THE MANOLAY CULT: THE GENESIS AND DISSOLUTION
OF MILLENARIAN SENTIMENTS AMONG THE ISNEG
OF NORTHERN LUZON

Joun E. Smarr

For TWO YEARS, APPROXIMATELY 1937-1939, A MAJORITY OF THE FAMILIES
in the isolated Isneg settlement of Kabuwan neglected their mountain
rice fields.* During this period, community feasts, prompted by the hope
that the people from Unto (a place somewhere over the sky) would
attend, were held nearly every night.* The conviction reigned that,
should Enoy, Eyu, Patungdgan and any other Untd people choose to
come, the dead ancestors would manolay (return to life) and believers
would acquire gamog (the power to conceive of and simultaneously
to experience the fulfilment of a material wish, in this case, an un-
ending supply of food and drink) and obtain the scrvices of Kindingan
(the invincible spirit of the old people of Kabuwan). When possessed,
Kindingan enabled a single Kabuwan man to fight and kill all the
people in an enemy hamlet. Finally, after the expected rendezvous with
the Unto people, everyone would lead an everlasting, labour-free exist-
ence, devoted to continuous sayam (a celebration characterized by danc-
ing, drinking and the killing of, at least, one pig and one dog for food).

Two years later, when the Manolay cult subsided, the Kabuwan
rice granaries were cmpty; most of the settlement’s pigs, dogs, and
chickens had been butchered; a large portion of the community’s ac-
cumulated wealth of valuable beads, Chinese pottery, and Ilocano blankets
had been exchanged for rice, and some men were forced to labour
in the neighboring settlements for their family’s daily ration. Despite

1See Morice Vanoverbergh, C.I.C.M., “The Isneg” Publications of the Catholic
Anthropological Conference 3 (1932): 13-23, for the derivation of the name
Isneg and its subsequent use as a generic term for Luzon’s northernmost mountain
people. In this paper, the actual names of the settlements, Kabuwan, Agingan
and Nakatan are not utilized.

2 The orthography is based on G. Richard Roe, “Isneg Spelling,” Philippine
Journal for Language Teaching 4 (1966): 66-71. His article was written to assist
literate Isneg to spell their own language. Roe, a trained linguist with the Summer
Institute of Linguistics, has bcen collecting data in the Isneg barrio of Dibagat,
since 1956, The alphabet contains the following letters: consonants, b, d, g, k, I, m, n.
ng, p, r. s, t, w, y; glottal stops, ~>, .; vowels, a, e, i, o, u. long vowels
are spelled with an acute accent over them. As e and o are long, no accent
is used. In a sequence of vowels without glottal stop, w and y arc written
between them, as two separate syllables are clearly hcard. Double consonants
also indicate a syllable boundary. The few exceptions to this spelling schema reflect
regional variation between Dibagat and Agingan. For example, h is often used
instead of g.
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the prolonged outbreak of Manolay practices in Kabuwan, other Isneg
setitlements were less acutely affected.

The evolution of what could be termed a “mild millenarian climate”
in the subprovince of Apayao and its more trenchant history in one
Isneg region is the subject of this paper. The data have been arranged
to highlight the contextual relationships which appear most relevant
to the cult’'s genesis and cventual dissolution. The ideology of the cult
is related to certain “traditional” Tsncg myths and beliefs. The descrip-
tion is, of course, subject to the inaccuracy of detail and changes
of perspective inherent in the thirty-vear time lapsc between the out-
set of the cult and the recent ficldwork period, at which time the
factual material was collected.?

AF.C. Wallace (1956:265) defined a “revitalization movement”
as “a deliberate, organized, and conscious effort by members of a socicly
to construct a more satisfying culture.” Implicit in the desire to “revi-
talize” collective existence is a deepening sense of inadequacy regard-
ing the efficiency of the old socio-cultural system. The many types
of “revitalization movement”, ranging from quict preparations for mes-
sianic dcliverance to violent revolution. are. in gencral, responses to
varying levels of social and cconomic stress. They mayv, as in the case
of the Manolay cult, cvolve from the disruption of a relalively auto-
nomous social system, during the course of its domination and adminis-
tration by “outsiders”. Guided by this gencral framework, the first
section of the paper considers the historical context of the cult, with
specific attention paid to the “traditional” life of the Isneg people and
the character of alien contact they experienced with Spanish mission-
arics and soldicrs, Jowland Filipino people, and government officials
appointed during the Amecrican period. Of these conlacts, the more
pervasive impact of the American administration stands out as the
primary catalytic agent in the cmergence of the cult.

At this point, a note of warning. cautioning against too complecte
a rcliance on an “anxiety and insccurity” f{ramework for analysis.
might be usefully quoted. In a report following an international con-
fercnce on religious movements, Sylvia Thrupp (1962:17) remarked:

s This research. aatending over the period from Februame, 1967, 1o January,
1968. was sponsored bv a Unitversity of Western Australin Post-graduate  Award.
During the ficld work in the Philippines, mv wife and 1 were assisted by good
fricnds at the Suminer Institute of Lincuistics, the United Church of Christ of
the Philippines. St. Luke’s FEpiscopal Seminary, the Anthropological Division of
the National Maseum, the Department of Anthropology and the Institute ol Asian
Studies at the University of the Philippines. [ wish to thank many residents of
Apavae on whuse hospitality we so much depended. T am indebted to my post-
graduate supervisor. Professor R M. Berndt of The University of Western Australia.
Also. during the cxccution of the rescarch project, 1 henefited from the professional
advice of Professor M. A. faspan of the Universitv of Hull and Professor K. O.1..
Burridge of the University of British Columbia. Dr. C.H. Berndt made many
useful comments on an earlier diaft of this paper.
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By the same reasoning it follows that our modern obsession with the
themes of anxicty and insecurity should not be projected, without good sup-
porting evidence, into the interprelation of millennial movements. A belief
that the end of the world is imminent may cause excitement and call for
certain decisive actions. without any spirit of anxiety. It follows also that
we need mnot insist on finding special occasions of insecurity in the social
situations in which the movements arise.

At the same time, the social “frustration™ and political upheaval preced-
ing the appearance of the Manolay cult, cannot be discounted. On
close examination, a good dcal of historical evidence as well as certain
aspects of the Manolay idecology strongly support the cult’s classification
as a ‘revilalization movement™. There are several mitigating factors
which help to account for the relatively ephemeral and hesitant com-
mitment of many Isneg to this religious movement.

Whereas alien contact may generale an environment conducive to
cult formation. the specific contenl of such activity is selected from
the ideational and social patterns available, at that time, to the socicty
under consideration. In the case of the Manolay cult, the reliance of
the TIsneg participants on their old myths and practices. the relevant
components of which are examined in the second scction, highlights
the conteatual relationships most decisive lo the cult’s development.
Despite centuries of intermiltent Isneg conlact with Spaniards and Spanish-
enculturated lowlanders und, at a later slage, some thirty yecars of
American administration. the Manolay goals and prescriptions {or the
attainment of these goals were. almost exclusively, drawn from an
assemblage of secmingly  pre-Spanish beliefs, the millenarian  aspects
of which had lain dormant until their activation by the social “frustra-
tions” prevailing during the American period.

In this respect, the Manolay cult contrasts markedly with indigenous
religious movements reported in other parts of ILuzon: for cxample,
the Guardia de Honor scct whichi fourished in the lHocos provinces
and Cordillera foothills. This movement, as well as the Aglipayan (Fili-
pino Independent) Church, were most conspicuous in the interval which
witnessed the erosion of Spanish control and the establishment of the
sovercignty of the United States. These movements were highly nation-
alistic and, at the same time. consciously syncretic and  “vitalistic”.*
In their programs, the long period of intensive Spanish colonialization

4 In the literature on the subject, there are o number of terms used to
denote the different emphases found in the ideology of relicious movements. This
paper follows Anthonv Wallace's definitions in “Revitalization Movements:  Some
Theorctical Considerations for Their Comparative Study,™ American  Anthropologist
38 (1956): 267. “Nativistic™ implics the “elimination of alien persons, customs,
values. and/or material™ “revivalistic” refers to the resloration of customs and
values from a by-gone cra, “vitalistic” denotes the importation of alien elements
into the new religious vision. A “millenarian™ wish is a desire for a complete
“world transformation ¢neginccred by the supernatural” and  “messianic™ points to
the participation of a divine saviour in such a transformation.



56 ASIAN STUDIES

was readily apparent. The rejection of this foreign domination was,
particularly in the case of the Aglipayan Church, coupled with an
organization and creed that was closely modelled on the Roman Cath-
olic Church.

During this same period, in Luzon’s interior, the Sapilada rcligion
gaincd adherents among the Igorot groups around Bontoc. As described
by Fggan and Pacyava (1962), this rcligion, which is still viable in
some Bontoc communities, was essentially an “accommodation”, an amal-
gam of certain Igorot practices with lowland Christian culture. Pedro
Degan, the movement's charismatic prophet, had, on a number of oc-
casions, visiled the Ilocos provinces and his personal beliefs werc in-
spired through contact with members of the Guardia de Honor sect.
After his conversion, Degan called for his followers to abandon their
“pagan” beliefs and to worship God. Despite the severity of these
instructions, the Saepilada “commandments”™, in fact, urged only slight
modifications in the important Igorot life-crises and agricultural ritual
and feasts.

Although such a conviction was not, in general, held around Bontoc,
the Keesings (1934:231-232) found, in some lLepanto villages, a Sapi-
lada belief in the return of the culture-hero, Lumawig. Similarly, the
Kabuwan Isneg had faith in an impending visit from the Unto hero,
Enoy. Likewise, Eggan and Pacyaya (1962:106-107) remarked that, in
some communities, agricultural activities were suspended and the people
waited for the miraculous appearance of food. Although Sapilada lead-
ers were still. at the time of the AManolay cult, recruiting members
around Bontoc, there does not appcor to have hcen any direct trans-
mission of such ideas into Apavao. More probablv. the similarities
between the movements are a producl of shared mythical and social
traditions rather than a recent diffusion of ideas from the Central
Cordillera or the Ilocos provinces.

Like the Sapilada rcligion, the Aanolay cult did not develop the
explicitly anti-foreign attitudes characteristic of the Guardia de Ilonor
sect, the Icaders of which were involved in the revolution against
Spain. On the other hand, the Sapilada ideology was a conscious “adjust-
ment”, an attempt to combine rituals from the old culture with newer
Christian practices. Eggan and Pacyava (1962:111) have noted the
continuing difficulties of such a task.

As Christianization of the larger centers of Besao and Sagada progressed.
the Sapiladans came to be considercd backward and ignorant — often called
morol, an llocano term for “foolish™ or “demented”. As the division between
pacan and Christian became sharper. the Sapilada members fell between —
accepted by neither.

Neverlheless, contemporary Sapilada leaders have been cqual to this
challenge and, at present, their crecd and ritual are closely modelled
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on Christian practices. This initial “accommodation”™ and progressive
“Christianization” of the Sapilada movement distinguishes it most clear-
Iy from the Manolay cult which, by contrast, was almost exclusively
revivalistic and, to a lesser degree, nativistic in its orientation.

During the American regime, Luzon’s central provinces were the
stage for a series of tenant uprisings. The leaders of the Colorum,
Sakdal, and Tangulan movements called for an cnd to the injustices
of taxation and landlordism, independcnce from the United States, and
the establishment of the Filipino Independent Church as the supreme
religious body in the country. These political aspirations were, in
many districts, infused with messianic and millenarian  belicfs. For
example, in the province of Tarlac, the Colorums (Guerrero 1967:66)
awaited the resurrcction of the Philippine national hera. Jose Rizal, and
Felipe Salvador. a notorious bandit. In the municipality of Tayug in
Pangasinan, another group of Colorums (Guerrero 1967:75), in an eflort
to issue in the millennium. killed two Philippine Constabulary officers.
Although these movements closely corresponded, in terms of time, with
the Manolay cult, thev share few contextual parallels. The Central
Luzon uprisings drew their inspiration from an enitrely dissimilar social,
economic, and political environment.

