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Preface

Preface

This book owesa greatdeal to interviewsand conversationswith villagersin the Kaliai bush. Overa tenyear period
betweenDecember1995and February 1996, | returnedto the field six timesto collectinformationon traditional bush Kaliai
culture, on the history of people’sinvolvementin cargo cults and so as to check previousinformation. | have spentabout
30 monthsin the field. In 1986 and 1990, | built housesout of bush materials in the villages of Aikon, Salke, Doko Sagra
andMolou. Peoplewould visit my housein the momingand | would share food and cups of tea whilst | questionedpeople
about their beliefs, rituals and customs. Key informants often stayed at my house until about mid-day when they would
then go to their gardensfor the rest of the day. Much of my material was collected throughinterviews carried out in this
sort of semipublic context where those providing information were surrounded by family members who would often
interject to correct information and add new information. It was in the late aftemoon, when people started coming back
fromtheir gardens, that | would again sit downwith villagers only this time not to interviewthembut to listento their gossip,
jokes and complaints. Those conversations, which were often amongstthemselves, would go on late into the nightin the
men’s house, where | would sometimessleep. Fromabout 1991 onwards, my fieldwork took the form of me living in the
housesof closeinformantslike Laupuat the village of Bolo, Posingenat Meitavale, Paul Samagaat Molou, and Imokehat
Robos. Sleepingin the samehouseand oftenin the sameroomas these informantsfor weeksand monthsat a time, they
becameclosetrustworthyfriendswho provided me with detailedintimate information about their ownthoughtsand those of
fellowvillagers. The material in this book was recheckedagainin early 1996 when| carried a draft of the manuscriptinto
the field, there | read out to key informantsthe material which they had provided and the argumentsthat | had developed
aroundtheir material. | believethat the ethnographicmaterialin this bookis very accurate andthat its argumentsare seen
by peopleto reflecttheir underlyingconcems.

Whenl firstarrivedin 1986, manyvillagerswereinitially too frightenedto tell me what they sawas the true traditional
stories of their ancestors, for missionaries and govermment officials had denounced these stories as cargo cult! In the
early 1970s, Kaliai villagers were jailed for working their stories and on many subsequentoccasionsthey were harangued
and intimidated by kiaps and missionaries. Some cargo cult followersinitially refusedto story to me and they did so only
after my secondfield work trip, that is after they saw that | had not reported informants from my first fieldwork trip to the
administrationor the missionaries. Eventhen some peoplewould only tell me their stories at night, whenno one else was
around, except trusted family and friends. When they disclosed their secrets, it was often with a mixture of urgency and
anger at their unfair treatmentnot only at the hands of Europeansand Melanesian officials but also at the hands of fellow

villagerswho assumedthe overbearingattitudes of govemmentofficials and missionaries. Thosewhogavetheir storiesto
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me often saw themselves as receiving tacit recognition and legitimacy from the outside sympathetic white man for beliefs
that they now had difficulties stating publicly within their own communities. Those who have reported fellow villagers to
govemmentofficials and missionaries have done so not becausethey do not have cargo cult beliefs of their own but have
done so often from a sense of rivalry and outrage at the deceptions of some cult leaders as well as from a sense of
empowementthroughbecomingalignedwith official institutions.

Since 1990, it has been the New Tribes Mission from the United States of America which has been cracking down
hard on cargo cult followers, especially those who speakto me. On one occasion, a friend of mine was removedfrom his
positionas a “teacher”in the New Tribes Missionbecausehe came secretly to my houseto tell me where Heavenand Hell
might be located and how Noah'’s ship might have landed in nearby Kaliai mountains. On other occasions, villagerswere
told by the American missionariesto get rid of me for | was encouragingthem not to convert to their mission. Converts
have informed me that they have beeninstructed by the missionaries not to talk to me, for | am one of Satan’s followers.
My interestin people’s storieswas said to have “fouled” many people by pulling their thoughtsbackto the dark ways of the
past. In practice, what this meant was that | encouraged people not to abandon their traditional culture and | listened
sympatheticallyto the truths and dreamsof equality articulated by people’s storiesand cults. | also supportedthe claimsof
local big menwho arguedthat the New Tribes Mission’s preaching about Satan and Hell was simply another white man's
trick. 1 wantto thankthosevillagersat Angal, Meitavale, Moluoand Roboswhoresistedthe New Tribes Mission'sdesire to
demoniseme and whoinstead choseto invite me into their homesand men'shouses. In the presentcontextof intensified
surveillanceand repression, it is hard for me to acknowledgethe specific contributions of individuals without makingthese
individualsvulnerableto the policinggaze of the New Tribes Missionand also of govemmentofficials.

Currently, in the Kaliai bush, the New Tribes Mission has set up an all-embracingsystemof surveillancethat polices
those who attemptto maintain some sort of autonomousrealm of truth outside the Bible and the hegemony of European
inspired institutions. In this book, | have revealed only the names of informants who have died or who like Posingen,
Monongyoand Theresaare already well known for their millenarian beliefs in a Last Day which will bring racial equality.
Whenl asked Posingen, Monongyoand Theresaaboutwhether| should reveal their names, they replied that they wanted
me to for they had already “eaten” (internalised, suffered) the “cane” (criticisms, humiliations and imprisonment) that had
whippedtheir backsides. Writinga bookthatincludescurrentcargocult beliefsis a precariousact whichcarriesthe danger
of uncertainrepercussionson villagerswho provideinformation. In 1993, 1 gave a paperin the anthropology departmentof
the University of PapuaNewGuineaon a clandestine cargo cult which had developedundemeaththe New Tribes Mission.

To that seminar came representatives of the New Tribes Mission who recorded my talk. Later in the Kaliai bush, the
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missionaries told villagers that | was accusing them of working cargo cults. The fact that | was arguing for a more
sympathetic treatment of cargo cults was not mentioned by the missionaries; instead the implication was that | was
slanderingthe bush Kaliai to govemmentofficials and fellowwhite men.

Unlike the New Tribes Mission, which cannot stand syncretism and which wants to replace it with its own demonic
version of a pure Christianity, this bookis dedicatedto the utopian dimensionin syncretism, to the love of re-composition,
re-combination, conflation, amalgamation, incorporation, embodimentand montage. Thereis a pleasurein these activities
evenif they are directed towards overcomingthe pain and anguish of race relationsin Melanesia. In part, the love of this
activityin and of itself representsa form of excesswhichthe missionseeksto containand domesticate.

Financial supportfor this projectwas providedby Macquarie University, the University of Sydneyand by a large ARC
grant. The writing up was made possible by a five year ARC fellowship which allowed me to consolidate and develop
argumentsthat | was experimentingwith in book reviewsand journal articles. This book owesa great deal to discussions
and conversationswith my friends JeremyBeckett, Gillian Cowlishaw, TomErmst, Steve Feld, Barry Morris, JadranMimica,
and Kerry Zubrinick. 1t received helpful comments and support from Michael Jackson, Nancy Munn, Andrew Strathern,
Tiger Wiseand RoyWagner. In its later stagesthe bookwasinfluencedby a writing group that contained Martin Harrison,
Vivienne Kondos, Diane Losche, Lesley Stern, Martin Thomas and myself. The book is also heavily indebted to the
intellectual influence and support of my teacher and friend Bruce Kapfererwho, at the University of Adelaide, createdwhat
was the best anthropology departmentin Australia and who has forever since been paying the price for it in Australian
anthropology. Many of the chapters in this book were given as seminar and conference papers in anthropology
departmentsat the University of Adelaide, Macquarie University, and the University of Sydney. | wantto thank participants
in these sessions; their questions often forced me to rethinkmy assumptionsand arguments, and to re-write and clarify my
position. Of all the people who have contributed to this project, | want to thank maost of all my wife - Judy. Many of the
ideasin this book grewout of conversationswith her. It was shewhointroducedmeto deconstructionismand the patience
neededfor understandingits central concems. Here | would also like to acknowledgethe deconstructive antics of my two
daughters- Ginaand Dimi. Theyalso taughtme the significance of play, displacement, forgetting, repression, subversion,

as well as the meaningof dependenceand mirror structures.



Introduction

Introduction

Thisbookis about people’s experimentswith meaningand sociality. It analyseshowvillagersin Melanesiaemployed
mimesis, sexuality and death in all sorts of imaginative ways which never fully escaped people’s reality even thoughthey
wereorganisedto displaceandreformit. Myfocusis the creativeworkthat bush Kaliai villagersputinto thinkingaboutand
responding back to westermn processes of social change. | adopt an approachwhich moves away from privileging public
institutions and how they produce subjects and instead | take up the popular, covert beliefs and practices through which
people went about both embracing and subverting the disciplinary routines and pastoral regimes of the West. | outlinea
history of racial conflict in the Kaliai area as a struggle to control the mirroring practices through which reality can be
captured, positionedand defined. For it is alwaysthroughthe detour of mirroringterms, which are continuously contested
and reworked, that history is made. This struggle to control the reflexive terms within which reality and personhood are
imaginatively constitutedwas a struggle that was continuously refoughtover all sorts of terrains, over all sorts of imaginary
geographies. This book uses ethnographyto document and analyse people’s struggle to move across and occupy the
space of the other. It analyses bush Kaliai people’s unhappinesswith the forms of specularity that constituted them and
howthey soughtnot so muchto abolishas to repositionthe processof beingseenand remadethroughwhite eyes. Indeed
the gaze of waitskin (white-skins) was often displacedand remadeinto the familiar gaze of deceasedrelatives or ancestors
whowere givenwhite bodies? Peoplegave an autochthonousformto the civilising processesthat were transformingthem
(cf. Elias 1939). They intemalised those processes into their schemes of origin. That is, they transformed westemn
processesof transformationby mediatingand reconstitutingthemin terms of their own autochthonousschemesfor figuring
the processesof change.

This bookis about cargo cults, it is about the incorporation of commodities into a world view where the desire and
pursuit of commodities provides the imaginary terms for realising newidentities and new forms of sociality. In their cargo
cult beliefs, people often found forms of autonomyand pleasure which came from them pursuing their own strategies for
realising their desires. However, cargo cult beliefs were also ofteninstrumentalin producing new forms of coercion, pain,
entrapmentand control whichwere now mediated by the remade, whitenedgaze of the dead. Though! believe stronglyin
the emancipatory and self-determinist qualities of the imagination, it would be a mistake just to romanticise the creative
idiosyncratic productsof cargocults. Forthe humanimaginationis also alwaysimplicatedin relationsof powerthatit helps
to create as well as to efface. Power itself needs to be imagined; it can only exist through being mediated by certain
ontological schemes (Kapferer 1988, Castoriadis 1987). The colonial and post-colonial contexts are interesting for here

different ontologies of power came into contact and conflict, they became merged and submerged into each other, and
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even becamedependenton eachother. This book does not shy away fromtaking up the extra-ordinary and idiosyncratic
nature of people’s desires and beliefs, for people’s fantasies about the real are not removed from but are constitutive of
their lives.

People’s imaginative practices for reworking their subordination often employed unique circumstances, events and
coincidences of meaning in the dominant culture to sustain other subversive worlds of knowledge about the process of
becoming white than those which white-skins gave about themselves. These creative practices were not arbitrary or
randomin their exploitation of the particularity of circumstances, events and accidents of meaning, for these creative
practices also had a certain systematicity to them which led to the new formulations being accepted as plausible by a
community of believers. Indeed, these new formulations had to operate within certain techniques and rules for forming
creativity. Yetit was also partly these rules for creating the creative act which cameto be reformedin cargocults. Here
traditional ways of authorising and creating the creative task were merged with what appeared to be Europeanways of
doing the samething. This allowed peopleto have a sense of themselves as embracing the westem project of beingre-
madebutwithintheir ownreworked ritual, magicaland mythological renderingsof creative processes.

