU E Press.

https://doi.org/10.1017/ehs.2024.21 Published online by Cambridge University Press


https://doi.org/10.1017/ehs.2021.13
https://doi.org/10.1017/ehs.2024.21