As outlined in the third section, the outward spread of the Manolay
cult from one Isneg settlement throughout most of mountainous Apavao
demonstrates how firmly its lcadership and ritual were anchored in the
local community. At this stage, regional autonomy had not been sub-
verted. despite increasing inter-regional participation in municipal projects
and the scttlement of old disputes through “peacc-pact™ ncgotiation.”
This locality emphasis, coupled with the cult’s ideological conservatism,
alienated many of those Isneg whose world view had expanded under
the influence of the mission, the schools, the constabulary and the local
administration. One might suppose that. had a charismatic leader. like
Degan. cmerged from this more widelv expericnced group and, had
a program of “accommodation”, similar to the Sapilada religion, been
instituted, the Manolay cult would possibly have enjoyed a longer
and more widespread popularity. On the other hand, such a supposition
most probably overrates pre-war Apayao’s polential for sustaining a
more progressive and vitalistic movement.

* Fdward Dozier (Mountain Arbiters [Arizona: The University of Arizona
Press. 19661, p. 212) describes the “peace-pact™ as extension of the “adjedication
svstem  already employed 1o deal with intraregional  intra-kindred prohlemns™ into
the settlement of inter-regional disputes. The agreement is concluded at a feast
characterized by boasting. debate, and compensatorv payments. The integrity of the
pact is vouched for by a respected and often feared leader from each region.
Among the Isneg. “‘prace-pacts” served to ease interpersonal relations in Kabugao
and to protect people travelling in formerlv hostite regions The Isneg “peice-
pacts” have never been as claborate or as politically important as their Kalinga
counterparts.
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Generally, it could be said that. cult movements are pretty fair
indicators of the rate and direction of social change in a particular
locality. The conspicuous absence of -syncretic elements, a most prominent
feature of the Kabuwan cult, suggests, not only a conscious rejection
of alicn forms, but also, a relatively undiminished familiarity with old,
pre-Spanish socio-cultural traditions. In other words, even as recently
as 1940, many Isneg were still able to envision a social identity, com-
paratively free from alien influence. The content of the Manolay cult
attests to the continued social isolation of many Isneg communities,
despile centurics of sporadic Spanish contact and almost threc decades
of intensive American administration.

It should be noted that the Manolay ideology was, in addition
to being revivalistic, millenarian as well. David Aberle (1962:214) has
outlined the type of social predicament which might give rise to such
an orientation.

I would suggest that the deprivations which form the background for
the movement (millenarian) not only involve the sensc of blockage to which
I have referred earlier, which leads to resort to supemnaturalism, but also
the sense of a social order which cannot be reconstituted to yield the satis-
factions desired. The millenarian ideology justifies the removal of the par-
ticipants from that social order, by reassuring them that the order itself
will not long continue, and frees them to indulge in phantasy about the
ideal society, or to attempt to build it in isolation or through violent attempts
against the existing order. The millenarian ideology justifics withdrawal, and
that is its functional significance.

Denied satisfactory participation in the new order, Manolay bclievers
reasurred themselves regarding the meaningfulness of their former pattern
of cxistence. At the same time, the cult’s millenarian aspects, as Aberle
has pointed out, indicate certain Isneg doubts about the adequacy of
the old social order. Their continued subordination under the American
administration and the subsequent erosion and incomplete replacement
of their “traditional” values and practices encouraged a dilemma, to
which withdrawal provided a temporary solution. Elements found in
their pre-Spanish mythical and religious “representations™ furnished the
ingredicnts for a relatively convincing millenarian hope.

Before commencing with the description of the Manolay cult, the
naturc of the field data is briefly considered. This historical reconstruc-
tion is based on observations and informants’ reports gathered by my
wife and myself during a continuous seven months’ residence in the
isolated Isneg region of Agingan in the Kalinga-Apayao municipality
of Kabugao.® This particular “scttlement arca™ was, at the time of the

¢The trip from Manila to Agingan necessitated a twelve-hour bus ride to

Lavag, the capital of Ilocos Norte, a further bus trip, via the Philippine Rabbit
Line, over an often impassable dirt road to the northemm Cagayan village of
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fieldwork, populated by 380 persons and is roughly divided into three
major “hamlet clusters™; Agingan (167), Kabuwan (94), and Nakatan
(129). The Agingan “‘settlement area” takes its name from the largest
“hamlet cluster”.” Nukatan is not considered in this Manolay descrip-
tion. This settlement is a rccent amalgam of families from Agingan
and Kabuwan who, after the war, moved downstream to secure claims
to the more highly valued tracts of flat land. At that time. the provincial
government stipulated that legal land title required both an official
“Jland declaration™ and the planting of fruit and colfee trecs.

The accuracy of this description is necessarily circumscribed by
the thirty year time-lapse as well as the place of residence of my
primary informants. To clarify the latter point, during the fieldwork
period we lived in the settlement of Agingan which closely borders
the settlement of Kabuwan. The people of Agingan atltended the Manolay
celebrations but. unlike their Kabuwan neighbors, thev did not neglect
their rvice fields. In general, the Agingan cult was less cnergetic and
pervasive. However, in Kabuwan itself, [ experienced grcat difficulty
in ecliciting information about Manolay practices. A legacy of shame,
prompted by the “supertitious” complexion of these beliefs in the
light of mission and school teachings, prevenled open discussion of this
subject. A sccond factor contributing to their reluctance was a sens2
of guilt, during the Manolay period, through the transgression of cer-
tain social and sevual norms. On the other hand, my Agingan informaunts
cxpressed themsclves freely about the Manolay celebrations.

Also, us seven months was not long enough to attain a rcal fluency
in the local language, | relied primarily on informants who spoke
some  English. This restriction limited the depth at which 1 could
question the oldest participants in the Muanolay cult. Despite these

f.uchan: a4 dav's motored-canoc ride np over the rapids of the Apavao-Abulug River
to the muncipd headquarters at Kabuzao and then 4 one dav's hike south,
requiring sixteen  river crossinues, to o Aginean at the base of Mount Wavan.

P The weo-political terminology used m this paper is us follows: A eroup of
contiguous houses is called a hamlet or sitio (Spanish). A sct of hamlets, cach
hamlet heing within a relatively short walking distance from the others, is referred
to as a “hamlet cluster” or scitlement. ‘There may he a number of hamnlet clusters
in what Felix Keesing (“The Faneg: Shifting Cultivation of the Northeru Philippines.”
Southwestern Journal of Anthropology 18 [1962): 3) called a “settlenient area ™
a category designating a closely related  populition. accupvineg a relatively large
arca along the Apavso-Abulug River. the Matalag River or their tributaries. During
his 19327 ficld trip to the subprovince of Apayao. Keesing counted 16 such
“setthoment arcas™. This same tract of tind i< presently divided into approsimately
30 Isnea barrio (Spanish). the smallest modern palitical unit. The municipahiy of
Kabnwio, for example, contains 17 barrios of which Agingan is one. In some of these
divisions, two or more of Keesings <ettlement areas have been incorporated  into
one barrio. In this paper. the terms, recion, barrio. and scttlement area wre used
synomanously

SSince 1917, there has been in Auingan an American-modeflod dlementary
school, using Enclish as the medium of instruction. 1 was therefore able. in mest
cases, to comerse quite satisfuclorily combining  Ismeg and  Fnglish.



60 ASIAN STUDIES

parry

2
]
-~

&
LU~ S
‘b... I
R PR S
. . . .‘ \.\ ,.l° ~, \,\
1 2 30 , \ . :
—t —/  \.,” KALINGA hN
KILOMETERS S

Fic. 1. SuUBPROVINCE OF APAYAO



THE MANOLAY CULT 61

handicaps, a variety of sources substantiated the major features of
the cult.

SociaL anp Historicar. ConNTEXT

The Isneg people, numbering approximately 14,230, are located
primarily in the mountain municipalities of Kabugao and Bayag in
the newly incorporated Kalinga-Apayao Province. The majority of them
dwell in scattered settlements along the upper reaches of the Apavao-
Abulug River which drains northward through a lowland strip of Caga-
yan into the Babuyan Channel. One thousand or so Isneg rcside along
the Barcn River, one of the major tributaries of the Matalag River,
in the Kalinga-Apayao municipality of Conner. The Matalag River
flows castward, joining first the Chico River and then the Cagayan
del Rio.

Linguistic and cultural variations mark the different Isneg regions.
Father Morice Vanoverbergh (1932:13), a pioneer Catholic missionary
in the arca, tentatively divided the Isncg language into lwo major
and three minor dialects, the most important of which were what he
referred to as the O and Bo dialects.’® The Bo dialect is spoken along
the Matalag River as well as in the northern barrios of Dagara, Mara-
gat, Lenneng, and importantly in the context of this analysis, Agingan.
A 1965 study by Dyen, while substantialing Vanoverbergh’s categories,
further distinguished between the major dialects by labelling them
separate Janguages. The division, in this case, was based on the per-
centage of shared “homoscmantic cognates™ in a serics of basic word
lists compiled by Elmer Wolfenden and William Oates of the Summer
Institule of Linguistics. During my own ficldwork, I found differences
in marriage custom, folklore, and death ritual which, among other items,
appeared to parallel the linguistic distinctions.

Kabuwan and Agingan are ncighbouring hamlet clusters along the
southern-most Apavao River tributary, the Nagbayyugan. Because the
Nagbayyugan is, for the most part, unnavigable, the Agingan Isneg do
not participate in the extensive river trade and travel, characteristic
of inter-settlement activity along the main branch of the Apayao River.
Nagbayyugan refers to “the path along which enemy heads are dis-
played in bamboo containers”, and the use of this word to denote the
Agingan region indicates the type of hostility which cxisted, before
pacification, between the various Isneg settlement areas. The continued
warfare between Agingan and the Apavao River settlements encouraged

2 An additional 20 percent has heen added to the total Isncg population as
of the 1960 census of the Philippines (Mountain Province. Vol. 1, Part 1. Table 15).
During the vears 1960 to 1967, the Philippine population has inercased at an
cstimated rate of 3.2 per cent per year. The number of people in the barrio
of Acingan grew by 21.8 per cent during this interval.

10O and b are variants for the Isneg affirmative particle, “yes.”
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the development of an extensive ‘“no-man’s land”. This area has, since
the end of the Japanese occupation, been populated by settlers from
along the Apavao River and is known as the barrio of Budduat.

Despite the greater number of social similarities with the Matalag
River Isncg, the people of the Agingan region have, through increased
downstream trade and their inclusion in the municipality of Kabugao,
been drawn into a closer relationship with the Apavao River Isncg.
Some of the Kabuwan people have resisted this trend and preferred to
barter their tobacco and coffee in the village of Hanhan along the
Matalag River. On the other hand, the Agingan families almost always
trade in Kabugao.

These trade preferences point to certain historical circumstances
which. in my opinion, help to account for Kabuwan's greater receplivity
to Manolay idcology. According to older informants, the Kabuwan
people. the region’s first settlers, moved into the arca from the south.
Formerly, they resided in a number of closely related sctilements,
but, during the last hundred vears, a scries of cpidemics sharply
reduced their numbers. In 1917, under pressure from the provincial
government, these scattered hamlets combined at Kabuwan, a location
within walking distance of the new primary school recently opened in
the nearby hamlet cluster of Agingan.

The settlements of Kabuwan and Agingan arc related, not by fission,
but by fusion. The first Agingan families came, possibly as war refugees,
from a number of ncighbouring regions. They made, it was said, a
peace-pact with the original settlers. A ludag (a long wooden drum
with a decr-skin drumhecad) and a sinublan (a metal tub used for
brewing sugar cane wine) werc exchanged for the privilege of making
rice fields downstrcam from Kabuwan. Since this time, the Agingan
population has increased. relative to the number of people in Kabu-
wan. During the Spanish period, Agingan, in order to increase its
strength in war, wclcomed migrants flecing from sickness, famine, and
war devastation in other regions, including those located along the
main branch of the Apayao River. They have not. over the course of
time. been so severely depopulated by typhoid, diphtheria, and smallpox.