This book focuses on unofficial, illegitimate forms of popular knowledge; on the covert tactics which creatively
reworked the institutional rules, symbols, official discourses and practices of European culture, not so muchto deny their
hegemony, but so as to deflectand remaketheir hegemonichold. We are dealing here with forms of bricolage, whereas de
Certeau (1988: xiv) puts it:  “users make (bricolen) innumerable and infinitesimal transformations of and within the
dominant cultural economyin order to adoptit to their own interests and their own rules.” | am interested in the minute
tactics of accommodationand assimilation which people developedboth to embrace and to evade their incorporationinto
westem institutions. | want to make visible the creative logic of these manoeuvres through which people took up and
resystematised all those contexts, unique events and intersections of meaning which they used to develop newworlds of
ambiguity. It is a question of focusing not so much on how people denied or rejected European culture, Christianity and
state disciplinary practices, but on howthese phenomenawere re+ead and reworkedin specific waysthat renderedthem
ambiguous, that gave them other meanings (cf. Bhabha 1994). It is necessary to focus on the specific tactics and
techniques through which people developed strategic forms of ambiguity that worked to subvert the social order from
within. Discussingthis processwith respectto the Spanishcolonisationof Indians, de Certeau (1988: xiii) writes:
Submissiveand evenconsentingto their subjection, the Indiansnevertheless often made of the rituals, representations,
andlawsimposedon themsomethingquite differentfromwhattheir conquerorshadin mind; they subvertedthemnot by

rejectingor alteringthem, but by usingthemwith respectto ends and referencesforeignto the systemthey had no choice
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butto accept. Theywere otherwithinthe very colonizationthat outwardly assimilatedthem; their use of the dominant
social orderdeflectedits power, whichthey lackedthe meansto challenge; they escapedit withoutleavingit. Thestrength
of their differencelay in proceduresof “consumption.”

In the Kaliai bush, the new forms of ambiguity that people developedwere often an unresolved mixture of pain and
pleasure. Those experiences come from people seeing themselves as simultaneously both inside and outside westem
culture as well as both inside and outside traditional bush Kaliai culture. These forms of double incorporationand double
alienation encoded people’s ambivalent attitudes both towards white-skins and towards their past. This book focuses on
these ambivalences and how these tensions were both produced and managed through covert mimetic practices where
people simultaneouslyembracedand subvertedtheir apparentacceptanceof westemculture. Therewasa “logic”to these
practicesof usurpation, to this art of poachinguponand remakingthe conditions of one’s domination (de Certeau 1988: xi).
It is inadequate to gloss these ambiguities, contradictions and appropriations in cargo cults simply as syncretismor as
adjustmentmovements. Theyare better seenas part of the parasitical structure of what Sahlins (1981) termsthe structure
of the conjuncture. By this, | take Sahlinsto meanthat the way westemn culture intersects with indigenous cultureshas a
specificityto it; thoughthe interface of colonial processesof articulation can be formedthroughcoincidencesand accidents
of meaning, it never has a completely disorderedor haphazardcharacter. Like Sahlins, | am interestedin the particularity
of these intersectionsand coincidenceswhichallow culturesto interactwith and feed off each other. It is here not simplya
guestion of recognition, that is of each culture understanding the other on the other's terms, but also of misrecognitions -
both innocentand strategic - that make life bearable, reproducible but also unstable and displaceable. The logic of these
practices was partly a parasitical one where misreadings were formed into coherent systems of ideas that fed off the
dominantculture, that createdand used accidental seepagesof meaningto sustainanotherway of life (Serres 1982).

We are also here dealing with a poetic logic which seized upon metaphors and metonyms, which exploited chance
resemblancesand associations, so as to create mimetic channels and magical gateways between bush Kaliai culture and
westem culture. Both cultures were poetically combined and reworked in all sorts of fantastic ways which were not
haphazard or aimless but whose unusualnessor othernesswere also part of their truth effect; that is part of the process of
convincing people that they now controlled a secret world of alterity which could be used to remake the present. The
imaginative nature of these new assemblages of meaning celebrated a creative spirit whose excesses of meaningwere
often placedin the engendering powersof women, the earth, and death. This bookis concernedwiththe materiality of this
poetic imagination; with why certain things are good to think with (Bachelard 1983; Lévi-Strauss 1963, 1966, 1979). Why

was it that woman, the underground, pools of water, mountainsand the dead were used to mediate the procreative task of
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redoublingthe world? In part, we are dealingwith how certain things cometo figure and mediate creative processes, with
howthe poeticimaginationthinks aboutand objectifiesits ownfertile powersof reproduction.

Apart from sexuality and death, another significant aspect of the cults was the miming of western cultural practices.
These mimetic activities were never simply a process of passive copying but also active processes of incorporation and
transformation of the terms copied. My interestin mimesisis an interest in how people embraced the task of remaking
themselves as white but within a framework of copying which used magic, myths, rituals and poetic resemblances to
capture the personhood, practices and possessions of whites. The meaning of becomingwhite was often displacedinto
ritual performances and conversations directed towards the dead who were now made the bearers of the civilising
processesof pacification and Christianisation. Apart frombeing the bearers of these new pedagogic processes, the dead
could also becomesubjectto these civilising processesin cult activities which appropriated and directed towardsthemthe
transformational pedagogicobjectives of westeminstitutions.

Part of the opposition of colonial authorities to cargo cults came from the way they were disturbed by cult activities
that mimed European symbols, discourses, institutions and practices but in ways which were oddly out of context. These
strange mimetic activities were seenas the nativesfalling temporarily into madness(Kaplan 1995; L attas 1992a; L indstrom
1993). For here were people miming Europeansbut in ways that Europeansdid not recognise or accept as their normal
selves or even as the normal selves of natives. In his discussion of Plato’s critique of mimesis, Lacouel abarthe
(1989:129) points out that part of the threat posed by mimesis resides in the way it overly multiplies and fractures the
coherenceofthe self.

Whatis threateningin mimesis. . . is exactlythis kind of pluralizationand fragmentationof the “subject’ provokedfromthe
outsetby its linguistic or “symbolic” (de)constitution: an effect of discourses, the “self’styled “subject’ alwaysthreatensto
“consist” of nothingmorethana series of heterogeneousand dissociatedroles, andto fractionitself endlesslyin this
multiple borrowing.

What mimesis threatensis partly the ability of a social order to grounditself in stable roles, subjects and identities. The
processof copyingwhites, of becominglike whites, was promotedby various governmentdepartmentsand missionsbut in
the cultsthis pedagogic processcameto be mediatedand remadeby that secondlife (that secondform of birth) offeredby
death.

In the cults, the removal of the dead from the living was embracedas a way of redoublingthe world; it created a set
of mirroringtermswhichwere positionedas removedfromthe world but whichwere also seenas its essence, as its hidden

truth. Here the removal of the dead from the living was embraced as a way of thinking about and of overcoming other
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forms of removal, particularly other cleavages and divisions in the realm of the living. Many important writers, both in
philosophy and anthropology, have argued that fundamental to narrative and humanthoughtis a certain spatialisation of
sociality (Bachelard 1969; Casey 1993; Heidegger1971: 14561 ; Jackson 1989, 1995; Merleauonty 1968: 258-90; Myers
1991; Smith 1987; Tuan1974,1976). For me, the topographyof cargo cults has to do with situatingand repositioningthe
terrain of the dead. | see the making of new myths and histories in cargo cults, conceming fallen origins and utopian
endings, as alwaysinvolving the creation of newtopographies. Those newterrains often emergedfromvillagers merging
together the places contained in their own surrounding landscape and in traditional stories with the places inhabited by
whitesand containedin the Bible. Giventhat all social ordersinvolvea certain spatialisation of themselves, the reinvention
of sociality also requires the reinvention of space and techniques for spatialising differences. Here the reinvention of
distance oftenis mediated by the re-invention of forms of mimesis, for it is mimesisthat allows differencesto inhabit each
other, to redinventand occupyeach other's presence. Theissue of spaceandits politics cannotbe removedfromthe issue
of mimesis, for mimesisitselfimplies a differencewhichis crossedor overcomein the act of copyingand, moreover, this is
doneso asto reinventand transformboth the original and the copy, to makethemotherthanthemselves. A certainkind of
politics of displacementis created out of mimesisand mirror relationshipsand, in the Kaliai area, this was a certain politics
of space and time that involved positing mirror relationships betweenthe living and the dead, the surface world and the
underground; Melanesiansand Europeans.

It was primarily throughthe alternative gaze provided by the mirror worlds of the undergroundand the dead that cult
followers sought their new identities as remade subjects. The return to the past and tradition was simultaneously the
movement into one’s future form as a white subject whose whiteness had been remade by the cults. It was in the
underground that people sought their new national identities as Melanesians whilst preserving the centrality of their
localities, ancestors, and spirit children. Cargo cults often involve local processesof nationmaking. Here official process
of nationimaking go astray and get deflected into local movementswhich reimagine the significance of national symbols,
discourses and pedagogic practices. Those local movements involve a certain ritualisation of politics which reworks and
localises the semiology of the state. Its official symbols, narratives, rituals and other practices are re-constituted and
repositionedwithinlocal movementsconcemedwithwhathasto be retained, keptin reserveand disclosed.

Thesemovementsare concemedwith the space of the unseen, with the invisible. As such, they participatein certain
universal humantendencieswhere a sense of absenceis usedto create what Schiirmann(1990: 74-5) calls “an economy
of presence”. Herewhatis presentin the world hasits characterformedby the way absencesare figured. To explorethis

relationship betweenthe seenand the unseen, betweenwhatis presentand whatis absent, is to openup the question of
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topology, of spacing, and how it is figured and refigured in particular historical economies of presence; and through
particular historical practices of veiling and unveiling. Cargo cults reinvent this relationship between the seen and the
unseenwhich is at the heart of traditional Melanesian ontologies concemed with masks, trickery and magic. It is this
creation of processes of disclosure, of rendering present the unseen that mediates relations betweenthe dead and the
living, men and women, children and adults, initiates and nondnitiates and increasingly between Europeans and
Melanesians. Cargocults haveto be understoodas involvingthe intersectionand transformationof differenteconomiesfor
renderingthe world presentthroughthe way its absences, forms of loss and removalare figured. Cargocults are attempts
to develop newepochal principles, new ontological schemesfor organisinghumansociality and this is done by developing
new practices for disclosing the world, for working secrecy, for understandings those absences which render the world

presentin a particularway.
ReanalysingCargoCults

Cargocultsin PapuaNewGuineaare a curiousblend of traditional myths, importedfolklore, borrowedstate practices
and ideologies, and reworked Christian stories. For me, cargo cults are the political languagesthat are formedas people
come to re-write the narrative frameworks through which they perceive the moral relationships that tie together the past,
presentandfuture. Theworkof Burridge(1960)wasextremelyimportantin focusingon this ethical dimensionof cargocult
myths. Burridge saw cargo cult myths as providing moral explanations for the origins of racial inequalities. Many of the
stories that Burridge analysed in Mambu used an original fault or transgressionin the mythic past to provide an ethical
explanationof the presentas a form of punishment. Whatis interestingis that this punishmentwas not so muchdelivered
by Europeans against Melanesians, instead the stories held people’s own ancestors responsible for the present
subordinate state of their descendants. In this book, | use the bush Kaliai area to explore Burridge’s point about how
people cometo live with their pastin a cosmology which holds the past ethically responsible for the current state of black
people’s existence. | am interested in howthe past is imaginedas one’s prison and burden, but also in how it provides
spacesof freedomand empowerment. This ambiguousand ambivalent relationship which people have to the past worlds
of their ancestors has emerged from their being caught between seeing their past through the eyes of colonial whites -
namelyas a world of barbarous savagery and ignorance- and themseeingtheir past as an alternative world of powerand
knowledgewhichwill allowthemto escapethe pastoral care and patronage of the white manand his institutions. 1t would
be a mistake to see these two visions of one’s racial existence as mutually exclusive. My experience of cult followersis
that they movereadily froma strong moral critique of the past towards practiceswhich embracethe pastso as to useit to

provide the terms for figuring an altermnative form of existenceto that which has been prefiguredin the moral schemesof
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white menandtheir institutions.

This book explores historically some of the moral languages and double binds through which the bush Kaliai have
cometo relateto their past. | focuson recent cargocults that have emergedsince the 1960s, as these are the cults about
which | have the most detailed information. | explore how in their myths, rituals and conversations, people tried to make
sense of howthe past was responsible for the presentand what relationships to the past would allowthemto escapeand
reconstitute the present. But before | moveinto my own ethnography, | want briefly to reviewand re-analyse some of the
established debates about Melanesian cargo cults. This will allow me to introduce some of my key arguments using
ethnographywith whichreadersmightalreadybe familiar.

One of the best historical works on cargo cults in Papua New Guinea was written by Peter Lawrence (1964) who
collected superb ethnographyon cults in the MadangDistrict. Though Lawrencedisagreedwith Worsley's (1957) viewon
the inherent political and nationalistic objectives of cargo cults, he was aware of the racial struggles and conflicts which
were inscribed in cargo cult narratives and ritual practices. Against Worsley, Lawrence wanted to give more weight to
indigenous notions of power; that is to the local ontological schemes which informed Melanesian understandings of
existence. Lawrence'sapproachhas beenrecently developedfurther by Michele Stephen (1979, 1982) who has explored
how the indigenous cultural frameworks within which creativity and innovation were constituted in traditional Melanesian
society came to be applied to the arrival of Europeans. Stephen has focused on how dreams, magic and ritual were
instrumental in organising not only traditional political life and understandings of power but also the new practices and
beliefs through which people have engaged Europeans. In this book, | want to elaborate on Lawrence’s and Stephen’s
work which | see as sharing a common focus on how indigenous ontologies give direction and form to people’s
understandings of colonial power. In particular, | want to elaborate on their work by using more contemporary
understandingsof politics and poweras organisedaroundstruggleswhich often haveto do with the politics of identity. Itis
necessary to refigure and broaden the sense of the political that cargo cults are contesting and in particular we need to
move away from a sense of the political as always grounded in the state (cf. Foucault 1977, 1978; Grosz 1989, 1994,
Young,l. R. 1990). Hereit is also necessaryto criticise the work of Worsley, for thoughWorsley'swork was very explicitly
aboutthe political, like most anthropologists of his time, he conceived of politics largely as a struggle for the control of the
stateandits resources, ratherthan as a struggle for the control of the narrative termsfor figuring people’s past, their bodies
andtheiridentities.

In this book| do notwantto denyWorsley'smajor point, whichwas madeearlier on by Guiart (1951), that cargocults

are oftenembryonicformsof nationalism. However, it is also necessaryto ask what nationalismmeansat the local popular
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level, where the nation is often understood throughlocal ontologies of power, space, death and relatednessthat are very
different from those organising how the nationis imaginedin westem culture. It is necessaryto map out the ontological
horizonwithinwhich the imaginary space of the nation comesto be conceived. Herel wantto advocatejoining Anderson’s
(1983) understanding of the nation as an imaginary community (with its own space andtime) to Lawrence’'sand Stephen’s
stress on the indigenousontological schemesthroughwhich space, time and community are formed. We needto develop
a historical phenomenology of nationalismin Melanesia that pays attentionto the local cultural schemeswithin which the
nationas a spaceof relatednessand co-existencecomesto be understood. Herel shouldalso saythat| disagreestrongly
with the way Worsley treated nationalismas a process of secularisation, as the displacementof religion by politics. | also
disagree strongly with the way Lawrence (1964: 224) saw Melanesian nationalismas impededby the “traditional” focus on
the past in cargo cults. For Lawrence, this focus was an expression of the inherent conservatism of the cults which
hindered their political development into full-scale nationalist movements. For me, it is necessary to ask not how
nationalismwas denied but radically re-inventedin cargo cults which sought to bring the dead into the brotherhood and
community of the nation; and which sought to use the dead and the past to give a different perspective to the nation’s
subjects. Inthe Kaliai area, the cults also used the newideologies of nationalismto recreatethe terrain and perspective of
the dead, with the living now seeing their own nationalist concemsremirroredin the way the dead sawthe living. Thegaze
of the nation state and the way it hails, makesand recruits subjects throughacknowledgingthemand giving thema place
withinitself cameto be reworkedand shifted into the gaze of the dead (Althusser1971: 163). Newautochthonousformsof
interpellationwere marriedto state processesof addressingand constituting subjects.

Despite my admiration for Lawrence’s ethnography and my agreement with his theoretical focus on indigenous
ontologies, | also believe that his own political conservatism prevented him from exploring fully the nature of the political
beastwhich he was analysing. In the secondhalf of Road Belong Carga Lawrence spendsa great deal of time denying
the existence of the political (as he narrowly definesiit) in cargo cults, rather than understanding the different forms that
politics assumesin these millenarianmovements. Perhaps not surprisingly, Lawrence’s understanding of the political was
very similar to that of his opponent- Worsley. Both narrowty conceived of the political as secular and as a struggle to
control the state. In the second half of Road Belong Carga Lawrence starts to undermine the strength of his focus on
alternative indigenous ontologies of power and the way this approach might offer an opportunity to reconceptualise
anthropological understandings of the different forms that political action takes in contemporary Melanesia. Lawrence’s
definitionof the political was oftenjust as narrowas Worsley's, in that Lawrenceinsisted on defining the political in terms of

the formation of permanent, secular, centralised, hierarchical unifying structures. This led Lawrenceto take up the absurd
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project of trying to demonstrate the non-existence of the political (and even of nationalism)in cargo cults by demonstrating
that the cults were unsuccessfulin developingpermanent, secular, centralised, hierarchical, unifying structures. Lawrence
does all this despite acknowledging the existence of an anti-European attitude which wanted whites driven out and their
political structures abolished (ibid.: 259). Thoughhe speaksaboutthe native'sfeeling of inferiority, Lawrencehad difficulty
conceiving of alienation as a political arena even though at the time he was writing this was the focus of much of the
Marxist literature which was comingto be influenced by phenomenology, psychoanalysis, existentialismand the Frankfurt
School (Fanon 1965; Fromm1961; Horkheimer1947; Marcuse 1955, 1964; Sartre 1948). Lawrence’simplacable hostility
to Marxism and anyone not celebrating The Empire drove much of his thinking. Thus, though Lawrence was aware of
people’sresentmentand anger conceminghowthey were racially positioned, he could not bring himselfto understandthat
identity itself might be a field of struggle and that politics can take the form of a cultural struggle against the mirror
structureswhich make up the termsfor thinkingand experiencinghumanexistence (Fanon 1968; Lattas 1992b).

It was Burridge (1960), with his focus on moral discourse, who came much closer to understandingthe structures of
alienation which cargo cults struggled against but which they were also often engaged in reproducing. Burridge was
interested in how race cameto be encoded mythically as sin. He points out that often the original sin of the black man
seemstrivial and out of all proportionto the racial punishmentwhichfollows. Burridgegoeson to arguethat perhapsthere
is a critique of the injustice of God's punishmentand of mythic destinyin these storieswhichaccountin moraltermsfor the
originsof racial inequalities. Thoughl agreewith Burridge's perceptive commentshere, | also believe that Burridge did not
fully pursue the powerful existential politics opened up by his own approachbecause of his analytical tendencyto reduce
politics to morality in a mannerwhich mitigatedagainst him exploringthe extentto which the domain of morality mightitself
be a domainof domination. Thisis to say, that Burridge never soughtto explore howthe moral reflections of people upon
themselvesand their past might be part of the conditions of their dominationwhich they were partly struggling against yet
also oftenreaffirming. In particular, Burridge could not bring himself to analyse critically the role of Christianity in forming
those structures of self+eflection and self-alienation. | believe a more Nietzscheanview of morality and of Christianity in
Melanesiais heededto make sense of the relations of power that operate to form subjects in the pastoral practices and
beliefsthat belongnot only to missionsbutalsoto cargocults.

Throughout this book | will be exploring how cargo cults appropriated not only the empowering, emancipatory
Christian discourse of moral rebirth, but they also often appropriated certain relations of pastoral power over subjects
offered by the moral critiques of Christian discourse. As we shall see later, cargo cults were just as much engagedin

processesof cultural hegemonyas they were in processesof cultural resistance. At the level of method, it is a mistaketo
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treathegemonyand resistanceas mutually exclusive opposites. Onthe one hand, peopleformulatetheir resistancesusing
the hegemonictermsthat mediate their cultural incorporationinto dominantdiscoursesand structures. Onthe other hand,
people also can be further incorporatedinto dominant discourses and structures by the very strategies of resistance they

useto affirmtheir autonomyand distinctiveness.

Towardsa Black Theologyin Melanesia

| want now to use some of the above ideas to re-analyse parts of Lawrence’s ethnography on cargo cults around
Madang. | wantto focuson the politicswhich can be read into the way people re-interpretedthe Bible so as to appropriate
and make Christnot only into a blackman, but eveninto one of their ancestorswhomthey offendedand chasedaway. We
are dealing here with the emergence of local black theologies and it will be my contention, when we come to Kaliai
ethnography, that the Christian story of Christ's crucifixion comesto provide a powerful moral image of punishmentand
racial suffering. Lawrence’'sbook documentsnot only the hegemonicnature of Christianstories but also the malleableand
yielding nature of these moraltales. Christianstorieswere bentand twistedaround, suchthat their moral meaningsbegan
to follow certain new contours. The new topography of meaning which was here formed emerged from the narrative
structure of Christianstoriesintersectingwith the narrative structure of indigenousstories so as to producenewmoral tales
that could account for the unequal structure of race relations. | aminterestedin the specific crossroads and the intricate
labyrinths of meaning which were formed by these intersections. Here multiple coincidences of meanings and various
forms of misrecognition operated as essential political tools in the creation of a black theology which indigenised and
localisedthe conceptualterrains of white menand of a newnational racialised existence.

WhenLawrencefirstarrivedin Garia, he was askedby peopleto help themclear an air stripwhichwas goingto bring
cargofromGod. For manyyears people had tried to gain accessto the cargoin Heavenand they nowwanted Lawrence
to help themas they suspectedthat they might not have the right techniques. The villagers wanted Lawrenceto contact
God and convince Him to open the road for the cargo, so that their ancestors could deliver it from Sydney. What is
interesting about this piece of ethnographyis the way different spaces of othemess, that is alternative spaces which are
removed fromthe living - like death, Heavenand Sydney - are collapsedtogether. Here differentimages of the outside
becomeextensionsof, and equivalentto, eachother. Theybecomepart of the constructionof newimaginary geographies
where the outsideness of God, Heavenand the ancestors becomesequivalentto the outsidenessof Australia or America.
Different images of distance become more than metaphors for each other, they start becoming each other, where one
providesthe meansfor enteringthe other (see Deleuzeand Guattari 1987; Serresand Latour 1995).

Lawrence had an explanation for this collapsing of the distance between Heaven and earth. He argued that in
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traditional Melanesianculture the cosmoswas“a finite and almostexclusively physical realm” (ibid: 3). Peopledid nothave
a sense of sometranscendental spiritual world which was totally removedfromthe present. Instead, the dead were seen
to be part of the living world, they did not go into an utterly separate supematuralworld. The natural and the supematural
were here not firmly distinguished. Rather Gods and spirits were often treated as part of the order of nature - they lived
withinthe earth or bushand frequently camein contactwith humans. Eventhoughtheywere more powerfulthanhumans,
Gods and spirits were still seen as corporeal, as having a body, evenif it was not always a human body but an animal,
insector reptilebody. AsLawrenceputsit:

Wemustdismissat oncethe conceptof the supemnatural: a realmof existencenotonly apartfrombutalsoona higher
planethanthe physicalworld. Thereligionsof all peoplesstudiedin the areafully corroborate Bidney'sargumentthatit is
oftenimpossible "to distinguish’amongnoniiterate peoples betweenthe sphere of the natural and that of the supematural,
since, godsand spirits are just as mucha part of the order of nature as birdsand animals’. Gods, spirits, andtotemswere
regardedas real, if not alwaysvisible, part of the ordinary physical environment(Lawrence 1964:12).

In their work on the Kaliai coast, David and Dorothy Counts have quoted Lawrence’s above argument which they
thengo onto illustratewith the exampleof howKaliai villagers askedthemto point out Heavenon a world map. Davidand
Dorothy Counts were also askedto send back, from America, a picture of a deceasedwife and to provide her address so
others could write to her (Counts and Counts 1976: 300-1). Certain understandings of space and time are posited and
assumedby theserequests. In them,thereis no understandingof death as a transcendental space which exists over and
above this world; there are just images of distance which have to be crossed or renderedthe same. It is this rendering
immanentof Christiantranscendental spacesthat | see as a major characteristic of cargo cults and its politics is something
| wantto documentand analysefurtherin later chapters. Forthe time being | wantto point out that these processesof re-
mappingare ways of circumnavigatinganewthe fields of identificationwithin which subjects locate themselves; and that a
politics of spaceis alwayscentralto a politics of identification.