The differences in origin and  development have helped, despite
their alliance during the davs of inter-settlement warfarc and a long
history of intermarriage, to stamp these two communities with markedly
dilferent social temperaments. In Kabuwan, there is a  dislinctively
more insular, introverted, and conservative climate of opinion. The
Kabuwan people arc, relative to their Agingan neighbours, awkward and
hesistant in their relationships with outsiders. Through the years, they
have shown a gencral reluctance lo participate in social activities and
cmployment oulside the region.
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In addition lo my ¢wn impressions, several indices reflect the extent
of Kabuwan’s continued social isolation. For example, a peacc-pact
requires that each participant settlement provide a feast in honour of
the other pact holder. Agingan has fulfilled its peacc-pact obligations
with Madatag. Dibagat. Baliwanan, Alisit, Dalawwas, Bulu, Ampaw,
Katablangan (Matelag River) and Nabuwangan (Matalag River). On
the other hand, Rabuwan has on only one occasion accepted an in-
vitation lo a peace-pact celebration outside the region. Kabuwan lead-
crs completed a peace-pact with Nabuwangan, a Matalag River scttle-
ment, but failed to fnish negotiations with the Apayao River regions
of Kumao, Dibagat, and Baliwanan.

As indicated in Table I, a larger number of Agingan men have
cither served in the Armed torces or Philippine Constabulary or at-
tained a high educational standard. These achievemenls tend, of course.
to broaden an individual’s perspectives. In Isneg scttlements. the opinions
of such men are generaliy highly regarded. Although there are several
cases of duplication. i.c.. a man with armyv experience, a high school
diploma, and a teaching certificate, cach person is included under only
one category. Table la. tests the statistical significance of this index.
Both tables include Kabuwan and Agingan men living in Nakatan.

TABLE 1

ApULr MaLkES (OVER SINTEEN YEARS OF AGE) WITH
A HicHer DECREE oR ARMY LXPERIENCE

Outside Experience Agingan Kabuwan
1. Armmy Veterans 6 (5) 2 (2)
2. Presently Enlisted in the Philippine
Constabularv or Armed Forces 4 (2) —-
3. High School Diploma 7 (4) (1
1. Teacher College Certificate 6 (1) —
5. University Diploma 1 —-
Totals 24 3

(—) shows the number presently resident in the barrio of Agingan.

TABLE Ta

Cut Souane TesT oF AbpulT MNALES wITH A
Hicuer DEGREE or ARMY FXPERIEXCE

With Without
Fxperience Experience Totals
Agingan 24 41 68
Kabuwan 3 33 58
Totals 27 929 126

x* (Using Yates” Correction) = 1312, p < .01
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In general, Kabuwan people are reluctant to establish social relation-
ships outside the region. A comparison of inter-scttlement marriages high-
lights their decidedly more insular attitude. Several Kabuwan informants
expressed a preference lor settlement endogamy. This same sentiment was
not so resolutely articulated in Agingan. Table Il shows that, in terms
of inter-settlement marriage, the difference between Kabuwan and Agin-
gan is statistically significant. The twelve marriages contracted between
members of the two sectilements themselves are not considered in
this table.

TABLIZ 11

Cmr Spuare TesTt oF SeErrLEMENT Fapouanty

Both Marriage One Marriage
Partners  from Pariner from
the Same Outside the Totals
Settlement Agingan Region
Agingan 2: 29 31
Kabuwan 23 11 34
Totals 13 40 83

%2 (Using Yale's Correction) = 398, p < .03

Another variable, emerging from the examination of Kabuwun’s inter-
settlement marriages, re-cmphasizes their difference in the formation
of outside relationships. Table 11l indicates that most of the marriages
contracted outside Kabuwan have involved a Kabuwan girl. In Agingan,
this pattern is reversed. As a rule, young men take the initiative in
courtship. An ardent suitor mayv regularly travel many miles over dark,
slippery mountain trails to visit his girlfriend. These figures show that,
in the majority of the cases, the Kabuwan partner has played the
more passive role in such marriage arrangements. The Kibuwan bagbagu
(unmarried men) are extremely shy and hesitate to court girls out-
side their settlement. They resent the Agingan bagbagi who go 1o
Kabuwan almost every night and who, in the past, have successfully
courted some of Kabuwan’s most highlv regarded voung ladics. Table
III includes the twelve marriages negotiated between the two settlements.

TABLE HI

INTER-sEFTLEMENT Maurivce Constoenep i TeRMS o
THE SEX O THE SEMLEMENT PPARTNER

Men who have  Women who hace

Married Ouiside Married Ouiside Totals
the Seitlement the Seltlement
Agingan 27 14 41
Kabuwan 7 16 23
Totals 31 30 64

x¢ (Using Yates' Correction) = 6.07, p < .02
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A final index for demonstrating the relative social isolation of
Kabuwan, relative lo Agingan, is the number of resident pakiyan (persons
from outside who, after marriage, make their home in the settlement).
In the context of this analysis, pakiyan represent external opinion and
attitudes available within the local community. Of the thirtecn pakiyan
in the barrio of Agingan, twelve or 92.839% are married to persons from
the settlement of Agingan. There is only onc pakiyan with a Kabuwan
spouse. Importantly, two of Agingan’s pakiyan are not Isneg, but Hocano
lowlanders. The cultural influence of the llocano pcople on the Isneg
will be considcred later in the paper.

Informants’ reports conflirm the assumption that the “social forces”
shaping Kabuwan’s insularity, as rcflected in their reluctance to nego-
tiate peace-pacts, the endogamous character of Kabuwan marriages, their
relative lack of pakiyan. the timidity of Kabuwan baghagii, and the
disinterest in either cducation or the armed forces, were in opcration
thirty vears agon. Tentatively, I suggest that Kabuwan's relative depo-
pulation through epidemics, their inclusion in an Apayao River muni-
cipality despite closer linguistic and cultural similarities with the Matalag
River Isneg, and, finally, Kabuwan’s secondary social and political position
in respect to their more prosperous and gregarious Agingan neighbours
were imporlant “enabling conditions”™ for the growlh of Kabuwan’s in-
ward-looking and conscrvative outlook. Such an atmosphere, it seems
reasonable to assumc, would have intensified a “sense of blockage” re-
garding the expectation of satisfactory participation in the new social
order. At the same time, their continued social isolation would, despite
mission, school, and administration teachings to thc contrary, have
rcinforced the “reality”™ of the old myths and belicfs. These circumstances
helped, in my opinion, to generate a “forceful” and “immediate” mil-
lcnarian climate, the presence of which explains. in part, Kabuwan’s
more compulsive acceptance of the Manolay cult.

Stability and Change

Two “traditional” systems, one unchanged and the other climinated
as a result of American administration, stand out in their influence on
the nature of the Manolay movement. Firstly, the agricultural system is
noteworthy for its stabilily through centuries of culture contact. The
Isneg, unlike the southern Cordillera peoples, practice subsistence, slash
and burn, dry rice cullivation on the forested sides of the mountains.
Their sparse population density, coupled with befitting climatic and
altitudinal conditions, have made the kaingin system hard to replace in
terms of cconomic self-sufficiency.'' The rice diet is supplemented by

' For a detailed account of lIsneg and Kalinga dry rice cultivation, see
William Henry Scott, “A Preliminary Report on Upland Rice in Northern I.uzon,”
Southwestern Journal of Anthropology 14 (1958): 87-103 and Morice Vanoverbergh
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vegetables, both wild and cultivated, a variety of fruit, fish, wild birds
and game, and the occasional dog, pig, or chicken, killed for feasting.
Cash cropping is limited to a small field of tobacco or a stand of coffec
trees. The income so derived is used to buy clothes, blankets, clay pots,
salt, sugar and tinned fish from the Ilocano shopkeepers in Kabugao.
Prior to the establishment of the administrative centre in Kabugao, the
Isneg made, under the protection of mengal (proven headhunters),
regular trading expeditions to the Ilocos provinces and Cagayan. On
these occasions, beeswax, bamboo baskets, honey and tobacco were
bartered with the lowlanders.

The continucd success of the Isneg agricultural system and the social
adequacy of supplementary forms of livelihood exclude, in the context of
this analysis, a reliance on “cconomic deprivation” as a nccessary “cn-
abling condition” for the emergence of the Manolay cult. Such a frame-
work has, of course, been extensively used in the description of religious
movements in other parts of the world. Even today kaingin farming in
Apayao is, according to the two Ilocano pakiyan in Agingan, preferable
to the disadvantages of tenancy, landlordism and poverty, accompaniments
of the more productive “wet rice” agriculture, as it is practiced in some
areas of the lowlands.

Dry rice cultivation has proved a most stable anchor to Isneg social
organization. With its structural ascendancy rcinforced through parti-
cipation in the kaingin system, the conjugal family has remained the
most constant form of corporate grouping. Ilach family is responsible
for a rice field and, during planting and harvesting, members lcave the
more permanent settlements along the river to reside together near the
rice. The children assist their parents until marriage, at which time
they usually cultivate independent rice fields. The initial residence, viri-
or uxorilocal, of a married couple is determined at a marriage ncgotiation
between the respective lamilics. Formerly, a number of married children
might have lived with a single set of parents in a large pcrmanent dwelling,
but today it is morc common for a husband and wife, especially after
the birth of a few children, to establish independent residence. Older
parents may attach themselves to one of these familics.

The shifting of the nuclear family in response to the pressures of
dry rvice cultivation coupled with the residential disruptions following
marriage, death, and migration, imparts to Isncg social organization a
highly mobile character. Within each settlement arca, the independent
familics interact in a relatively loose cooperative network, based on ties
of kinship and residence. No social groupings override the sovereignty
of the family.

Through the years, this pattern has resisted the imposition of more
tightly structured or stratified forms of political or cconomic organization.
The viability of the independent family in the agricultural system most
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probably would have retarded any developments in this direction. The
more sophisticated leadership and organizational structures present in
the Sapilada, Guardia de Honor and Aglipayan Church movements, in
contrast to those that devcloped in the Manolay cult, promoted con-
tinuity and strengthened the inter-regional appeal of their religious
programs.

While stability has characterized the economic system, Isneg poli-
tical relationships have changed radically. At the turn of the century.
the Isneg werc avid headhunters. Fear of reprisal mitigated the familial
independence and dispersed residence pattern fostered by the agricul-
tural system. Rice fields were usually continguous and settlements were
more centralized. At that time, the road to leadership was open to those
men best able to secure the gruesome fruits of war. Methods of killing
and decapitating an cnemy were ranked as reflecting different degrees
of bravery. The respect so gained was a prercquisite to political influence.
Mengal (proven headhunters) would voice their opinions and demand
personal recognition in fiery speeches and chants given at the community
feasts.

Successful headhunters supplemented their prestige through the ac-
cumulation of old Chinese pottery, acquired through inheritance, mar-
riage and indemnity payvments, and lobacco trade with the lowlanders.
Land was abundant and its ownership was not an important pre-requisite
for leadership.

Headhunting cncouraged greater regional cohesion and created the
need for a loose political superstructurc. Importantly, it also validated
and was validated by a highly expressive complex of belicf, myth, spirit
communication and feasting. In this system, a primary function of the
local anito (nature spirits) was to protect warriors and to warn the
scltlement of an impending encmy attack. Rituals aind stories praising
the strength and bravery of the mengal were the focal points of most
celebrations. Like the Kalinga (Dozier 1966:201-202), Isncg headhunting
was not specifically tied to fertility or community welfare. War trophics
were sought primarily to avenge a previous raid or death and to sccurc
personal influence and prestige.