In one of the myths that Lawrence records, the local God Manup comes to Australia and there he finds white
kanakas, for whomhe buildsthe city of Sydney. When he finished building Sydney, Manupwantedto go backto his true
followersin NewGuineato do for themwhat he had donefor whites. To do this Manupturned himselfinto the Holy Ghost
and entered the wombof the Virgin Mary fromwhere he was rebornas Christ. Whenhe tried to go backto New Guinea,
the Jews turned against him, for they did not want to share what they had with the natives of New Guinea. The Jews
crucified JesusManup and kept him imprisonedin Heavenwhich is above or in Sydney. The missionaries were told to

keep all this secret and they agreed because the missionaries did not want to share their wealth with the natives. In this
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myth, Jesus is killed by whites, with this killing of a black Christ becoming a form of racial violence that founds and
underpins the current order of the world. In the Kaliai area, and indeed throughout New Britain, there are many similar
storieswhichtell of the killing of a black Christ by Europeans. | see such storiesas allegorieswhich use the moral domain
of Christian narrativesto re-objectify the everydaypain and suffering whichwhitesinflict upon labouringblack bodies. The
power of these stories comes from the way they condense and feed off people’s everyday experiences of race. These
stories operateallegorically in that they use an original mythic past to talk aboutthe present. Indeed, they use the distance
of the past from the present to re-objectify the experiences of the present. It is when traditional myths are no longer
adequate allegories for talking at a distance about present experiences that people have to invent new myths about the
past which can re-objectify the present; and this is what cargo cults did in New Britain and in the Madangarea. The
allegorical power of these new stories comes fromthe way they re-worked space, time, and alterity, so as to create new
representationsof distance, thatis newallegoriesthroughwhichto resituatethe present.

| see Lawrence’s story about the crucifixion of JesusManupas an example of how people can seize upon Christ's
pain and suffering on the cross which they rework into an explanation that can account for general experiences of racial
suffering and physical othering. The original oppression suffered by a black Christ becomes the source of current
Melanesianoppression. The crucifixionbecomesthe origin of the pain sufferedin a colonial order. Thisidentificationwith
and blackening of Christ's suffering is also a process of people rendering themselves sacred and of them making their
suffering into a sacredtruth. Thisis a process of people revaluing their pain and their racial identities through Christian
mythswhichtheyappropriateandlocalise.

In Road Belong Carga Lawrence informs his readers that some of the cargo cult rituals were designedto free the
imprisonedJesusManup. Lawrenceneverexploreshowthe imprisonmentof a MelanesianGod operatesas a condensed
metaphor for the imprisonment of Melanesians in a colonial structure which tried to regulate their ritual practices, body
habits, conversations, thoughts, settlementsand movements. The myth about JesusManup'sreturn having beenblocked
displacesinto the realm of narrative people’s own sense of their existence as having been blocked by white men. People
project their oppression onto their God, they think about themselves through thinking about their God. They idealise
themselves and their experiences by making their experiences into the experiences of a God who occupies his own
separate prisonand geography. Thisis a processof peopletaking their experiencesoutside themselves, it is a processof
people using the alternative time and space posited in narratives to re-objectify their experiences (Bakhtin 1981). Here
people use narrativesto distance themselvesfromtheir own experiencesonly so that they can becomemore familiar with

these experiences(Bloch 1970; Ricoeur1979).
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Thereis something else | wantto point out about the black Christin Melanesiaand that is the way the son of God,
who is the lesser more human God, comes often to be embraced as the God of the people and as the God of the
oppressed? In one set of rituals that Lawrence describes, cargo cultists tried to get the original creator - God-Dodo - to
bring back this lesser God to New Guineawith his cargo. In their church services, people prayedfor the return of Jesus-
Manup. They also made sacrificesto the dead for his retum. In village cemeteries, people set up Europeanstyle tables
whichthey decoratedwith cotton cloth, flowers, food andtobacco. Somevillagersdestroyedgardens, pigs and property so
asto impressuponthe ancestorsand cargodeitiesthe natives’ poverty and needfor immediaterelief. As Lawrence(1964:
94) putsit: “Theywould be shamedinto honouring their obligations to the living.” Dances were also performedfor the
ancestorsto witness, with the hope that the pleasure of the dance might convincethe ancestorsto pass on cargoto their
descendants. Thereis here an attemptto keep alive an ongoing relationship with the dead and also to temptand entrap
the ancestors in new relationships of debt. People hoped that by giving their deceasedkin a pleasurable ceremony, the
deadwouldfeel obligedto repaythis hospitality with Europeancargo. The logic of traditional exchangecomesto be used
to get accessto Europeangoods. It is not the market place and wage labour which will provide access to commodities,
instead the emphasisis on the moral power of gifts to persuade and bind those who receive them. Throughthe world of
ceremonial exchange, the world of commodities comes to be not so much negated, as familiarised. Its alienating
relationships of money and wage labour give way to a world of kinship. By incorporating the European world of
commoditiesinto the moral domain of kinship relations, there is a desire to bring the world of the Europeanother closerto
one’s own society and culture. The rituals and stories of cargo cult followers that are directed towardsthe dead seek to
rewrite the world of commodity productionso as to domesticateand localise its seeminglyall pervasivealterity. Cargocults
articulate what can be called the kagofication of commodities where the relationships carried by commodities cometo be
incorporated into autochthonous narratives of origin. Cargo cult followers move commodities out of the sphere of market
transactions and often into the familiarising domain of a kinship system that maintains ongoing ceremonialexchange
relationshipswith one’s ancestorsandone’s origins.

A number of anthropologists like Stanner (1958) and Burridge (1960) have put forward the idea of cargo cults as
articulating an alternative moral order to that broughtby Europeans. This concernwith the moral dimensionof cargo cults
canalsobe foundin RoadBelong Cargo, where Lawrenceshowsus peoplewhodid not wantthe dead excludedor hidden
from the world of the living, but who instead wanted to construct their future by entering into new kinds of ethical
relationships and obligations with the dead. A number of anthropologists, most notably Steven Feld (1982) have

documented and analysed this desire to amplify relations with the dead in Melanesia. They have seenit as expressing
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certain universal humantraits where a kind of politics of loss is run on a desire for memory (cf. Goodale 1985; Maschio
1994; Schieffelin 1976). | wantto developfurther these anthropological insights by using some of the recent philosophical
work of Derrida (1994) and Wyschogrod (1985) who arguethat for all people, the meaning of life alwayshasto comefrom
death. Derrida’'s argumentis that the outsideness of the dead always coincideswith the searchfor a justice whichis not
alreadyhere. For Derrida, our sense of justice can only emerge froma sense of responsibility to that whichis beyondthe
living present, which is somehowremoved fromit. Yet this pastis also an outsideness within the present and Derrida
(1994: xix) speaks of there being no justice. “without this non-contemporaneity with itself of the living present without that
which secretly unhingesit, without this responsibility and this respect for justice conceming those who are not there, of
those who are no longer or who are not yet presentand living”. It is the past and the future which are removedfrom and
which situate ethically the present, and in Melanesiaboth are often positionedas in the hands of the deadand also in the
hands of whites. Throughoutthis book, | will explore how cargo cult understandings of white power as coming fromthe
deadhadthe effectof ethically repositioning Melanesiansand Europeans; it resituatedtheir relationships. In effect, people,
racialisedtheir loss of control over the past and over the outside world of the dead. They used the distance of the pastto
unhinge the present and to create new forms of responsibility in the domain of race relations. The incorporation of
European power into the terrains and myths occupied by the ancestors worked to familiarise white power and its
dominating presence. It provided people with a moral template for operating in a new social order which seemedat first
sightto be removedfromtheir forms of morality and sociality. Theincorporationof Europeanpowerinto the narrativesand
death spaces occupied by the ancestors also worked to domesticate the new social order; its new relationships were
incorporated into and rendered subordinate to local ancestral kinship relationships which people felt they could re-
manipulateto allowthemto crossthe newdistancesimposedby race.

People’s struggle to maintain and manipulate relations with the dead was a struggle to use relations of familiarity to
manage that which appearedto be outside them; it was a struggle to draw close that which seemed distant. In Road
Belong Cargo, Lawrence gives examples of this, of how peaple in their dances would shake and shiver; whilst doing so
theywouldreceive messagesfromthe dead whowould cometo themin the formof Europeans. It wasthesesamesorts of
visionsand beliefs, in the Vailalamovement, which Williams (1923) sawas signs of madness(Lattas 1992a; Worsley1957:
88). In factthis shiveringand shakingwas the embodiedform givento those truths which cameto people fromtheir ability
to projectthemselvesinto the land of the dead where they could experiencethemselves as moving beyondthe limitations
of their presentcorporeal racialised existence (cf. Clark 1992). | wantto use the Kaliai areato explore furtherthis issue of

the role of the dead in creating and situating the known boundaries of lived existence; and how they, the dead, cometo
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provide a meansfor travelling beyond the boundaries of existing knowledge but within certain traditional conventions for
constituting new knowledge (see Stephen1979, 1982). We are here dealingwith the tropesusedto sustain and organise
creativity and the importanceof the trope - of communicationwith the beyond- in allowing peopleto insert newdetermining
truthsinto their realities. It is these indigenousvehicles and figures of travel that are reinventedin cargo cults as part of
the repositioning of social relationships; as part of the processof movingon as a personandas a community.

It was through the alternative world of the dead that people sought to unhinge and displace the present. When
discussingwhat he calls the fourth period of cargo beliefs, Lawrence describes how people expected the arrival of guns
from the dead whichwere to be used to fight Europeans. The gunswould be brought by JesusManup. People claimed
their cult was sanctionedby the Bible and that this was the real way of worshippingGod. We see here whiteslosingcontrol
of the Bible, whose meanings and stories come to be invested with new racialised understandings of sin, punishment,
sufferingand redemption. Giventhat the Bibleis a symbol of white power and knowledge, it is not surprising that people
borrow the moral authority investedin it by whites to authorise new truths that often involve a critique of whites. Such
borrowingsundermineattempts by Europeansto fix and police the meaningsof the narrativesand practicesthat they bring
into PapuaNew Guinea. Europeanmeanings, narrativesand practices cometo be stolen, transformedand usedfor other
purposeswhichwere not originally envisagedby the Europeanswho broughtthem (see de Certeau 1988, Todorov1992).
People misread the Bible and that mis+teading was not arbitrary or haphazard but strategic in that there was a politics
underpinning the way stories came to be mistead. People misread the Bible not because they were ignorant or had
forgotten its contents, but because they sought more meaningful stories than those given by European missionaries or
native catechists. They sought stories more relevant to their lives, stories capable of explaining the origins of racial
inequality, whilst perhapsalso suggestinga conclusionto their experiencedstate of wretchednessand anguish.

Lawrence was aware of how government and church officials were often disturbed by the way villagers hijacked
Europeannarrativesfor civilisingand pacifyingthe natives. However, Lawrencecould not bring himselfto analysethe fact
that perhaps misread narratives are themselves subversive and they are partly what colonial officials were repressing. It
was this multiplicationand twisting of storieswhichwas destabilising. Indeed, state and church officials soughtto maintain
the narrative boundaries of the reality that they had brought by defining people’s newly created narratives as symptomsof
colonial stressand mental breakdown( Lattas 1992a; Lindstrom1993; Worsley 1957). In his ownwork, Lawrencerefused
to take up the subversive politics of ambiguity in misread Christian stories eventhough Lawrence’sown informantsdid see
whites as having an interestin repressing their stories and they saw the contest as one about competing stories. Garia

villagers accusedthe mission of hiding the truth about God, cargoand the dead. This perception of whites hiding the real
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storyis still quite widespreadin Melanesiaand it sustains a whole set of hermeneutic practices where people continuously
reread Christian myths and search inside European ritual practices for some secret clue that might give away what
Europeansare concealing:

In Lawrence’s work, we often see cult followers copying the rituals and symbolic figures of power belonging to
Europeans. One man proclaimedhimselfKing of the Madangarea. Anothermanclaimedto be the Apostle Saint Pauland
he claimedto have a wireless through which he communicated with Heavenabout future events. The wirelesswas also
often used in Kaliai cargo cults, for it representedthat part of white material culture which embodied clearly the power to
communicate with less visible outside worlds (cf. Worsley 1957: 122, 209-10). In their traditional rituals and magical
practices, Gariavillagers (like Kaliai villagers and other Melanesians) often communicatedwith the less-visible world of the
dead and they assumed that this must be the same lesswisible world from which European electronic messages were
comingandgoing. | seethe struggleby villagersto createtheir ownwirelessas a powerstruggle over the control of space,
where accessto outside spaces allows people to control how they map out the borders of presentreality. Every culture
situatesexistenceby positioningit spatially in relationshipto an invisible outside and each culture createsits effects of truth
by disclosing and crossing into that which it posits to be distant. Yet that outside can also threaten to displace and
disarrangethe very reality whose bordersit mapsout. With the coming of missions, traders, and governmentofficials, the
realm of the outside comesto be occupied by the white manwho claimsthat everythingwhich he brings comesfromover
the horizonwhere he lives. It is in this context, that people have a sense of having lost control of that hidden presence
whichthey had alwaysseen (in the form of the dead) as determiningthe boundaries of their existence. One of the central
concemsof this bookis to use the bush Kaliai areato explore how people seekto displacethe white man’s seeminglytotal
control overspace. | wantto explorethe imaginary geographiesthat people developin orderto place themselvesin ways
that guaranteethem control over those secret spaces of alterity whichembodya sense of the alterity of anothertime - not
only the past but also the future. The politics of self and identity cometo be played out as a spatial politics for controlling
that outsidenesswhichrevealsand completesthe secretof presentexistence.

| want to turn nowto provide a summary of how the different chapters in this book realise the above concems. In
chapter one, | provide an introduction to the Kaliai bush. | outline its physical geography, the history of European,
govemment and mission influence and important features of traditional belief and social organisation. In chapter two, |
presenta history of the major cargo cults in the area fromthe time of the SecondWorld War. Here | use Kaliai historyto
illustrate one of the major recurring ideas of this book and that is the need to analyse those local appropriations and

seizures of meaning which allowed processes of cultural hegemony to be deflected and transformed into processes of
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cultural resistance. In chapterthree, | explorethe political role of space andin particular the role of imaginary geographies
in bringing together the different spaces of alterity and power belongingto the Kaliai and Europeans. | explore how cult
followers appropriated Biblical spaces and the lands of Europeans which they married to indigenous images of masalai
places and to local terrains inhabited by the dead in the underground, pools of water and mountains. People used their
traditional familiar worlds of alterity to comprehend and gain access to the white man’s alternative worlds of Heaven,
Sydney, Brisbane, Jordan, Nazareth, and America. In this desire to make knownthe unknown, make familiar the distant,
therewasalsoa desireto introducean othemessinto one’sbeing. Cargocultsare, to borrowa phrase of Ricoeur’s (1991:
319), “variations on the theme of othemessin every domain of communal existence”. They searchedfor other forms of
sexuality, for other ways of organising kinship and gender relationships, for other forms of leadership, for other songs,
dancesandfeasts. Thisdesireto reformulateone’scommunalexistenceandto becomesomethingotherthan oneselfwas
spatialisedand oftenrenderedas the creationof a newgeography.

All the chapters in this book seek to analyse the underlying formative schemes through which the Kaliai thought
throughthe task of creating society anew. In chapters four and five, | will focus on a Kaliai cargo cult during the 1970s
which was informed by traditional narrative schemesthat held womento be the true creators of social existence. This
cargo cult was led by a man called Sen Sio (Saint Sio, also knownas Napasisio), which | will spell as it is pronounced-
Censure, so as to capture the theme of moral critique which Censure offered (cf. Counts 1971, 1972)  In the rituals that
Censure devised, women's bodies provided a means of repeating and re-capturing the original world formative processes
spokenof in traditional Kaliai myths of matriarchywhichtold of howwomendiscoveredthe masksthat becamethe basis of
a newsocial order. Women'sability to be fruitful and bear childrenwas seen as an everyday instancing of a procreative
power that encompassed more than just the ability to carry children (cf. Bamberger 1974, Bettelheim 1955). In effect,
women'’s bodies provided the mythic terms for thinking about other relations of production and appropriation, especially
thoseinvolvingrace. Censurealso sawhimselfas creatinga newsexual code of conduct, a newethics of sexuality, which
was to be grounded in valuing the mother’s blood and in recognising the emptiness of men'’s claims to be creators of
anything. He arguedthat it was men’s past violenceto womenthat was blockingthe comingof a newlaw of existence. In
particular, the traditional customof men breaking the necks of widowshad alienated and angeredthe undergroundfemale
ancestors who were making the cargo. Through his dialogues with the underground murdered mothers of the past,
Censure soughtto affirma newform of civilised masculinity which would deliver the social order of the white manthrough
the careand respectit offered nativewomen.

In chapter six, | explore how Kaliai cargo cult leaders often used mythic images of bisexuality to try to overcomethe
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fundamental divisionsof the socialworld. Therewasa desireto retumto a precosmogonicworld fromwhichcurrentsocial
differenceshad emerged. In various cults, the blurring of the sexual categories of the existing world servedto destabilise
its assumptionsand frameworksof order, and here the androgynebecomesthe mythicfigurethat prefiguresthe creationof
new forms of order. Here, again | analyse the mythic images that mediate the creative process of creating creation and
howin the Kaliai area, the androgynewas an exemplarymodel of processesof beginning. Towardsthe end of chaptersix,
| switchto the contemporarycontextso as to explore how one currentaspiring cargo cult leader has feminised himselfand
takenup erotic procreativeimagesto formulate the process of fulfilling unfulfilled desire and the processof giving birthto a
newworld

In chapterseven, | analysethe main cargo cults whichbushKaliai villagersjoinedafter leaving Censure’'scult. Herel
focus on the cargo cults of Aria-speakingvillagersin the MoluoRobosarea. | analysehow people’s cult relationshipswith
the dead cameto provide a way of negotiating a new sense of themselves as other, that is, as remade in the image of
Europeans. In their rituals and everyday gestures, cult followers started to copy certain aspects of Europeanculture as a
way of reaworking their social order by re-working its embodiment inside their sense of self. The struggle to become
something other than oneself was partly a struggle for totalisation, where people sought to incorporate and add to
themselvesall those new other forms of personhoodthat seemedto escape or exclude them but which God had carried
awayto Americawhenhe ran awayfromthe bush Kaliai. People’sstruggleto overcomea sense of the world havingbeen
completed was renderedinto a struggle to overcomethe uncompleted moral boundaries of themselves. We are dealing
here with processes of selfsubjugation, with how the hegemonic processes of cultural incorporation and colonial
pedagogy, were takenup in cargo cults whichwantednowto take on the moral task of freeing the native self fromitself so
thatit could becomemorelike the white man.

In chapter eight, | explore these issues in the contemporary context, by examining the recent impact of the New
Tribes Mission on Kaliai cargo cult beliefs and practices. The newmissionhas broughta much more fundamentalist style
of proselytising, which has sought to eradicate people’s traditional relationships with the dead, masalai, and tambarans.
The newmissionhas also soughtto eradicateall the cult relationshipswhich people maintainedwith Europeanculture and
the dead. Yet, inside the New Tribes Mission villagers have developed a clandestine cargo cult which is sustained by
people seeingthe missionariesas having beenforced by their national governmentand the Australiansto conceal the true
relationship of white culture to the world of the dead. Localvillagershave rereadthe projects of the New Tribes Missionin
a waythat allowsthemto enterinto an alliancewith this newform of westemhegemony, the repressive practices of which

have cometo be acceptedas whatis nowneededto save the bush Kaliai and bring on the millennium.
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Throughoutthis book, | want to use Foucaultto analyse the way modern state power has become dependent upon
anaotherform of powerwhichthe state has integratedinto itself; this being those powerrelations bound up with the pastoral
custodyand control of individuals. As Foucault(1982b:782) points out:

. .. sincethe sixteenthcentury, a new political formof powerhas beencontinuouslydeveloping. This newpolitical
structure, as everybodyknows, is the state. Butmostof the time, the stateis envisionedas a kind of political powerwhich
ignoresindividuals, lookingonly at the interests of the totality or, | should say, of a class or a groupamongthe citizens.
That'squitetrue. Butl'd liketo underlinethe factthat the state’s power (andthat's one of the reasonsfor its strength)is
bothanindividualisingand a totalizingform of power. Never, | think, in the history of humansocieties- evenin the old
Chinesesociety - hasthere beensucha tricky combinationin the samepolitical structuresof individualizationtechniques
and of totalizationprocedures. Thisis dueto the factthatthe modemWestemnstate has integratedin a newpolitical shape
an old powertechniquewhichoriginatedin Christianinstitutions. We can call this powertechniquethe pastoral power

It is not accidental that the state in contemporary Papua New Guineaoften sponsors missionising by fundamentalist
Christians. In West New Britain, the national govemment has allowed evangelical missionaries to set up air strips in
remote locations where they then proceed to try to destroy all those local conceptual terrains and indigenous forms of
powerwhichallowsubjectsto formthemselvesoutside westem structuresof individualization. The productionof a certain
kind of subjectthrough pastoral regimesunderpinsthe modemstate. This state requiresa certainkind of subjectivity and
the paradox of contemporary processes of pacification and Christianisationis that people cometo be partly formedinto a
civilisedsubjectthroughthe very practicesthey useto resistthe state and church’sarticulationof these processes.

In this book I move away from an early Foucauldian position which privileges institutions and how they produce
subjects. Thisbookis more concemedwith Foucault’s later work which analyseshow subjects go aboutthe ethical task of
creating themselves into something that they can live with. By focusing on the less visible technologies which people
employedto create themselvesanew, | explore how cargo cult followersboth embracedbut also subvertedthe disciplinary
and pastoral powers that engagedthem. | want to make visible the clandestine world of creativity through which Kaliai
cargo cults appropriated and reworked the new proceduresfor becoming a subject which missionaries and state officials
were advocating. Kaliai cargo cults employeda set of schemesthat did not so much deny the hegemonyof the dominant
culture but creatively reworked its narratives and practices so as to deflect and loosen their direct hold on them. By
reinterpreting the cultural conditions of their domination, cargo cult followers transformed ambiguity into one of their
weapons. This production of ambiguity employed certain schemes of creation, it was not a haphazard and arbitrary

process. Instead it was located within certain ways of doubling the world that employedthe dead to multiply the vantage
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pointsfor lookingat the worldanew. Itis herethat mimesisemergedas a projectfor controllingand remakingthe dominant

culture by copyingit in a waythat displacedit and gaveit a newexternalform, one locatedin the land of the dead.
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Chapter One

Traditional Bush Kaliai Society and the Arrival of ol Waitskin

The Kaliai CensusDivisionis an administrative unit of about 1700 square miles whichlies in the northwest section of
the island New Britain. The 1972 national census listed the area as having 27 official villages containing 3,559 people.
The 1990 national census recorded 37 official villages containing 5,054 people living in 927 households. This book
discussesvillagers who live betweenthe River Banu and the River Aria, in what is referred to locally as the Kaliai bush?
These villagers still live in houses made of plant materials which they gather from surrounding rain forests. Traditionally,
people built their houseson the groundand they buried their dead close to theminside their houseswherethey could talk
to them and acquire from them magical spells, songs, dances, and other forms of knowledge. Ostensibly, for health
reasons, the colonial govemment made people bury their dead in cemeteries on the outskirts of villages. It also
encouraged people to build their houses on stilts above the ground, away from pigs and dogs, but also away from their
living memoriesin the ground.

The bush Kaliai prefer to build their villages on the ridges of hills, away from mosquitoes found in the surrounding
cool moist valleys where taro gardens are often located. Villagers practise slash and bum agriculture, using a garden
location for one to two years and a maximum of three years. Traditionally, taro was the major subsistence crop, but
nowadays people rely more on sweet potato, manioc and an imported species of taro knownas “Singaporetaro”. People
supplementtheir diet by collecting wild fruits, nuts, ferns and other edible plants. They also catchwild pigs, cassowaries,
wallabies, eels, frogs and freshwater crayfish.

The part of the Kaliai bush where people have built their villages is made up of gently undulating hills. The more
mountainousareas, whichare aboutoneto two dayswalk away, are used mainly for hunting. Mountains, like Andewaand
Alat, along with waterfalls and cliffs, are the places where the dead go to reside (Counts 1980). Traditionally, corpses
would be buried with their heads pointing towards the mountains so that later their souls could go there to live in invisible
villages. Many bush Kaliai have travelled to these surrounding mountains and have come back with stories about having
heard the dead talking, singing and working ceremonies, or that they heard the noises made by the chickens and pigs
belongingto theseinvisiblevillages. In this book, | wantto explore how colonialismcameto operatewithin a topographical
terrain that incorporatedthis hiddenrealm of the dead and howthese indigenousunderstandings of space and geography
cameto mediate andrepositionthe lived experienceof race relationships.

The bushKaliai have beenable to hangonto their close ties with the deadin part becausenumerousrivers and hills
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have made it difficult for the government to establish roads. This has resulted in people’s isolation from markets and
administrative centres like Gloucester, Talaseaand Kimbe. In govemment patrol reports, poor transportation was often
givenas the reasonwhy the Kaliaiinterior had failed to developeconomicallyto the sameextentas the Kaliai coast. There
are few coconutand cocoa trees or trade-stores in the Kaliai bush.” Even on the Kaliai coast, poor transportation has
always held up developmentwhen comparedto other parts of West New Britain which adopted cash crops at the same
time. What coastal shipping service has operated has always been irregular and this is still the case. Nowadays, it is
commonfor coastal villagers to abandonthe cutting of copra and cocoafor months because they have no way of getting
their produceto market.