Through the suppression of inter-scttlement warfare, the American
administration wrought a major change in the orientation of Isneg life.
At the same time, such time-tied responses disappear slowly, and many
of the beliefs and values directly and indirectly associated with head-
hunting scem to have rctained a persuasive influence over the mind and
emotions of many Isncg. The excitement and self-confidence aroused by
the renewal of these old rituals in the Manolay cult may very well have
dispelled, if only temporarily, some of the doubt, restlessness, and con-
fusion attending alien domination, the dectails of which are outlined in
the next three sub-sections.
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Spanish Missionaries and Soldiers

There are no written reports of the lsneg pre-dating the Spanish
conquest of northern Luzon. One of the earliest descriptions of the
region is contained in an account (Keesing 1962b:14-15) of a 1572
expedition by Juan de Salcedo and 25 soldiers around Luzon’s north coast
and eventually, after some delay, down the east coast. Catholic mis-
sionaries and encomenderos, tribute collectors, soon followed. Missions
were founded along both the Apayao-Abulug and Matalag river systems.
The people of the Nagbayyugan, the river tributary on which Kabuwan
and Agingan are located, were mentioned in mission reports from the
northern and eastern sides of the Cordillera and, as this area lies mid-
way betwcen these two points of penetration, mission activity along both
these rivers is considered in this paper. These carly records present an
account of the Isncg, which is consistent in many ways with the life
patterns observed today.!*

On the Cagayan side, the first Spanish colonists met some stiff op-
position. A 1594 document (Keesing 1962b:224) described the Cagayan
villages of Taban and Tuao as “subdued” by the Spanish soldeirs. Yet,
within a few years, the villagers retaliated. Diego Aduarte (Keesing
1962b: 224-225) reported that by 1604, “the outrages of those who took
tribute from them were so great that they enraged the natives and obliged
them to take up arms, to the great loss of the Spaniards.” Despitc the
hostilities, by 1612, Dominican church centres were established at Tabang,
Piat, and Tuao along the Chico River and, in 1617, a fourth was opcned
at Malaweg along the Matalag River.'

Throughout the Spanish period, Malaweg served as a trading centre
for the mountain Isneg. The village was cited in the Bangkilat stories
which I collected in Kabuwan. Bangkilat, an indefatigable headhunter
and important culture hero, was supposed to have forced the people of
Malaweg to build him a stone house —a clear reference, in this case,
to Spanish architecture.’*

C.LC.M. “The Isneg Farmer,” Publications of the Catholic Anthropological Con-
ference 3 (1941): 281-386.

12 Translations of the writings of Diego Aduarte (1640) and Fray Benito de
Mena Salazar (1742), early Dominican Order historians, as well as other relevant
mission and government records are found in E.II. Blair and J. A. Robertson’s
54 volume-record of Philippine historical documents, The Philippine Islands, 1493-
1803. Felix Keesing drew heavily from this source in compiling his bhook, The
Ethnohistory of Northern Luzon (California: Stanford University Press, 1962). My
description of mission penetration into Apayao is primarily based on the work of
Felix Keesing, Morice Vanoverbergh, and Henry Geeroms.

13In the early part of this century, Malaweg was renamed Rizal.

14 In onc episode, Bangkilat challenged and defeated Lightning in a foot race.
Kilat is an Isneg word for “lightning.”
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In 1693, the Santa Cruz mission was established by Fray Joseph
Galfaroso further up the Matalag River at Gumpat.’> Fray Benito de
Mcna Salazar (Keecsing 1962b:227) reported that Galfaroso “made
various entrances through the neighboring mountains in search of heathens
who lived in them, in order to lure them to the bosom of our holy faith.
These mountains are rough and broken, and the heathen who inhabit
them are brave, and give the Christian villages much to do with their
continual raids and assaults with which they keep them terrified.” He
also mentioned that Galfaroso had gathered fugitive Christians and new
converts from the Isneg “rancheria of Nabbayugan”, a reference to the
Agingan settlement arca.

In 1718, therc was a wide-spread Cagayan uprising against the Spanish
authorities. As this revolt included the villages at Malaweg, the Santa
Cruz mission was deserted. Yet references to this mission in ecclesiastical
surveys between 1738 and 1754 attest to its revival. According to Vano-
verbergh (1932:30), this religious centre, marking the dcepest Spaaish
penetration of Apayao from the Cagayan side, was probably abandoned
by the carly 19th century.’®

A somewhat similar pattern of sporadic penetration and indigenous
resistance cxtended along the Apayao-Abulug River. In 1595, a Dominican
mission was founded at Abulug, a seaport at the mouth of the river.
Seventeen years later, a church was dedicated at Pudtol to Qur Lady of
the Rosary. Being 17 miles inland, it was built like a fortress and
houscd, along with the Dominican father, a garrison of soldiers. Within
the same decade, a third mission was cstablished at Kapinatan, still
another eight miles upstream from Pudtol.

Aduarte’s account (Kcesing 1962b:187) of carly mission work in
Luzon’s extreme north opened with the statement, “Land was ruined not
only by the continuous war which villages all wage with onc another,
but still more by the settled peace which they had uall made with the
devil.” In his description (Keesing 1962b:189) of the religious practices
of the newly contacted people, he mentioned a belief that “their de-
ccased fathers and ancestors must return to life in this world.” Felix
Kecsing who, in the early 1930°s, carried out thrce weeks’ fieldwork in
Apayao interpreted this statement as “apparenily referring to the wan-
dering and visitations of ghosts of the dead, . . . rather than any idea

V2 Yhere has been some controversy about the exact founding date of the Santa
Cruz mission. For further details, sce Kecsing, The Fthnohistory of Northern [uzon,
p. 227; Vanoverbergh, “The Isncg.” p. 30; and Geeroms, “Former Spanish Missions
in the Cordillera (N. Luzon) — L. Saint Louis Quarterly 3 (1963): 17-36.

18 Father Morice Vanoverbergh was the first resident missionary in Kabugao.
He remained in Apavao from 1923 to 1932, Despite the fact that many of his
personal records were doestroyed in an American bombing raid during World War 11,
he has published extensively on the Isneg. When I asked Father Vanoiverbergh
about his interest in the Isncg, he said. “How can a person bring religion or
change relicion, if he does not thoroughly nderstand the beliefs and  customs
of the people with whom he is working?”
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of reincarnation.” This passing reference by Aduarte and the possibility
of its misinterpretation by Keesing assume greater importance in my
later discussion of the content of the Manolay cult.

Aduarte’s portrayal demonstrated a closc ethnic relationship between
these early lowland groups and the mountain Isneg. Such similarities lend
support to Kecsing’s thesis that in fact there were, in the Apayao interior,
no permancnt residents until after the Spanish conquest of the north coast.
He believed that the ancestors of the present mountain Isneg were most
probably remontados (runaways) cscaping Spanish domination in the
lowlands. In a rcference to the Malaweg mission on the Cagayan side,
Keesing (1962b:226) noted, “It is a fair assumption that the mission
fathers, in establishing Malaucg as a base, were following in the wake
of refugees who had fled up the river in the face of the initial Spanish
pressures and control.”

Kecsing (1962b:333) supported this suggestion by citing the possible
influence of the remontados on Isneg culture.

The richness of their trade goods, the place given to maize and tobacco
growing. their use of the wooden Dboat, which looks to be of Spanish origin,
and their substantial and distinctively architectured housing are among cultural
clements which suggest that they (the remonfados) could have brought into
Apayao a Spanish-influenced tradition. It must be recognized, however, that
such elements could have been adopted or adapted in the later centuries.

Spanish documents also provide evidence on the migration of substantial
numbers of lowland peoples into the mountains. Nevertheless, in the
light of my own invesligation, Keesing’s thesis remains inconclusive and,
at the present time, difficult to substantiate further. As regards post-
Spanish migration and the Manolay cult, it can at least be said that
“escape into thc mountains” was, for large numbers of people, no longer
a feasible alternative to alien domination during the American adminis-
tration.

The early mission records point to innumcrable cases where the
“heathen” overtly resisted the “good intentions” of the Catholic fathers.
Aduarte (Keesing 1962b:191) wrote that when the missionaries entered
the north coastal village of Pata,

Not a single person...desired lo receive the [aith. The devil had kept
them prejudiced against it — by threats which he uttered (through the mouth
of a sorceress named Fulangan) and by tclling them that their ancestors
would return and would be greatly grieved to find them under a different
law from that which they had followed.

Notable in this passage is another rcference to the impending return
of the dead ancestors. The hostility of the female shamans is also
mentioned. Among the Isncg, women are almost solely responsible for
spirit communication. As women have far less opportunity than men
for experience outside the scttlement arca, the central position of the
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female shamans in the Manolay cult may have helped to inspire its
highly conservative ideology.

Trouble also brewed upstream where the missionaries attempted to
resetle Isneg around the church. When the father and lay brother at
Kapinatan refused to allow three men to visit their former village, -the
men decapitated the lay brother and seriously wounded the father.
Following this incident, many of the Kapinatan people went downstream
and burned the church in Pudtol. Again in 1639, the ’udtol mission was
overrun and twenty soldiers were massacred.

In some instances, the missionaries were notably successful.  Accord-
ing to Salazar (Keesing 1962b:197), in 1684 Fray Pedro Ximenez returned
to Pudtol and, on one occasion, negotiated the peacelul settlement of a
dispute involving a murder committed by a man from the Agingan region.
At this stage, the Dominican fathers pushed further upstream and Vano-
verbergh (1932:32) describes the founding of a church at Nagsimbanan,
an Isneg setltlement truly centered in the mountains. Fray Benito de
Mena Salazar (Keesing 1962b:198) noted that the membership in this
church exceeded one thousand and three hundred converts, the number
of which was “opportuncly increased by an epidemic of smallpox . . . . .
which led to many baptisms.”

Salazar’s comment draws attention to the close relationship between
sickness and the adoption of Christian ritual. Through the centuries, the
Isncg have bcen particularly susceptible to the ravages of malaria,
dysentery, bacterial pneumonia and tuberculosis. They have, period-
ically, suffered through smallpox, diphtheria, influenza and typhoid epide-
mics. Vanoverbergh (1932:55) felt that Apayao was one of the most
unhealthy districts in the Philippines. Consequently, a most important
duly of the spirit mediums has been the “prognostication” and “cure”
ol sickness. It is highly probable that the “great eagerness” with which
the Isneg learned the prayers and baptism ritual of the Catholic fathers
was inspired by such an association. As the Christian religion, in itself,
proved a no better remedy for these difficulties, the Manolay leaders
were able to argue more convincingly that the epidemics and crop
failures of the 1920°s and 30’s were duc to a widespread neglect of the
tcachings of the “old people” and the welfare of the anito.

Despite its initial popularity, the Nagsimbanan mission was shortlived
and, in the face of continued Tsneg hostility, the other upstream churches
at Pudtol and Kapinatan were abandoned by 1769. Therc was an attempt
in 1891 to reopen the Pudtol mission, but, among other misfortunes, the
servants of the missionaries were killed by Tsneg headhunters.

In 1830-91, as part of a gencral campaign by the Spanish authorities
to pacify Luzon’s mountain peoples, the Cordillera ranges were apportion-
ed into a number of politico-military jurisdictions. Apayao was divided
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into the northern Comandancia of Apayaos with a resident commander at
Kapinatan, the western Comandancia of Cabagaoan with its headquarters
in the coastal town of Laoag, and, in the east, the Comandancia of Itaves
with its centre at Magaogao in Cagayan. During this period, a number
of punitive expeditions were sent into Apayao. In 1888 Schadenberg, a
German scholar who travelled through northwest Apayao, described a
particularly brutal encounter where 16 Isneg leaders were shot after the
Spanish commander had invited them to a feast. Immediately following
this incident, the Isneg retaliated by slaughtering a party of 24 Ilocano
traders. As this decade was also disrupted by widespread Filipino resist-
ance to the Spanish government, and Spain’s eventual relinquishment of
the Philippine Islands to the United States, the new administrative pro-
gram never went beyond the initial stages.

In retrospect, the Spanish efforts to pacify and convert the Isneg
were only minimally successful. Mission records from both the northern
and eastern foothills attest to continued Isneg hostility, throughout the
Spanish period. At no stage were these mountain pcople subject to the
intensive colonization experienced in the lowlands where, today, Spanish
socio-cultural patterns remain immediately apparent. Even when the
Spanish, during the last decades of their administration, renewed their
efforts to subdue the mountain populations, the Isncg, unlike the peoples
further south, were, by and large, undisturbed.