The bush Kaliai say that prior to European contact they had small gardens and lived a largely nomadic existence.
The administration saw people’swanderingways as subvertingits desire to civilise them;to distancethemfromwhatwere
seento be the restless habits of a savage past. The tendencyto moveregularly to new gardensites andto travel around
following seasonal forest fruits and nuts was seen as hindering official attempts to establish permanent villages, cash
crops, aid posts, schools and Christianity. It was mainly after the Second World War that the administration had some
major successes, especially with the languagegroupsof Lusi and Anemwho moveddownto the coastand BanuRiver. As
late as the 1980s, kiaps and agricultural officers were still encouraging bush villagers to move closer to the coast where
they couldbe more easily administered. Therewatertransportationhasfacilitatedthe taking up of cash cropsand people’s
incorporation churches, schools, aid posts, and the payment of govemment taxes. When compared to the residence
pattems of bush villages, those villages established along major rivers and on the coast have tended to be more
permanent.

Somebush villagers claimthat their parents lived only briefly in the official villages established by the administration
and this was mostly during the time taken up by governmentpatrols and censusline ups. Historically, bushvillages have
varied considerably in size, with people comingtogether for a number of years before splitting up again. Sorcery (muso)
by outsiderswas sometimesgivenas the reasonpeoplefled a largevillage. My ownfeeling, fromwatchingvillagessplit up
in 1986, is that sorcery providesa refracted way of talking about conflicts which developbetweenrival groupswhose close
relationships sometimes make it difficult for them to speak openly about experiences of betrayal with respect to the
fulfilment of exchangerelations and the sharing of food (EvansPritchard 1937, Turner, V. 1967). Giventhat agricultureis
slash and bum, there is a great deal of pressure for villages to be redocated or to split up once they have exhausted
gardening their immediate environment. As soil fertility declines, people find it more difficult to honour their exchange

obligations which leads to gossiping and ill feelings amongst villagers who are often close kin. The result is then the
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fragmentationof large villagesinto smaller residential units, which are often more successfulin finding game, for there are
not as many people competing for eels, crayfish, frogs, ferns and fruits in the same environment. Thosewholive in large
villages often complain abouthow hardit is to find pigs and cassowaries, for the noisy presence of many people frightens
awaygame.

My own experience of villages which have split up is that this fragmentation is often accompanied by guilt and a
longing by divided kin to be re-united. Cargo cult leaders have often tapped into these yearmnings for reconciliation, with
their cults often holding out the promise of gathering people back together again arounda commoncult site. Indeed, the
myths of many bush Kaliai cargo cults speak about an original site where everyonewas gatheredtogetherwith God. It is
said that there people lived together in one large primordial house which is often referred to as a large men's house.
There, everyone shared the same language, culture and existence until a wrong was committed against God who then
broke the large building that housed this scene of original unity® This scene of original Biblical harmony resonates with
traditional bush Kaliaithemesof the men'shouseas a source of shelter, hospitality, gifts and male comradeship. Thisstory
is really a local version of the Tower of Babel story, for when God scatters the original inhabitants of the large men'shouse
to different sites, He also givesthemnewdistinctlanguages, cultures and lifestyles that now make up the presentdivided,
unequalworld. It wasthenthatracial differencesemergedand Melanesianslost the westemlifestylethat they had enjoyed
whenthey lived with God. Kaliai cargo cults have often seen themselves as seeking to regather and rebuild this original
scene of residential unity. For this reason, the cults often took up the administration’s desire for larger residential units;
only nowthesewere built not so muchfor developmentpurposesbut as part of a millenarian project of reclaiming the past
as a meansof reclaimingan original blessedexistence. We see here the way cargo cults often seemto mimeandtake on
board newadministrative requirementswhich becomemergedwith alternative ways of realising the white man’s existence.
Here a millenarian quality is given to the administration’s emphasis on unity, good relations and ordered forms of
settlement.

Thereare five majorlanguagesin the Kaliai area: the four Austronesianlanguagesof Aria, Lamogai, Lusi, and Mouk;
andthe Papuanlanguageof Anem. Nowadaysmanypeopleuse a local versionsof the Towerof Babel storyto accountfor
this diversity, with some groups, like the Mouk and Anem, seeingthemselvesas having a special linguistic relationship to
Godandhisfirst catechist, Katika, who spoketheir languageat the time whenit was the first language spokenby humanity
(Thurston 1994). Recently, Anem cargo cult leaders had their theological centrality confirmed by anthropologists and
linguists who cameinto the Kaliai bush. Theyinformedpeople about linguistic theoriesthat posited the Papuanlanguage

of Anemto have been the first language in West New Britain, with the Austronesian languages arriving later. All of the
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Anem cargo cult leaders to whom| spoke used this information given by ol mastato support their claims that God had
originally created the Anem first, that He and Katika built the Tower of Babel amongst them before destroying it and
creatingthe otherlanguages, races and customsof the globe. Here a curiousblend of appropriatedreworkedscienceand
Christianity sustains an emerging local black theology which tells of how God and his church was first in the Kaliai bush.
Indeed, one Anem man, who told me of the “Christian” significance of these linguistic theories, went on to show me the
original bell that was used by the Katikato summonpeopleto his churchservices. He alsotold me howsomeof his Mouk

relativesin the bushhada tooth of the Virgin Mary (tit bilong Marig) whomhis ancestorshad called Galiki.

GenderRelationsand Social Organisation

My major informantsin the Kaliai bush were Aria and Mouk speakersfromthe villages of Aikon, Angal, DokoSagra,
Meitavale, Moluo, Robosand Salke. | also spenttwo to three monthsliving with a small community of Anemspeakersin
the village of Bolo, where Anemis now spokenmainly by the older generation? Thoughthere are manylanguagesin the
Kaliai area, this cultural diversity has to be seenin a contextwhere manyvillagers speak more than two languages. There
has also been a great deal of intermarriage between language groups like the Aria and Mouk, and the Mouk and Anem.
The different language groups often attend each other’s ceremonies and they have close exchangerelationships. There
are especially strong close ties between Anemand Mouk villagers; their parents and grandparents often resided together
for long periods of time which involved working gardens together and the men building and sharing a common men’s
house. Bothgroupsstill work gardenstogetherand they still frequently visit each other.

Thedifferentlanguagegroupsin the Kaliai area recognisethemselvesas sharing the same customary practiceswith
respect to marriage, kinship and ritual. They also share a common overarching moiety system which organises their
ceremonies, marriagesand exchangerelations. Amongstmen, thereis a sharedsecretworld of solidarity whichinvolvesa
commonmen’s house culture that is organised around ceremonies and initiation rituals involving tumbuan masks (aolu,
nakamutmui and other tambaran (mahrvg figures like the bullvoarers known as Varku and Vakiqual and the bamboo
windinstrumentsknownas Mukmuk(cf. Chowning1974; Counts1968) Anotherrelated sharedoverarchingaspectof bush
Kaliai cultureis the strongbinary genderlogic whichinformspeople’s beliefs, rituals and everyday practices. Mostvillages
are dividedspatially alonggenderlines - with the womenand childrenlivingin small family houseswhilstthe menlive in the
men’shousewhere they shouldideally spendas muchtime as possible secludedfromthe pollution of women'sbodies (cf.
Allen 1967; Herdt 1981, 1987; Meigs 1984). A great deal of everyday labour is also organised along gender lines - with

men cutting down the forest, building fences and hunting. The intense effort and danger in these activitiesis a source of
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pride to menwho oftentauntwomenthat they do not have the necessarystrengthand courageto do whatmendo. Atthe
sametime as men privilegetheir activities, they often also say that womenwork a lot harder than themselvesand they wiill
point to how women do the everyday toilsome work of weeding, planting, cooking, child rearing, breaking firewood,
gathering greensand fetchingwater. Men recognise that their dominance over womenis partly embodiedin a division of
labourwhichfavoursthemandwhichis oftenthe source of manydomesticdisputes.

Part of traditional Kaliai men’s power over womenwas also articulated througha culture of terror and duplicity that
involved secret tambaran. These monsters, which were housed in the men’s house or behind it, would threatento eat
disobedientwomen. If the men’'shousewas empty of firewoodor water, then a tambaranwould comeup and cry, warning
womenof its dangerous presence and of their duties to the men’shouse. In part, men's solidarity with each other came
from sharing a secret world of complicity that it was really they who carried the masks and made the noises belongingto
the tambaranand that it was they who ate the food which was givento appease the tambaran’s anger. Men’s solidarity
alsoemergedfromthemsharingthe secretmyththat they had not alwaysbeenthe dominantsex, for the tambaranhad not
alwaysbeenundertheir control. Indeed, secretmale mythologyhasit that tambaran were originally discovered by women
who used themto intimidate men. All of the men belongingto the differentlanguage groupsin the Kaliai bush share the
secretmythof howan ancestor called Kowdockreversedthis state of affairs. He tookthe tambaranaway fromwomenand
he killed his sister - Kewak - the womanwho created the tambaran. Myths detailing this reversal focus on a bullroarer
tambaranwhichKewakhad named Arkuand whichKowdocklater renamedVarkuwhenhe gaveit to men. Thecreationof
a new social order is here equated with the right to confer names upon objects of power. This power to name was
something which many bush Kaliai cargo cult leaders took up as they sought to change their standing in the world by
discovering, namingand renamingsecret objects of power. In doingso, these cargocultleaderstransferredinto the realm
of racial power some of the traditional mythic paradigmsabout power which underpinned gender relations; that is they re-
enacted traditional mythic schemes which associated changes and transfers of power with acts of renaming. The
transformation of names that accompanied the primordial struggle betweenthe sexes over who should rule becamethe
engendering logic or mythic matrix for figuring the overcoming of regimes of racial inequality. Here we should also note
that tambaraninitiation rituals - where a boy becomesa man, or a man withoutimportance becomesa big man - involve
the learning of secretnames. To knowthe secretnamesof decorations confersthe right to wearthem, to knowthe secret
namefor betel nut allows you to demandof nondnitiates that they fetchit. Newnamesreposition peoplein relationshipto
eachother, so we shouldnot be surprisedto find renamingbeing used by cargocults as a form of empowerment,as a way

of repositioningrace relations.
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The Symbolismof Gender,Exchangeand Moieties

A number of anthropologists have pointed to the importance of gender, sexuality and reproduction in Melanesian
ontologies (Gillison 1993; Mimica 1988; Strathem, M 1988; Weiner, A. 1980). In the Kaliai bush, after a village holds a
tambaran ceremony, the guests to the ceremony are under a debt to repay the food and shell money they received by
holdingtheir owntambaranceremonies. This newceremonyis spokenof as the child (titno) of the previousceremony. A
village that gets up a tambaran ceremonyis said to be preghant (somogy) with that tambaranand the conclusion of the
ceremonyis likenedto giving birth (dibirh). Bowl, a respected Mouk elder, explained this exchange of ceremonies, the
waythey engendereachother, like this:

Initially Bolo had pregnancywith Mukmuk. Theysangoutto us. Wewentdownand expelled Mukmuk. Mukmukthen
cameontopof us. Wesaidthat'sall right, your debthas cometo us, we are pregnantto you. Aftera shortwhilewe
"worked"Mukmuk.. . . WeexpelledMukmuk. We gavedebtsto everyvillage.. . ..\Whenwefastenthe pigsand"bring"
[expel] this something[the tambaran], this somethingwill then go on top of anotherbig man. He will workit and "screw'it
onto anotherbig man. If Onamangaexpelsits tumbuansand Aikongets up its owntumbuans, peoplewill say that the
childrenof Onamangahave comeup now. If we expel Varkuand later Varkuis workedby Bolothenthis will be called
Varkutitno (i.e. Varku's child); the child of Varkuhas comeup.

What can also be found in bush Kaliai tambaranrituals is also the theme of gender rivalry and sexual antagonismwhich
has also been well documented by other Melanesian anthropologists (Herdt and Poole 1982; Langness 1967, 1974).
Indeed, all bush Kaliai initiation rituals conclude with a symbolic battle where womenchase and try to spearthe men. In
the ritual for Varku, the womenbreak downthe fence erected by men so that they do not see the tambaranor the ritual's
proceedings. As they do so, the tambaran escapesinto the bush so that it is not re-captured by the womenwho then
chasethe menaroundthe village square throwingsmall sticks at them. It is forbiddenfor the mento retaliate or makean
issue over the women'sattacks. Theserituals provide womenwith an opportunity to get some revenge back for some of
the everyday injustices which they have been subjected. Publicly, the women are said to be angry over the pain and
suffering which men and the tambaran inflicted upon their children. It is also for this reason the women are later
compensatedby menwith shell money.

Tambaraninitiation rituals also involve the father of the initiate giving shell moneyto the matemal uncle (tumno) for
the ritual work done on his son. Thisis conceived of as an exchange betweenthe two moieties, for the mother’s brother

(like his nephewand the nephew'smother) belongsto the opposite moiety from the father’s. The two moieties of Big Bird
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(monouk omba bikpela pisin) and Little Bird (monouk magit, liklik pisin) each depend upon the other to initiate their
children. Thisritual interdependencealso exists alongsidea certainamountof rivalry and conflict whichis expressedin the
initiation ritual Mukmukby the initiate squatting betweenhis mother’s brother's legs whoin tum is whippedby the initiate’s
father across the stomach. In traditional bush Kaliai society, the competitive public exchanges between men should also
occurideally betweenmenwho belongto the opposite moieties. The moietiesof Big Bird and Little Bird are genderedmale
and female respectively which meansthat the exchangesbetweenmen can take on sexual connotations (Lattas 1990). |
see the rivalry betweenmenand women, whichwas mythically encodedandtracedto their struggle over the tambaran, as
also being symbolically played out in the competitive ceremonial exchange relations between these two oppositely
genderedmoieties.

Eachmoietyin the Kaliai bushis composedof a numberof matrilineal clansthat are identified with a particular totem
fromwhichthey originated. A number of mythstell of how particular birds, animals and plants changedinto womenwho
becamethe first mothers of different matrilineal totemiclines. In one myth, aboutthe origin of the moiety Big Bird, a male
ancestorwhois eithera cassowary(alou) or a seaeagle (bogi) travels aroundand finds the different totemic motherswho
foundedthe matri-clans of Big Bird. Inthe mythof originsfor the moiety of Little Bird, it was a female ancestor, a kingfisher
(piraou), whowentaroundand foundits differenttotemic matridines. These myths posit certain animals, birds and plants
as the first mothers of humanity, with individuals nowadays acquiring their totemic clan identity from their mother’s blood.
The effect of these beliefsis to makewomen’sbodiesthe source of social order, in muchthe sameway as secretmyths of
matriarchy posit womento be the original source of that social order which is establishedthroughthe tambaran. Another
effect of these beliefsis that women’s bodies link the identity of individualsto a primitive mythical time where animals and
plants were the original kin of humans. Here the matrilineal transmission of an original primordial matemal body creates
women'’s bodies into connectors and mediators with the beginning of time and with other forms of corporeality. Through
their blood, womentransmit an alternative, previous state of embodiment that disembodies the self, in the sense that it
allows the self to become identified with alternative, more primordial ways of figuring corporeal identity. In relating
individuals back to an altemative primitive corporeal existence, womenarticulate the continuity of remnants of the corporeal
self with mythologicaltime. Woman’scorporeal othemessbecomesthe bearer of the othemess of mythologicaltime. Her
corporeality, her blood, is said to be the base (as) of one’sbeing. It is the meansfor pursuingthe truths of the self beyond
the phenomenal boundaries of current bodies, and the means of recomposingand extending those bodily boundariesinto
their mythological corporeal otherness. This primordial state of embodimenttracedthroughwomenprovidesthe allegorical

logic of bush Kaliai social organisation. It is whatallows peopleto be never fully identical with themselvesand what allows
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themto be coupledtogetherin fertile exchangeswith each otherwhere the interactionsand couplingsof Big Bird and Little
Bird membersare alsointeractionsand couplings of groupsgenderedmale and female.

In chapters four and five, | will focus on how bush Kaliai cargo cults took up this symbolic positioning of women’s
sexuality and procreative powers, which they re-workedinto a millenarian project. In their rituals, many cults took up the
ceremonial coupling together of the differently gendered moieties, for they saw this as embodying the transformative
magical power of the ancestors. Followerswere separated into their respective moieties and they sang and danced the
cult laws assignedto their moiety. This ceremonial coupling of male and female moieties has to be seenin the context of
traditional bush Kaliai marriages which were expectedto occur betweenindividuals who belongedto oppositely gendered
moiety groups (Thurston 1994). Custom required a Big Bird man to marry a Little Bird womanand a Little Bird man to
marry a Big Bird woman. Marriage here is not just simply a marriage betweena man and a womanbut also a marriage
betweenthe gendered signs of groups. This is to say that the two moieties are part of an engendering binary logic that
displaces reproduction into relationships between groups!® Positioned as male and female, the two moieties are
positioned as complementary opposites and represent one of the means of reproducing relationships between groups
within a framework of interdependencethat also encodesrivalry. In marryingwomen of the opposite moiety, men spawn
and nurture the offspring of the opposite moiety as a gift and obligationthey have to each other's groups. Eachmoietyis
dependenton the other for its reproduction (cf. Lévi-Strauss 1972). This reproduction through one’s opposite is a major
bush Kaliai theme; for it is part of a cultural logic where heterosexual procreation becomes a metaphor for social
differences and for the generative potential of all binary points of social conjuncture. In the cargo cult which was run by
Censure, we shall find that the white-black racial dichotomyoften cameto be equatedwith the Little Bird versus Big Bird
dichotomy as well as that between men and women. Many bush Kaliai cargo cults organised their ceremonies around
different songs and rituals for Little Bird and Big Bird followers in the hope that by appealing to a traditional ceremonial
structure they might be able to entice the deadto re-enact these cult rituals so that the magical engendering power of the
ancestorscould be usedto displacethe presentorderof things.

In bush Kaliai cargo cults, the binary logic of the moiety system was often used as a means of figuring and of
familiarisingthe perceivedbinary nature of racerelations. Thus, Censurespokeof twoformsof money, he claimedthatthe
presentkina currencyof PapuaNew Guineabelongedto Little Bird but it had been“pocketed’by whites. He predictedthat
a new currency belonging to Big Bird would come and it would belongto Melanesians. One old cargo cult story which |
collectedfromtwo brothers- Samagaand Septireh- spoke of howKowdock,whobelongsto Little Bird, wasresponsiblefor

creatingthe existenceof the bush Kaliai whilst Moses, whowas said to belongto Big Bird, was responsiblefor creatingthe
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existence of Europeans. Whenthe great flood came, Kowdock drifted around West New Britain on coconuts which he
strappedtogetherand he createdthe bad customsof warfare, widowkilling and sorcery belongingto Melanesians. Moses,
however, wentoff to Americain a large ship and he gave whiteskinsthe good customsand knowledgewhich haveallowed
themto acquire an affluentexistence. This narrative incorporates Europeansinto traditional paradigmsof differenceso as

to renderthosetraditional schemesof differencerelevantto the structure of presentracial differences.
A Brief History of Contact

Onereasonsuchcargocult storieswere able to flourishin the Kaliai bushwas because poor transportation hindered
the development of detailed forms of government surveillance and control. The Kaliai Census division is about 94
kilometres from the administrative post of Cape Gloucester and 96 kilometres from Kimbe, which is now the provincial
headquartersfor WestNewBritain. Before Kimbewas establishedin the late 1960s, Talaseausedto administer WestNew
Britain. In 1958, Gloucesterwas establishedand it assumedresponsibility for directly administeringthe northwest section
of WestNew Britain. In 1965, the Cape Gloucester patrol post consisted of a European Officer and fifteen native staff. A
patrol report in 1970 listed the Kaliai Census division as “approximately 9 hours sailing by workboat from Talasea and
about six hours, by boat, east of Gloucester.” The closest the Kaliai area came to having a full time administrative
presencewas duringthe 1980swhena patrol postwas set up at Iboki. My ownexperienceof that patrol post,in 1986and
1990, was that it was ineffectual; mainly because kiaps and agricultural officers found rural life boring and wheneverthey
couldtheytook off backto townor to their ownvillages. Manygovemmentofficials basedat Ibokialso resentedthe oneto
three day’s walk that was neededto reachinterior villages. In the late 1980s, such patrols were made abouttwo or three
timesa year andthennotat all. By the early 1990s, the govemmenthad abandoned Iboki patrol post, partly because of
disputeswithlandownersoverwho shouldreceive paymentfor the groundon whichthe base campwas established.

Like govermment kiaps and agricultural officers stationed at Iboki, many teachers and medical aid workers also
resented having been stationedin the Kaliai bush. Indeed, wheneverthey could, manywould take off to town or back to
their ownvillages. Whenl first arrivedin 1986, | was given a long history of complaints about kiaps, teachers, catechists
and agricultural officers not staying to attend to their duties. Like many other parts of Papua New Guinea, bush Kaliai
villagers are highly critical of a govemment bureaucracy which promises much but which fails consistently to deliver the
most basic of services fromthe personnelit employs. Whenbush Kaliai villagers lash out at governmentofficials, it is for
their perceived laziness and lack of discipline. Many people now idealise the time of white colonial rule and want to re-
embraceits world of discipline. It is this idealisation of Europeanrule that has currently led many bush Kaliai to embrace

the New Tribes Mission, whicharrivedat Amcorin 1985and shortly afterwardsat Kwakoon the River Aria.
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Up until the arrival of the New Tribes Mission and later a Malaysian timber company - RimbunanHijau - in 1990,
there had beenlittle in the way of a permanentEuropeanpresencein the Kaliaiarea!! Whatthere had been, consisted of
a series of different managers at Iboki Plantation. In the late 1980s, the last of these managers left the Kaliai coast to
reside in Kimbewhere he currently managesthe local landowner companywhich has sponsoredlogging operationsin the
Kaliai bush. Priorto Independencein 1975, there had been only the occasional patrols by Europeangovemmentofficials
and Catholic priests. The Catholic Church’s influencein the Kaliai area started at the beginning of the century from the
distant stations established at Vunapope, Kilenge, Talasea and Poi. Father Janssen (1974) who was a trained
anthropologist and Catholic priestin the neighbouring Bariai area around 1970 has written that: “At least since 1930, the
Kaliai were regularly visited by missionaries from Talaseaand later on from Poi (Kove).” It was not however until 1948,
whenthe Catholic Church established a mission station at Kaliai village, that villagers came under more intense pastoral
supervision. A 195960 patrol reportlisted the Europeanstaff at the Kaliai Mission Station as consisting of one fatherand
three sistersof the SacredHeartOrder.

Initially most of the Catholic Church’s activities were focused on the Kaliai coast whereit still has a strong following.
The church’s serviceswere initially conductedin Lusi and later in Anem. Accordingto Father Janssen(1974:11): “Inthe
years 1934-1939, most of the Lusi and Kove were baptisedin large groups; smaller groups followed after the war. The
Anemreceived baptismin 19481954, the Mouk and Aria between1948and 1962". The Church’searly influencein bush
Kaliai villagers was mostly through catechists it appointed to run schools and Sunday services. These early catechists
were recruitedfromthe Tolai area of East New Britain where the Catholic Churchstill has a strongpresence. The Catholic
Churchstill uses catechists from East New Britain, though nowadaysit also recruits individuals from the Kaliai coast and
one personfromthe Kaliai bush. Thoughcatechistswere responsiblefor teachingthe word of God, manywere morethan
just passive mediumsfor official church doctrine. They often supportedlocal villagers who were developing new popular
forms of Christianity which fused Bible stories with traditional myths and imported folklore beliefs and practices. My own
experienceof catechists, fromthe Kaliai areaand elsewhere, is that theseindividuals are very knowledgeablein cargocult
myths conceminga black Christ, Moses or catechist (Katika) who ran away from Melanesia. In the late 1960s and early
1970s, a number of catechists from the Kaliai coast left their villages to join Censure’s movementin the bush.? Indeed,
Kaliai catechists have often used their authority and familiarity with the Bible to legitimise cargo cult beliefs by claimingthat
suchbeliefsare in accordancewiththe Bible.