Economically, although the demand for tobacco increased, Isneg
agriculture remained near the subsistence level. " They were never
financially exploited like the Cagayan pecople, who, during the adminis-
tration of the Roval tobacco monopoly, were flogged, fined and forced
to plant tobacco. The presence of alluvial gold did not, as in the south-
central sections of the Cordillera, stimulate Spanish control or provide for
the Isncg a supplementary form of livelihood.

Politically, headhunting continued unabated. The program of re-
settlement near the missions did not have any permanent effect. A
dispersed hamlet system, yielding to a closer settlement on occasions of
more intensive inter-settlement warfare remained the Isneg norm. Re-
ligiously, the continuing pressures of hcadhunting, dry rice cultivation,
sickness and famine appear, despite the heroic efforts of the pioneer
Catholic fathers, to have firmly anchored most of the old beliefs and rituals.

Felix Keesing (1962b:333) suggested that tobacco trade, the wooden
boat and a distinctive architecture were indicative of the influence of
the Spanish on Isneg culture. On the other hand. the Tsneg, whether
a former lowland population which retreated into the interior after Spanish

17 Tobacco, particularly that which is grown along the Binuan tributary of
the Apavao-Abulug River, is noted for its high quality. In the lowlands, all
tobacco from the Kabuwao district is known as Binuan tobacco.
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control or a pre-Spanish mountain people, appear to have, through a com-
bination of physical isolation and enmity, successfully escaped and resisted
most of the more conspicuous Spanish forms. Many of their beliefs and
practices are decidedly pre-Spanish in orientation. Similarly, the Isneg
did not expericnce so acutely the upheaval of the Spanish period and its
aftermath, circumstances which, in other parts of northern Luzon, served
to inspire the Guardia de Honor and Sapilada religions. During these
times, there remained the opportunity for a relatively independent and
self-sufficient life in the Apayao interior. Unlike these other movements,
the pre-conditions for the Manolay cult must be sought almost exclusively
in the American period.

llocano Expansion

A dramatic phenomenon in the social history of northern Luzon has
been the continucd physical and cultural expansion of the llocano people.
Migrating from their home along Luzon’s northwest coast, large numbers
of Ilocano familics, particularly in the last hundred years. have success-
fully scttled along the north coast and in the Cagavan Vallev. To a
large extent, they have obsorbed less numerous peoples like the Thanag
and Ttavi. lowland groups with which the Tsneg have a close linguistic and
cthnic affinity.

Throughout the Spanish pcriod and possibly before, the Isneg have
traded with the llocano. At certain times of the year, large parties of
llocano traders moved through the mountain sctilements. At other times,
groups of Isneg, under the prolection of mengal, hiked to lowland villages
to procure salt, sugar, cloth, and Chinese potiery. Despite this contact,
hostility and isolation in the mountain environment has shiclded Isneg
culture from extensive llocanozation.

Before pacification. the Isneg, through raids and burning, limited the
llocano advance into the Apayao interior. TFor example, as late as 1895,
Kecsing (n.d.b.:9) noted a particularly savage Isncg raid on a north coast
military post whose specific function had been to protect Hocano settlers.
An unpublished constabulary account of this incident reported that 138
soldiers were killed.

This type of retaliation was suppressed by the Amcrican administration
and, after 1910, direct Isneg contact wilth the locano sharply increased.
They were appointed as sub-provincial officials and. al the same time,
incrcasing numbers of Hocano fishermen, farmers. and lumbermen were
able to push inland up the northern river vallevs.  The 1922 census figures
(Keesing n.d.b.: 173 tor the sub-province included 361 Christian Towland-
ers and, by 1932, the number had grown to 2926, Tn 1939, therc were
6.353 Tlocano settlers in the Apavao municipalily of Luna alone.
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Today, the lower municipalities of ILuna, Pudtol, and Flora are
populated almost exclusively by Ilocano migrants; while the western sector
of Bayag and the eastern sector of Conncr are also primarily Tlocano.
Most Isneg understand the llocano language and Ilocano “ways”
are increasingly popular. A number of Ilocano families, mostly traders
and government officials, live in Kabugao and two Ilocano men are pre-
sently married in the settlement of Agingan.

The mountain Isneg were not, like the Ibanag and the Itavi, overrun
by Ilocano scitlers. At the same time, the presence of these was ensured
through the appointment of Iocano officials in the American administra-
tion. A number of Ilocano tax collectors, school teachers, and constables
were stationed in the sub-provincial capital of Kabugao. In his 1933
visit to Apayao. Felix Keesing (n.d.a.:9) found Kabugao “a modern oasis
of Christian Filipino culturc in a mountain and jungle wilderness”.  From
this balance of power, so to speak. the Tsneg reaped a certain sense of
inferiority regarding their personal status and culture.  Vanoverbergh
(1936:174) summarized the Tsneg position.

They are supposed to be inferior to the Christians in many respects,
they themselves believe so, and the Christians do not fail to impress it
upon their mind through word and deed: an Iloko or Kagayan has not
respect for an Isneg.

The “status deprivation” fostered during the “occupation” of Apa-
vao by Tlocano officials, would have been one of the morc important
“irritants”, inspiring the Manolay effort to “revitalize” Isneg social lifc.
On the other hand. the language and life style of these two peoples are,
in many respects, similar.  For this reason. intermarriage is not uncommon.
A number of the Tlocano school teachers have staved in Kabugao. The
fact that the Tocano officials were easilv emnlated and their nositions
were open to Isneg may have eased some of the ethnic tension. character-
istic of this pre-war period.

The American Administralion

In 1898, the United States won colonial control over the Philippine
Tslands. At first, particularly in the ncarby Hocos provinces, the Amer-
ican occupation forces encountered stiff resistance from Filipino freedom
fighters whose cause had attracted numerous adherents in the last decades
of the Spanish regime. The Guardia de Honor and Aglipavan Church
movements were closely tied to this widespread resentment with foreign
domination.

In 1907, an expeditionary force under American officers burned a
village along the Apayao-Abulug River and overcame an ill-organized
Isneg resistance. This short struggle with the Isneg was not, like the
lowland opposition, inspired by nationalistic sentiments.
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In 1910, Apayao was incorporated as a sub-province of the Mountain
Province, a large mountainous division that included most of the so-called
“non-Christian tribes of northern Luzon”. The first sub-provincial capital
was located at Tawit, an Isneg settlement along the lower Apayao-Abulug
River and Don Blas Villamor, the first Lieutenant Governor of Apayao,
was annually provided with $10,000 for the purchase of beads and clothes
for the Isneg. Despite such efforts at reconciliation, there were over
the next five years various clashes between the Tsneg and the Philippine
Constabulary, a national police force staffed primarily by lowland Fili-
pino soldiers. According to the Keesings (1934:87), a number of Isneg
families attempted to escape this new jurisdiction by fleeing westward
into the Ilocos Norte and Abra mountains. As late as 1913, Tawit itsclf
was attacked by a band of Tsneg infuriated by the large number of Tlocano,
who, taking advantage of the new government’s protection, were settling
along the lower Apayao-Abulug River. These clashes with the Consta-
bulary helped convince most Isneg of the futility of physical resistance.

In 1916, in order to centralize administratlive control, the sub-provin-
cial capital was moved to Kabugao in the heart of the Isneg domain.
Here, a company of 40 soldiers, including newly recruited Isncg, main-
tained order. The Constabulary soon became a dominant force in
Isneg social and political life. They quickly interceded in quarrels
which, in the past, had resulted in revenge expeditions. An official
report (Keesing 1950:11) of 1931 referred to the Kabugao constabulary
as the “agent of all Bureaus, peace maker, sanitary inspector, agricultural
agent, local judge, educational agent” and, in fact, “like a god”. After
the rctirement of Norman G. Connor, the successor to Don Blas Villa-
mor, the Lieutenant Governor’s position was, with one exception, held
until 1937 by a series of constabulary officers.

Given high priority in the American government’s list of objectives
was the preparation of the Philippines for self-government. As a result,
scven American-modelled elementary schools were, by 1917, scattered
throughout the Kabugao district. The English language was the re-
cognized medium of instruction and the curriculum focused on a
study of “the thrce R’s”, American history, sanitation, and democratic
procedures.. A four-grade primary school was located in Agingan and
the families residing in the most distant hamlets were forced to move
closer to the school.

In thes sparsely populated regions, the Ilocano tcacher proved a
most potent force for change. Their influence was particularly effective
among members of the younger gencration, some of whom, because of
the great distances between their homes and the school, were forced
to remain at or near the teacher’s quarters for 5 days each weck. In
a comment on the attitude of the Ilocano schoolmasters toward Isneg
religious  beliefs, Vanoverbergh (1936:173) remarked, “The teachers,
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being Christians, have no sympathy with what they call the super-
stitutions and ridiculous practices of the Isneg”. The high status of
the school teacher would have intensified the impact of such sentiments.

For many families, compulsory school attendance proved a severe
hardship. Particularly in the case of women, this requirement disrupted
the family work pattern. Mothers, who were expected to care for their
children, complete domestic chores, as well as assume responsibility
for the planting and harvesting of rice, were deprived of the full-time
assistance of their young, unmarried daughters. The Constabulary ar-
rested and extracted free labour from those parents who were unwilling
to send their children to school.

Other ordinances (Claveria 1964) enacted by the American administra-
tion included the following: the payment of a road tax by each family
head through the contribution of his labour in the construction of horse
trails, the cultivation by each family of at least 100 coffee trees, the
building of an outside toilet for each permanent residence, a compul-
sory smallpox inoculation, and the contribution of materials and time
to the building and maintenance of barrio schools. With negligible
success, the authorities also tried to encourage the people to change
from dry rice to the more productive “wet rice” cultivation.

During his residence in Kabugao, IFather Vanoverbergh (1936:82)
found that the Isneg were reluctant to comply with thesc new restrictions.

It is true that actually the Government often interferes with the native
customs of the Isneg, and in many cases it could not very well do other-
wise, but the latter consider it as alien and regard its ways as entirely
contrary 1o their traditions; they would most certainly like to get rid of
it at the first opportunity. The Isneg submit of course, as the constabulary
is supposed to be mostly wide awake, but they generally do so very reluctant-
ly and often under protest; occasionally they even disocbey, and sometimes
not without reason, especially in cases of interference with their traditional
family life.

In 1919, the first Ilocano shopkeeper set up business in Kabugao
and, six years later, a Belgian order of Catholic fathers opened their
Kabugao mission. In that same year, the Apayao Christian Mission
Society, a Protestant organizalion in Laoag, sent permanent workers to
Namaltugan and Bayag. Although these 20th century missionaries did
not have 1o confront the open hostility faced by the early Spanish fathers,
their endeavours have been retarded by Apayao’s widely dispersed popu-
lation and cxtremely rugged physical conditions. Slippery mountain
trails, and rivers which often rcach flood level within a few hours, make
travelling dangerous. The climate is unhealthy and one report (Vandaele
1953) from the Kabugao mission complained that “their cottages werc
so frail that they even trembled whenever a father was attacked with
malaria.” Vanoverbergh (1932:54) wryly noted, “If Apayao may be
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called a paradise, a further qualification is absolutely necessary: if it
be Eden, it is Eden after the Fall.”

During these early years, the sub-province of Apayao was divided
into 7 municipal districts. In those municipalities where Isneg predo-
minated, the Lieutecnant Governor appointed them to the offices of
president and councilor. An Ilocano was always chosen for the position
of secretary-treasurer. The first president of Kabugao was Manel Rogrog,
an old warrior who attended to his duties attired in an Isneg G-string.
The representative from the barrio of Agingan was the renowned head-
hunter, Lappas. In 1928, many of these offices were filled by general
election. Although the sub-provincial officials were generally Ilocano,
the inclusion of influential and tradition oriented Isneg at the local level
may have deprived the Manolay cult of men, who, had they been ex-
cluded from barrio and municipal decisions, might have rallied a strong
opposition to the new restrictions and provided the Manolay movement
with a more effective leadership.

The 1930’s offered no new environmental condition to which the
appearance of the Manolay cult can be directly linked.’® Despite the
obstacles encountered in the supervision of a widely scattered population,
the Constabulary continued their enforcement of the new restrictions.
As men from the different Apayao regions were trading and working on
public projects in Kabugao, peacc-pacts were arranged to discourage
a renewal of the old rivalries. A few Isneg elementary school students,
including one from Kabuwan and one from Agingan, were given govern-
ment scholarships to complete their high school training outside Apayao.
The World Depression had no serious repercussions in Kabugao, as the
salaries of the teachers and the soldiers as well as the price of tobacco
were unaffected. Locust swarms devastated the rice crops in a few
regions and there was a fairly widcspread, but not acute, food shortage.

Only one incident can be traced to the outbreak of cult activity,
and that was the appearance of a female Manolay prophet in the hamlet
cluster of Madduang on the Dagara River. It was reported that she
travelled from region to region, urging a stricter observation of the
old customs. Manolay celebrations usually followed her arrival in a
settlement. The restrictions and dissatisfactions accumulated over some
twenty years of American administration had, in conjunction with the
dislocations associated with natural disasters like epidemics and famine,
paved the way, in my opinion, for the sudden spread of her conviclions
through the Isneg districts of the sub-province.'

18 This observation is based solely on informants’ reports. All municipal records
for the period 1928-1911 were burned, following the Japanese occupation of
Kabugao.

191 have not, as yet, bcen able to locate a report on cult activity along
the Matalag River in the municipality of Conner.
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The outbreak of the Second World War coincided with a decline
in cult activity. Kabugao was occupied for a year by a Japanese regi-
ment and the Isneg were called upon to supply the invaders with rice and
livestock. During this time, an Isneg guerilla force was organized under
a U.S. Army captain who had escaped the American surrender on Bataan.
Although little fighting ocurred in Apayao isclf, a number of Isneg
fought with the American and Philippine forces in the Cagayan valley
and in the mountains to the south. Thesc wartime disruptions provided
an important diversion to Manolay beliefs and practices.

Immediately following the war, the Philippines gained political in-
dependence from the United States. In 1948, Rev. Louis Saunders of
an evangelical Protestant sect, The Disciples of Christ, opened Kabu-
gao’s first high school, the Apayao Christian Academy. Two years later,
church rivalry prompted the Catholic mission to start its own high school,
Our Blessed Lady of Lourdes. A 1948 Deputy Governor’s Report sum-
marized the impact of the missions and the schools.

With the group of old men and women, their traditional customs are
strictly adhered, as in marriage ceremony, death and burial and superstitious
beliefs in any undertaking. The younger generations presently adopt distinct
change of living conditions achicved through contact with the Christian clements
and educational instruction in the schools.

A number of army veterans completed a high school diploma and
teaching certificate on the G.I. Bill of Rights. The war ycars also
awakened Isncg men to opportunities in outside employment such as
mining, plantation work, schools, government offices and the Philippine
Armed Forces and Constabulary. While not eliminating the possibility
of a revival of Manolay activity, the presence of these more widely
experienced and literate individuals would have restricted the movement’s
reliance on the ullra-conservative ideology espoused in the pre-war
Manolay cult.

As Apayao is a vast, sparsely populated sub-province, its needs have
becn neglected by the various post-war Philippine administrations.  As
yet, there is no hospital or even qualificd doctor in the mountains.
No government incentives have becn provided to increase or change
agricultural production. The road, started from the lowlands 42 years
ago, is still a full day’s hike from Kabugao. During the last two decades,
the slow pace of change has allowed for social adjustments relatively
frec of the millenarian sentiments characteristic of the Manolay period.?

20 Father Leo van der Winkle of the Kubugao mission told me of one isolated
hamlet near Bayag where the residents still observe Manolay ritual. Their leader
15 known as “King of the Manolay.” They believe that, after death, the human
spirit becomes an anito which, at certain celebrations, returns to visit the living.
Their activities did not, to his knowledge, include a millenarian expectation.
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loeoLoGicaL, CONTEXT

The ideology of the Manolay cult was almost exclusively derived
from the profusion of conceptually unrelated “representations” which
occupy what might be termed the “invisihle world” of the Isneg. 1In
this realin one finds stories and beliefs about the culture heroes like
Bangkilat, the people in Unto (a place somewhere over the sky), a
variety of anito (nature spirits), balangobang (partially decomposed
corpses which retnm for visits within a few wecks after burial), kaduduica
(the invisible form of the human spirit after death). Kulau: (the spirit
who stands at the entrance to the realm of the dead), kanyaw (prohi-
bitions that must be observed to prevent misfortune) and a varietv of
omens, portending good luck or impending disaster. These conceptions
were and, to a lesser degrcee, still arc relied on for warning, protection,
explanalion, entertainment, and assistance in a number of different social
contexts.

For example, kanyaw apply to almost every activity but, are observed
most strictly during the rice harvest. At this time, men do not cut fire-
wood for fear that the harvest may also be cut down by either a typhoon
or the wild pigs. Families do not visit each other during the first week
of harvest. The most important kanyaw surround the aclivities of the
manggdyal (the woman who ritually harvests the first rice in ecach ficld).
The manggdyat will not clean a kandero (cooking pot), as the rice
birds will eat the harvest. She must not eat from a slippery, glazed
plate, as it is believed that the rice would be difficult 10 hold. The
manggdyal should not cat bagoong (a rotten fish delicacy that is bottled
in the lowlands). If she were to eat this fish, her fect, like the bagoong,
would acquire a bad odour and become too painful for her to continue
with the harvest.

Unlike the other Cordillera peoples, the Isncg da not have “deitics™
in their religious pantheon. Their “invisible world™ is, on the other
hand, populated by a multitude of gnito. During a baldsang (cooperative
work parly), the pig or dog meat, supplicd by the host, is usually shared
wilth the Pilay (spirits of the rice). In cases of sickness, childlessness,
and feasting, the local anito, residing in ncarby rocks, trees, and strearns,
arc inviled 1o possess the gahopag (female spirit mediums). At these
times, the anito may advise a remedy for the illness or chastise the people
for their forgelfulness. During the hcadhunting era, the local spirits
were belicved 1o prolect the community. Others accompanied the war-
riors on their raids. At feasts today, when a pig or dog is butchered,
some of the blood along with basi (sugar cane wine) is set aside for the
anilo.

An important feature of Isneg supernatural belief is its cmphasis
on locality. Each scttlement, and each individual hamlet is inhabiled
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by a unique assortment of anito. The morc distinclive parts of the
local landscape and the practice of certain social customs are related
to the actions of an anito or a legendary figure associated with that
particular region. Thc local character of thesc myths and religious
images may, in part, account for the uneven appecal of Manolay ritual
in the various Apayao settlements. A truly inter-regional cult ideology
did not develop.

Among the “representations” available in the Isneg “invisible world”,
the Unto stories assumed a central position in Manolay ideology. The
themes, stressed in the Unto narratives, date back to early Spanish
and probably pre-Spanish times. The most prominent Manolay beliefs
are reflected in the Unto stories. These conceptions were, of course,
in the context of the Manolay cult distorted and modified to substantiate
the “reality” of the approaching millennium.

Unto, like Apavao, was divided into a number of friendly and hostile
hamlct clusters but, unlike Apayao, these settlements were inhabited by
very weird and wonderful people whose interests were focused primarily
on headhunting, courting, and feasting. Some Untd people, like Baliling,
were rich. The roof of Baliling’s house, for example, was made of honey
bees; its walls were the wings of babuyan birds, and the floor was
composed of row upon row of the most valuable beads. Other characters
in Untd were exceptionally greedy, beautiful or brave. Gonay was a girl
of ravishing beauty — cxcept that her feet were like those of a deer.
Whenever Gonay danced, her hooves destroyed the bamboo floor. FEdul,
another Untd figure, used human excrement for hair oil and camote
tops for perfume. When Edul courted a lady, hc would ask her if she
liked the way he smelled. The young ladies were forced to reply in the
afirmative for fear that Edul might cut them with his aliwa (hcad axe).

During the fieldwork period, I rccorded many stories about Unto.
For this paper, I have selected four short excerpts, containing elements
which werc incorporated into the Manolay idecology. The first selection
relates how the people in Kabuwan first [carned about Unto. The second
tells about Enoy's thelt of the invincible spirit, Kindingan, whom the
pcople sought to relrieve during the AManolay celebrations. The last
two stories describe magical powers which, during the Manolay period,
the Kabuwan and Agingan people hoped that, like their Unto counter-
parts, they too could posscss.

The Coming of Inhuanungan

Inhanungan, with one nipplc over her heart, came down {rom Unto.
She told a long story about Enoy, Fyu, Patungdgan and other Unto people.
She said that, if she finished her story, the people in Kabuwan could
talk about Unto only when they agsayam (make a feast). Basingallan, a
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very wise man, grabbcd the nipple of Inhanungan. When she tried to
hide it under her arm or behind her back, Basingallan would see it and
grab it. Inhanungan grew lired of hiding her nipple and so she returned
to Unto without finishing her story. For this reason, the people can
now tell the Untd story anytime, without needing to butcher a pig and
a dog, which would be a great hardship.

FEnoy and the Kindingan

After the flood, Enoy (the principal character in the Kabuwan Unto
stories) came down to Kabuwan.”' lHe was accompanied by Palungdgan,
Oha, and FEyu. Upon their arrival, they made a peldap (small feast) on
a large rock in Cunidan.s* Near the rock, the strcam was very noisy,
but when Patungdgan scolded it saving, “Samyu!” (You are noisy!), the
rupids became calm. At this feast Fnoy became jealous of the kindingan
(the powerful spirit of Kabuwan which cnable one man fcarlessly to fight
and single-handedly to kill all the pcople in an encmy hamlict). Enoy’s
own spirit, Ambongan. was very grecdy and gave Enoy no rest. Enoy
had always to share his food with the hungry Ambongan. e, therefore,
decided to exchange Ambongan for Kindingan. Fnoy dropped Ambongan
near the scttlement of Dagara and went back to Unto with the Kindingan
inside a balitu (small white squash), which he decorated red. blue, and
white like a native shirt.” He also took the Tahahogay (a tree which bears
heautiful beads as its fruit) and the Sumpaza (ever-lasting flowers).
Upon his return. Enaoy. with the aid of Kindingan. was able 10 lght and
Kill many people in Uald,

Iyu and Gamog

At night, Enoy would court Eyu, the daughter of Patungdgan, and,
as he sat near her sleeping mat, he wounld offer her boyo (a mixture of
betel nut, lime and gaiead leaves which, when chewed, acts as a mild
stimulant). Il Fyu took the boyo, it meant that <he would accept Enoy’s

S his reference tooa flood concerns a ston abant the oricin of the Kabuwan
people. During a creat deluge o few poople, the ancestors of the present pepuatation.
were able 1o escape by taking rofoge on ML Wavan, the hizhesl mountain in
the wvicinity. Flood tales are common to most ot the Cordillera  peoples und
are also an important folk matif mong the Atwal of Formeesa (See Edward Nor-
Lieck Folklore of the Mayal of Formosa cud the Mountain Tribes of Luzon [ Univer-
sitv ot Michican], po 70

0 have duked ont to this rock. On il top there is o large. cirendar in-
doniation which s <aid to be Fnoy's ganse (dance cong) that he played dining
lns visit 1o Gunidan, v dene. <londer vein of qoarty crosses the rock. This vein
was the avag (imale Gestring) of Patungacan.

2CAL present. Amhongan is siid 1o reside in a Lirae rock near the Jsneg settle-
ment area of Dawara. The arcedy Ambongan is held resporsible for heavy rains
and flash floods and. ii the Dagara people da nat place suflicient food and com
2t the base of this stonc. the rrin will not <op and the rivers will remain
fmpassable. Tt was reported that whon a Catholie priest visited the rock of
Ambongan. he bocame verv sick.
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love; if she did not take the boyo, she would subsequently reject him.
FEnoy also courted Umlaw. But, in the case of Umlaw, when FEnoy
returned fromn a raid with cnemy heads and wanted to agsayam, Umlaw
was forced to exchange all their valuable heads and jars for sufficient
rice and basi to feed the pcople. Eyu, on the other hand, had gamog
(the power to conccive of and simultaneously to experience the fulfil-
ment of a material wish). When Fyu gave rice and basi to one person,
cveryone received food and drink. When feasting at the house of Fyu,
Fnoy could invite all the people from the neighbouring Untd setilements
of Sibsibbi, Dagapan, and Katabakuwan. At these celebrations, Fnoy
would get drunk and go again to court Umlaw. Fyu would get angrv
and so would Enoy. Enoy would separate from her, but, as he could
never find another woman like her, he would alwavs marry Fyu again.®

Enoy and Manolay

Baliling gave FEnoy a wonder{ul aliwca (head axe). With this weapon,
Enoy was able to kill all the people in an enecmy hamlet. When he struck
their houses with the aliwca, they would burst into flame. Fnoy would
also set fire to the necarby river.s Although Fnoy was the bravest and
strongest man in Unto, he was somelimes dcleated. His more suceessful
opponcents included Egal who, aided by an iron skin, was able to slecp
comfortably in the middle of a fire and Epngaw who used to prepare
tuba (a poison fruit used to stupefy fish) and, saying it was basi, gave
it to Enoy. On such occasions, Enoy would die. But, if the people beat
a gansa (dance gong) loudly near his hecad, Enoy was always able to
manolay (return to life).

It must be emphasized that the narratives, which 1 have categorized
as Unto stories, vary widely from region to region. Otto Scheerer
(1928:421) collected a story about Unto in Talifugo, an Isneg settlement
along the Matalag River. Yet, there are no references to Untd in the
texts collected along the Apayao River by Vanoverbergh (1953) and Wilson
(1947). However, in the course of my fieldwork, I found that the Apayao
River people were conversant with this theme.

** Vanoverbergh (“Religion and Magic among the Isneg.” Anthropos 48 [1953]:
8568) wrote about the power of amiig. which the school children translated as
“miracle”. It was said that the old shamans would magamig (perform amig)
by dropping a single kemcl of rice into a large cooking pot. Aflter boiling, the
pot would be filled to the brim with cooked rice. Norbeek (Folklore, p. 6) noted
that the “magic appearance of food and the requisites for living” was a very
widespread Luzon folk motif.

25 As this story was being lold. a Kabuwan woman asked me. “Do the American
people have anyone who can burn water?” When I replied that they did not.
she said, “Wec have people here who can do things that the Americans cannot do.”
At the time, 1 felt that her defcnsive attitude signalled a certain sense of inferiority
regarding Isneg culture. In the 1930’s. this type of discouragement mav have been,
in part, responsible for the Kabuwan commitment to the“reality” of FEnoy and
his abilitics.
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On the other hand, Enoy is a familiar figure in the folk tales
translated by Vanoverbergh (1935:29, 65, 66, 80, 81, 82, 87, 105, 106,
107, 108, 131, 152), bui, he does not appear in the lead role that he
occupies in the Kabuwan stories. LEnoy’s name may, however, be a
misleading indice as, even in Kabuwan, he is also known as Tankilu,
Déwanan or Awagan; while Eyu was sometimes called Abaw, Kasingagan
or Aginduwan.

In his article, “Isneg Tales”, Vanoverbergh (1955:27) translated the
Isneg word, manolay, as “to make men”. In another reference (1953:90),
he spoke about the confidence which some Isneg have in the power of
manolay, an ability which was, in the municipality of Bayag, possessed
by the female spirit, Bilunayan.

pilunayan, a f{emale spirit, who lives in the sky and gives the power
of making men (manolay) to people who are able to sce her. She herself
also resuscitates the dead, but a husband, for instance, whose wife comes
back to life, finds her to be his sister. The Isneg believe in this power of
making men, as may he secn from what happened to some Bayag men who,
some ycars ago, went to Pindayan. a day’s journey upstream from DBayag,
in order to try their luck at this business. When their efforts proved futile,

they started quarrclling and finally rushed at one another with their head-
axes, leaving at least two men dead on the field.

These regional comparisons are further complicated by the wide
scope cxisting for individual innovation. Informants stressed that cach
story teller modified the composition to suit his or her needs. Yet, des-
pite the individual and regional variation in the lIsneg oral tradition,
underlying similarities of theme are readily apparent. The Manolay ideas
about a magical appearance of food and drink, a skv world, and the
resurrecticn of the dead appear in all regions. FEdward Norbeck (1950:G-
12) tabulated a number of such folktale themes which are shared through-
out the Cordillera.

A noteworthy Isncg exception to the mythical and religious traditions
of Luzon’s mountain peoples is the absence of a creator-protector deity.
Among the ncighbouring Kalinga, Tinguian, and Bontoc, the deities,
Kabunian, Kadaklan and Lumawig, command central positions in their
respective religious panthecons. These figures, as William Henry Scott
(1966: 137) has pointed out, should not be considered as being similar
to the monotheistic conception of a supreme deity. Theyv share the stage
with a whole host of ancestor and sky spirits.

These particulur Cordillera concepts appear to have different deri-
vations. Kabunian, for example, is a widelv used classificatory term which
in different parts of the mountains has a variety of meanings. According
to Jules DeRaedt (1964:309), it may refler to “cither the sky, as the abode
of some of the dcities, or to onc or more of the higher dcities, or to all
spirits.” Fred Eggan (194:1-18) felt that Aedaklan may have been mo-
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dellea on an llocano version of the Spanish deity, Apo Dios. On the
other hand, there is good evidence (Scott 1966:142) to show that Lumawig
is “a culture hero turned god.” In old Cordillera myths, Lumawig has
appeared in a variely of roles, as a hunter, a warrjor, an ancestor spirit.
“the first man to live in an area,” and one among many inhabilants of
a sky world. Formerly, Lumawig played an important part in head-
hunting and, at present, is bclieved to be influential in the obtainment
of a good harvest as well as in community welfare.

Among the Isneg, neither cullure heroes like Bangkilat nor any of
the Unto people have had such a consequential involvement in community
life. In this respect. the Manolay doctrine, requiring the appearance
of Enoy for the inauguration of the millennium. may have been a ten-
lative step, similar in some respects to the deification of Lumawig, toward
the formation of a deity-concept within the old mythical and religious
framework. The story about the thell of the Kindingan may also have
been a recent innovation, justifying Enoy's “ncw type” of participation
in Kabuwan affairs as well as giving cexpression to a common revitalization
theme, the discrepancy between a memory of former strength and a
condilion of relative deprivation.

Norman Cohn (1962:42) has suggested that the “promisc of a future
age of bliss” within the traditional religious world-view is an “indis-
pensable basis for a millenarian faith”. He continues,

It seems that in socictics —such as that of ancient Greece — where the
religious world-view has no place for such fantasy. millenarism cannat develop.
Whete on the other hand such a fantasy is familiar it can sometimes be
given the immediacy and particularity necessarnv to comvert it into an «ffective
millenarian ideology.

While not prominent in the Unto stories, such a “promise” appears in
the Tsneg belief about the journcy and final state of the kedudiwea (the
invisible form of the human spirit after death).

The Realin of Kulaw

When a person dies. Kutawe prepares his weapons. e hides dry
leaves and ganse (dance gongs) in the sugar cane near his house. All
kaduduwa must pass through the sugar cane of Kutaw. When Kutaw's dogs
hear the rustle of the leaves and the rattle of the gansa, they bark.
The davghter of Kuwlawe, Magluma (an lsneg word meaning “lo rot”),
comes to meet the recenlly arrived kaduduica. Unless the kadnudine’s
clothes are rotten, Magluma will not let it pass. She also looks 1o sec if
the kaduduwa is tattooced. If there is no tatloo, Kulaw culs off the
kaduduwa's arms, using them to slir a Targe pot of boiling bayang (mcat
or vegetable caten with rice). Kulaw spears a person who has stolen
property or courted another man’s wife. Such a kadudwwa returns to
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make his or her family sick. After sleeping a few years with Magluma,
the kaduduwa enters the house of Kutaw, where it enjoys an ever-lasting
sayam.

There arc minor regional variations on this theme. Vanoverbergh
(1938:227-236) described Kutaw as a boatman who transported kaduduwa
across a great pond to Aglalannawan, the realm of the dead. Upon their
arrival in Aglalannawan, a place known as Tagtaggayan in Bayag, the
kadudwwa “live a happy life.” Those persons not acceptable to Kutaw
remain in a state of temporary privation on the far shore of the great
pond. But eventually, according to Vanoverbergh (1938:231), “all kadu-
duwa in the end attain perfect bliss.”

The widespread, although somewhat vague Isneg belief about the
“happy life” of the kaduduwa appears to fulfill Cohn’s condition, re-
garding the “promise of a {uture age of bliss” in the traditional religious
world-view. It is often true that millenarian thinking is characterized
by “fantasies of impending doom,” belief in a catastrophe that will
obliterate the old way of life. Interestingly enough, although Vano-
verbergh (1953:91) found a Bayag prophecy about a universal deluge
“in which all men and trees will perish,” this type of prediction was not
utilized by the Kabuwan adherents of the Manolay cult.

Manolay concepts like the resurrection of the dead, the coming of
Enoy, and the advent of millennium bear a striking resemblance to parallel
tenets in the Christian religion. In some situations investigators of re-
ligious movements have with some confidence, linked Christian prosely-
tizing with the outbreak of millenarian sentiments. Certainly, in the
case of the Manolay cult, the influcnce of the Catholic fathers in the
Apayao foothills and the more intensive missionary contact during the
American period cannot be overlooked or minimized. Yet, the obvious
congruence of these Manolay ideas with the traditional Isneg systems
of folklore and religion, as well as very early Spanish references like
Diego Aduarte’s 1640 description (Keesing 1962:189) of an Isneg belicef
that “their deccased fathers and ancestors must rceturn to life in this
world,” lend convincing support to a position which reduces the direct
impact of Christian teaching and stresses the importance of pre-Spanish
traditions in the development of the Manolay ideology.

At the same time, it is most difficult to asscss the “indirect effect”
of mission work on the Isneg. Mircea Fliade (1962:139-143) has made
the point that, in Christianity, people “rediscover” their old cschatological
myths. Christian prophecies like those that tell of the imminent arrival
of Christ, the resurrection of the dead, and an everlasling life in the
Kingdom of Heaven awaken in them “the most profound echo™, leading
to a rencwed interest in the millenarian elements which, in the case of the
Isneg, werc available in their traditional religious system.
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THE SPREAD OF THE MaNorLay CuLT

During the vears immecdiately preceding the Japanese invasion of
the Philippines, the Manolay cult appeared in most Isneg scttlements.
Reports on the length of Manolay observances in different regions vary
from three wceks to one year. These Manolay celebrations were marked
by continuous feasting and dancing, at which time efforts were made by
the spirit mediums to communicate with the Unto people.

In the Apavao River settlement of Tawit, it was said pcople beat
their drums until the earth started to bleed. Unfortunately, a small
boy sneezed (sncezing is a bad omen) and the bleeding stopped. An
informant from the hamlet cluster of Magapta claimed that he put a
firecracker under the house in which a Manolay fcast was in progress.
Following the cxplosion. the old shaman died but she was able to
manolay (return to life), when, as in the example set by Fnoy, the gansa
were beaten near her head.

One of the first Manolay prophets was an old woman from the
situo of Madduwang, north of Dagara. She urged the observation of the
old kanyaw and predicted the arrival of the Unto people with the magical
powers of manolay and gamog. While some people conscientiously
obeved her instructions; others atlended the mectings simply to satisfy
their curiosity. Another group regarded cult activity as “superstition”
and refused lo take part in the ritual. To my knowledge, in no other
settlement did cult commitment reach the degree of unanimity found
in Kabuwan.

In conformity with the old religions traditions, women played an
important part in the articulatioin of Manolay aims and goals. To a
greater extent than men, who had, by contrast, an opportunity for parti-
cipation in the new social order, the female shamans may have felt
thrcatened by the growing indifference toward the old belicls and values.
Even during the Spanish period, these women resisted religious change.
Diego Aduarte (Kcesing 1962b:247) has recorded the great animosity
with which the “priestesses” greeted the arrival of the Spanish mission-
aries. The conservatism of the Manolay idcology may, in part, be atiri-
buted to their lcadership.

In some instances, a profit motive may have been associated with
Manolay ritual. When people joined the cult, they were, in a few
regions, cxpected to give some form of property like a Chinese plate or
an lIlocano blanket. This is also the custom when a gahopag (spirit
medium) performs a curing rile. Nevertheless, it was reporled that
certain Manolay leaders werc able to amass a considerable amount of
property.

Ore informant from Agingan told about a Manolay meeting in
Musimut.In this case, the shaman waved a handkerchief and suddenly
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produced a valuablc string of bcads, supposedly pliucked from the Taha-
hogay, an Unto tree on which beads grow like fruit. The woman asked
il anyone would buy the beads. When no anc offered. she said, “l will
return these beads to the Unto people” and the beads disappeared.
Magical performances such as this one convinced many people of the
power of the cult. At the time, my informant said that he believed
he himsell might become a voung bachclor again.

The spirit mediums insisted that the Manolay beliefs were more
powerful than Christianity.  The Unfo slories helped to substantiale this
claim.  During the Manolay celebrations all participants were given and
used the names of the Unfo people.  This requirement was an obvious
counterpoise to Christian baptism ritual: for. by this time, a number of
Isneg had heen baptised and many more had been given or had assumed
a Christian name. In their description of the spread of the culll infor-
mants sometimes referred to the shamans as “priests” and the Manolay
meetings as “services”. One man said. It was just like Chrislianity,
only the old woman didn’t have a Bible™.

From such remarks. it could be inferred that the Manolay cult re-
presented, for many Isneg, an indigenous alternative to the teachings of
the Catholic fathers. Participation in the cull helped to counter some
of the status rescntiments experienced in their relationships with the
Catholic and Prolestant missionaries as well as with the Ilocano ad-
ministrators, soldiers, and school teachers.  Although the Manolay cult
was not distinguished by an cxplicitly anti-foreign program, such de-
scriptions, along with requirements like the wearing of the traditional
abayg (male G-string). are suggestive of the conflicts which account for
its appcarance.

The conspicuous absence of svnerelic or vitalistic elements in the
cull’s ideology and ritual also lends support to this interpretation. Un-
like the Sapilada movement, there were no flag poles, military drill, pray-
crs, or written commandmenlts.  There was a rencwed inlerest in, rather
than a rejection of, the older supposedly “pagan™ practices. This fact,
in my opinion, points {o a conscious cxclusion of alien elements. the
success of which is indicative of the relatively short period that the
Isncg had been subject to intensive alicn contact.

The Kabuwan Cult

The initial outbreak of Manolay activity in Kabuwan was sponta-
neous and not dircctly stimulated by an outside prophet. During
a sayam, the people heard the sound of a falling coconut tree.  Suddenly,
a young lady named Pilarateg began lo mamilpig (shake due to spirit
possession). She spoke with the voice of a spirit, saving, 1 am Kin-
dingan”. Kindingan, as noted carlier, was the powerful spirit stolen
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from the people of Kabuwan by Enoy. DPilaratcg advise the pcople to
kill a dog and a pig, drink basi, and eat rice. There would be, she said,
no need to harvest the rice, as soon they would be endowed with the
powcer of gamog. If rice were required, they necd only sav, “We want
rice” and it would appear.

From the time of the possession of Pilarateg, feasting and spirit
communication continued in Kabuwan for two years. At the evening
cclebrations, each family would contribute a share from the surplus
rice in their granary. The unharvested rice was left to rot in the
mountain fields. Children were prohibited by their parents from at-
tending the small primary school in Agingan.

On a few occasions, the Kabuwan people hiked out to Gunidan
in the hope of wresting Enoy’s gansa and Patungagan’'s abag {rom
the rock, described carlier in this paper. Countless animals were but-
chered at Gunidan and people, holding roosters over their heads, danced
in circles, entreating Fnoy to bring back the Kindinguan. Rituals were
also performed at other meaningful sites around Kabuwan. Such act-
ivities demonstratc how closely the Manolay cult was bound to local
environment and belief.

A sharpened bamboo fortificalion, similar in many respects to
those built before pacification, was erected on the path leading to
Kabuwan. 2 Heavy stones, which would be released at the touch of
a rattan trigger, were suspended over the llamlet’s cntrance. Kabuwan
men fashioned kalasag (wooden shields) and, as some felt possessed by
Kindingan, they planned to raid a Matalag River settlement. Five
attempts were made to leave Kabuwan, but, on each occasion, a balsit
bird was scen flving from right to left (a very bad omen) and the
men returncd. As preparation for headhunting was not, to my knowl-
cdge, typical of the Manolay cult in the Apayao River settlements, its
appcarance in Kabuwan signals a lingering Isncg interest in inter-
comimunity warfare and hints at a causal relationship between the eli-
mination of this form of alien opposition and the “sense of blockage”
which gave rise 1o the millenarian wish.

Although work in the rice fields did not stop. therc were also
Manolay cclebrations in the neighbouring settlement of Agingan. At
one stage, the father of the present school teacher organized a feast
at which a white pig, a white dog, and a white rooster were killed.
Blankets were hung over raltan and bamboo supports, lorming an en-
closed corridor between the participating houses. Fnoy was invited,
but, as a small child sneezed (a bad omen), he did not come. It was
said that should Enoy arrive, all non-believers would be changed into
animals. Such negative inducements are indicative of the lack of

26 Informants reported  that fortification-building was not the custom of the
Apayao River Isneg.
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consensus which, in fact, typified the Manolay commitment in many
Isneg barrio.

Government and school officials attempted to suppress the cult.
As the children did not attend classes, the Agingan school teacher, an
Hocano, had to go to Kabuwan to fetch them. He shot down the stones
suspended over the hamlet’s entrance. Later, the Philippine Constabu:-
lary investigated cult aclivity in Kabuwan and the men from this com-
munity had to report in Kabugao to the municipal mayor’s officc for
interrogation and the usual punishment, contribution of free labour on
a municipal project.

The end of the Kabuwan cult secemed to approximate closely the
outbreak of the war. At this time, a number of Kabuwan families were
in need of food and men were forced to work for sustenance in the
fields of their Agingan neighbours. Since then, there has been no
sustained renewal of Manolay belicfs, although spirit communication
continucs and, at night, stories are still told about the Unto people.

SUMMARY

The aim of this paper has been 1o describe the content and context
of the Manolay cult and, at the same time, to suggest thosc events and
socio-cultural relationships which were most relevant to the cult’s genesis
and eventual dissolution. With some rescrvation, it was decided to use
a “revitalization movement” framework for analysis. Within this con-
text, the Manolay cult appears to have cvolved primarily as a response
to the confusion and restriction that the Isneg exprienced during the
American administration of Apayao. The suppression of inter-com-
munity warfare, for cxample, eliminated a hitherto successful method
for resisting alien interferencc. Headhunling was also a cornerstone
of Isneg expressive culture and the rationale underlying their political
structure. Defcat and supervision by a constabulary of lowland soldiers,
compulsory school attendance, and the payment of taxes through the
provision of free labour on municipal roads and trails further challenged
the status conceptions of a formerly highly indcpendent people.  Attacks
on the local beliefs and “‘superstitions” by the self-assurcd llocano school
teachers and Christian missionaries highlighted the inadequacies in the
old life style. At the same time, many Isncg had only a hesitant and
incomplcte comprehension of the satisfactions available in the new system.
Throughout this period of change, they faced the usual environmental
harassments of sickness, epidemic, and faminc. The Manolay idcology
justified. if only temporarily, their removal from these uncomfortable
circumstances.

On the other hand, the so-called “dcprivations” of the Amecrican
period should not be over-emphasized. ILxcept in the more isolated
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Isneg settlements, commitment to thc Manolay cult was, in fact, both
irrcgular and short-lived. The “sense of blockage”, prompting the cult’s
evolution, may have been tempered by such considerations as the re-
ceptivity of the younger genration 1o mission aned school tecachings, the
long Isneg experience with alicn ideas, the environmental restraints
limiting close constabulary supervision, the relatively liberal and un-
exploitive character of American control, and the initiative granted to
influential Isncg in the cnactment and enforcemcent of the new restrictions.
The war experience terminaled the cull’s remaining appeal.

At no time were the Isneg confronted with an acute awarcness of
their material disadvantage. Indigenous labour and resources were not,
as in parts of the world where millenarian movements have flourished,
subsided, and reappeared, callously cxploited to the profit of the outsider.
The continied cfficacy of dry rice cultivation preserved the economic
indcpendence of the conjugal family. Snuall scale coffee and tobacco
production allowed the purchase of foodstuffs, clothing, and certain
manufactured goods from the Hocano shopkecpers in Kabugan.  Unfor-
tunately, the social consequences of the shift to a more efficient, market-
oriented mode of agricultural production, still face the Isneg.

The consequently “mild millenarian climate™ triggered cult com-
mitments ol varyving intensity. In Kabuwan, the cult continued for two
years, while, in Magapla, an Apayao River scttlement, the interest in
Manolay cclebrations waned after a fow months.  Earlier in this paper,
I suggested that the political “marginality™ ol the Agingan region, prompt-
cd by its former hostility toward the Apavao River people. their exclu-
sion from Apavao River boat travel, and closer linguistic and cthnic
ties with the Matalag River Isncg. plaved a part in the duration, vigour
and locality-emphasis of the Kabuwan cult.

However, the regional framework for analysis, while heuristic on
onc level, does not adequately account for the diffcrences in cult activity
between the ncighbouring hamlet clusters of Kabuwan and Agingan.
This dissimilarity highlights the potential for divergent social develop-
ment in one lIsncg region. Diverse origins, a relative population in-
crease, and a history of more extensive interaction both along the Apavao
River outside Apavao (Tables 1, Ta, 11, and II1), helped to equip the
Agingan people with greater social confidence and a more flexible world-
view. In contrast, thec Kabuwan people were socially isolated, intro-
spective and conservative. Such altitudes could have exaggerated the
“sensc of blockage™ responsible for their prolonged religious cxperimenta-
tion.

The absence of intensive alien contact during the Spanish period as
well as a conscious exclusion of Hocano, Spanish and American in-
fluence accounts, in part, for the preponderance of indigenous symbols in
the Manolay idcology. In this respect, the Manolay cult contrasts with
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the “accommodative” Sapilada sect in the Central Cordillera and the
“vitalistic” Guardia de Honor in the lowland Ilocos provinces. Con-
tinued regional autonomy and the leadership of female shamans also
restricted developments in this direction.

Finally, a dilemma similar to that which faced the Isneg during the
American administration of Apayao need not necessarily give way to
millenarian activity. Yet, traditional beliefs in the return of the ancestors,
the extraordinary powers of manolay and gamog, and the prospects of
an everlasting sayam at the house of Autaw, gave “immediacy” and
“rcality” to this type of vision. It is possible thal the Isneg experience
with Christianity awakened their interest in the millenarian aspects of
their own religious thought.

The social, political, and economic diversity of northern Luzon’s
mountain populations and their differcntial exposure lo alicn contact
offer a unique opportunity for ethnographers lo record and compure
the subtle relationships belwecn religious commitment and social change.
In such circumstances, underlying patterns of thought, not readily avail-
able for observation, are sometimes quite dramatically revealed. Recent
studies in this area by Fdward Dozier (1966). Jules DeRacdt (1964),
Fred Eggan and Alfredo Pacyaya (1962), Phyllis Flattery (1968) and
William Henry Scott (1966) demonstrate the cxciling potential for con-
tinued research on this subject. It is hoped that this account of the Manolay
cult will stimulate further perspectives in the deseription of the socio-
cultural dynamics of the Cordillera peoples.
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