As far as contact with European commerce and administration is concemed, its influence in the Kaliai area began

withthe Gemmans. Around1910, they establishedlboki Plantationwhichdid not close until 1988. The plantationemployed
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many local villagers, as well as contract labourers from other parts of New Guinea. The Germanstraded somegoodsfor
the land at Iboki and, nowadays, people complain of the few goods they received, and of how they were tricked into
regarding plastic beads as the shell money of Europeans. In its early years, Iboki Plantation functioned as a base for
Geman police patrols and for labour recruiters. Many old people, who were then children, remember their relatives
running into the bush so that they would not be forcibly taken away to distant plantations. Some of those who ran away
were seeing the white man for the first time and were frightened by his appearance. They suspected he might be a
dangerous masalai, tevil, or tambaran!®  This first-contact perception is nowadays sedimented and reproduced in the
indigenousword for white man- pura, whichis alsothe indigenousword for masalai (Countsand Counts 1976:294). This
perceptionand namingpractice addeda certain mystiqueto colonial power,a mystiquewhichstill surroundsol masta

The Gemrmansadministeredtheir territoriesthrougha systemof indirectrule (Murray 1929; Lattas 1996; Rowley 1958;
cf. Fields 1985; Kaplan 1995). Patrols would appoint a headman or luluai who was accountable for his village to
subsequent patrols. The luluai had an assistant, known as a tultul who was to take the luluais place in case of death,
accidentor derelictionof duty. The Germmansgave the luluai a black cap and for some Mouk villagersthis was significant,
for it was like the raisedblack cap found on a cassowary'shead- a bird whichsomeregardedas their original creator. The
cassowaryis also referredto as “the father of Varku”, whichis the tambaranthat maintains order in villages by punishing
transgressors. We see here the beginning of a certain mythologisation of colonial power which trades on accidents or
coincidences of meanings so as to be able to use the new culture of Europeansto sustain and transform the world of
tradition. Here initial accidents provide analogies that are good to think and act on - until the administration is able to
imposeits own terms or as was more the case until new coincidences of meaning emergedto sustain new misreadings
aboutthe sourcesracial power.

When the Australian govemment took over the administration of New Guinea from the Germans, it adopted and
further systematised the positions of luluai and tultul. The rule of these “black hats” only ended whenlocal councils were
setupin 1967 (Counts1968: 10-38). Eventhen, manybush Kaliai did not wantto give up that measure of local autonomy
and selfgovermmentwhichthe systemof indirect rule had established. The bush Kaliai have gonethroughvariousphases
of embracing and rejecting govemment administration, development, schools and mission influence. When | arrived in
1986, | found most bush villagers did not send their childrento school or pay taxes. Theywere fed up with development
projects and government promises of roads, schools and aid posts. Apart from the villages of Bolo and Denga, located
closeto the Kaliai coast, Salke wasthe only bushvillage that wasinterestedin the community school, the aid post, Sunday

Church services, running trade stores and the planting of cash crops - cocoa and coconuts for copra.'*  Other bush
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villagers often criticised Salke villagers' interest in bisnis (business). Evenin Salke, a significant portion of that village -
those belonging to the men’s house of Big Bird - regarded the setting aside of work days for development projects as
odiousanda wasteoftime. Towardsthe end of 1986, the families associatedwith Big Bird walkedaway from Salkevillage
to go and live further inland, closer to the New Tribes Mission, and away from the useless projects of bisnis  They were
joinedlater by the families of Little Bird. Onereasonthat manybush people gavefor not heedingthe govemment'scallsto
live closer to the Kaliai coast was that living in the bush allowed them to escape the close surveillance of councillors,
teachers, kiaps, agricultural officers and the Catholic Church. The disciplinary requirement of havingto set aside certain
days of the week for these officials and institutions was part of what people were resisting. It was a certain disciplining of
time, labour and bodiesthat people found odious and coercive, especially becausethey also suspectedthat this work was
a trick which Europeans, governmentofficers and missionaries were colluding and foisting upon Melanesians so that they
did notdiscoverthe true road of cargo.

Bush Kaliai villagers’ opposition to developmentwas based partly on their direct experience of its impact in other
parts of New Britain wherethey had seen developmentproduce more crime, prostitution, a lack of respectfor eldersand a
general undermining of moral order. Many people have worked on plantations, generally around Rabaul, and they are
critical of the hard work, small wages, low prices and small returns associatedwith cash crops. Peoplewentto plantations
to earn moneyto purchase clothing and cooking utensils. They were also attracted by the chanceto enjoy a “European”
diet of rice, tinned fish, and biscuits. Some bush Kaliai men, who wentto workin the wagedabour system of plantations
andtowns, have neverreturnedto their villages. Thosewho have returnedhave broughtbacklittle in the way of economic
investment. Attempts by someto establish tradestores have invariably failed, partly becauseit is difficult for people to
charge their kinsmenwhat are perceivedto be the high, exploitative prices of whites (waitskir). Many bush people still
criticiseindigenousenterprisessuchas trade storesand cashcrops. Bisnis (business)is perceivedby manyto beimmoral
and is associated closely with the perceived selfishness and ungenerousness of whites. This anti-business attitude is in
direct opposition to the pro-business ideology pushed by patrol officers. Patrol reports are full of harangues by kiaps
againstthe perceivedeconomiclazinessof Kaliai villagerswhichthe kiaps sawas emergingfirstly from“people’s apathetic
attitude towardsworkingto help themselves'’; and secondly from people’sfaith that their cargo cults had a better chance of
deliveringa Europeanlifestyle (Patrol Reportno. 6, 1973/74).

Those Kaliai who have worked on govemment stations and commercial plantations, are familiar with what
developmentmeans and invariably these individuals are critical of the official claim that developmentis the road that will

leadto a newsindaun(sit-down, i.e. existence). Oneeffect of labour migrationwasthat it allowedthe bush Kaliaito come
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into contactwith the cargo cult beliefs of other areas and this often workedto confirm their own cargo cult beliefs. Kaliai
villagersare familiarwith cargocults foundon the island of Bali, the Pomioarea, and the areasaroundRabaul. | wasgiven
stories of howlocal villagersliving in these areas had successfully used magic to make money multiply and to contactthe
dead. Onthe mainland of West New Britain, there have also been many cargo cults with which bush Kaliai villagers are
familiar (Chowning and Goodale 1965; Chowning 1990; Pech 1991; Pomponio, Counts and Harding 1994). From
conversationswith bush Kaliai cargocult leaders, | knowthat they have a great deal of knowledgeaboutcargocults on the
north coast- those belongingto the Anem, LusiandLolo. BushKaliai villagersalsotravel frequentyto the southcoastand
they havetold me howtheir relativesthere have similar cargo cult beliefsto their own. | havealsodiscoveredfromarchival
documentsin Port Moreshy that many of the beliefs that | had collected in the Kaliai bush during 1986 had also been
collected in the BariaiKilenge area, during the early 1960s, by Father Rose. | believe that there exists a great deal of
overlap and exchange of ideas between different cargo cults in New Britain (Janssen 1970: 2). In this book, | want to
explorehowthis intertextuality emergesnot so muchout of the historical diffusion of ideas betweenregions, but morefrom
the fact that certain beliefs and practices are good to think with (Lévi-Strauss 1963, 1966, 1979). It is the political and
intellectual work accomplished by certain beliefs and practices which underpins their re-use in different cults, at different

placesandat differenttimes.

First Perceptionsof Europeans

Earlier, | pointed out that whenwhites first arrived, many bush villagers suspectedthat they were either a tambaran
(mahrva, tevil or masalai thatis, monsterswho devourhumans. In 1991, an old man, Bow, told me how his father saw
the first white manto comeinto the Kaliai areaand this had originally been as a reflectionin water. Startled by thisimage,
Bowl's father turned to look behind him and there he saw a German called Master Paris. Later, this German organised
local villagersto clear the land that becamelboki plantation. It is significant that the first white man s reported as having
beenfirst seenas a reflectionin water, for tambaran, masalai and the souls of the dead oftenreside in water. In the Kaliai
area, the wordfor soul - ano - is also the samewordfor reflectionand whatthis meansis that fromtheir earliestmemories,
people sawwhitesas emergingout of the reflective space of waterwhichin traditional culture is inhabited by the dead and
masalai. Many bush Kaliai still secretly believe that Europeansare the souls of the dead who have comeback as “white-

skins”. Indeed, villagers have been knownto cry when seeing a newwhite man, for they believe they have recogniseda
lostrelative. Australiankiaps patrollingin the Kaliai bush and, more recently, myself and New Tribes Mission missionaries

have all been seen as either ancestors or as spirit children. For the Kaliai coast, Thurston claims that villagers were
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suspicious at what they saw as Europeans not expressing genuine grief at funerals and at the flowers planted around
Europeanhouses. Villagers also saw white bodies as similar to corpses: “Their pale, odorous skin, clammyto touch,
recollectsa corpseand connects Europeanswith the spiritworld” (Thurston 1994: 201).

Like other parts of NewBritain, in the Kaliai bush, there has now emergeda newgenre of stories which claimthat at
the bottom of local lakes and rivers there live Europeans. These stories are similar to traditional stories about masalai,
tambaran and the dead who live in villages at the bottom of lakes and rivers. The association of whites with cannibal
monstersis so strongthat people will sometimesget frightenedif they unexpectedlyruninto a white man. In 1986,a man
from Salke village describedto me how he was startled by an American missionary who suddenly approached him whilst
he waswashing. He wasafraid that this white manmightbe a masalai. Ontwo occasions| producedsimilarfearswhenl
travelled alonein the bush and ran into individuals resting near streams. These momentaryfears are informedby popular
stories which people tell of howa masalai, tambaranor tevil can take on the appearance of a white person. Moreover, in
much the same away as a masalai, tambaran or tevil can steal someone’s soul and make them sick, so bush Kaliai
villagerswill nowadays sometimesattribute an illnessto a person having had their soul captured by these Europeanswho
reside at the bottomof lakesor streams  In their dreams, a shamanwill travel to these sites and he will try to rescue back
the captured soul of a patient by doing battle against the masalai, tambaranor tevil that has taken the form of a mastaor
misis. These monstrouswhiteswho steal souls, often steal the souls of children, and they often do so not to eat them, but
to raisethemas their ownchildren(Lattas 1993). Elsewhere,| havearguedthatthese newsorts of ilinessesare allegories
whichmapout the anxietiesthat parents have concemingthe capture of their childrenby a newwesternculture broughtby
missions, schools, and state officials. These stories are an attemptby peopleto capture the world of the white manwhich
is now located inside their bodies, illnesses and terrains where its menacing presence can be re-objectified, familiarised
andre-worked.

Recentdisturbancesto the Kaliai environmentby logging operationshave also givenrise to stories aboutwhite ogres
who surface to menacevillagers. One young man fromthe village of Bolo named Patrick who worked for the Malaysian
timber company, told me howa bulldozerhad uneartheda large masalai stone. Later, in that samespot, Patrickraninto a
masalaiwho hadtakenthe formof a whiteman. Patricktold methat manyotherworkershad experiencedsimilar meetings
with these indigenous forms of Europeans. Here the violence which workers inflict upon the landscape comes back to
haunt them in the figure of an autochthonous power that has been elevated to the status of the white man but in the
process made racially distant to those owning and sharing the same landscape. Here new images of distance are

emerging to mediate people’s removal from the autochthonous powers of the earth; and, in particular, there has beena
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racialisation of the distancethat now separates people fromthe dead and from the underground. The white versus black
dichotomyhas cometo be employedto think about the surface world versus the undergroundworld and the dichotomyof
the living versusthe dead. Traditionalimages of alterity associated with the dead and the undergroundare usedto think
aboutthosedistanceswhich separatethe lifestyles of Europeansfromthose of Melanesians. Therehas occurreda certain
racialisation of the undergroundand a certainindigenisation of racial difference. The alterity of the autochthonouspowers
locatedin the earth and the alterity of the white man becomeways of thinking about each other’s alterity and each other’'s
potential monstrousness.

The Kaliai's associationof whiteswith masalai can be tracedbackto people’s grandparentswho sawthe clothesthat
whites wore and shed as resembling the skins worn and shed by snakes, which are often seen to be masalai. The
perception of whites as cannibal monsters was also encodedin people’s early fears about eating the new sorts of food
brought by Europeans. Bush villagerstold me how many of their grandparents refusedto eat tinned meats becausethey
fearedwhitesweretryingto trick theminto eatinghumanflesh. Peoplewere revoltedby and suspiciousof the smellsgiven
off by tinnedmeats. | see theseemotionsas encoding people’sambiguousrelationshipto commoditiesandto Europeans;
that these objects of desire might be full of the blood and flesh of people on whichwhites have becometall andfat. Such
beliefs positionwhites not only as living off the flesh of other humanbeings but as also creating an exchange systemthat
gets Melanesian people to become unwitting cannibals. These stories can be seen as allegories which warmn people of
what they might becomeif they pursue the new desires that the white man has created and cometo satisfy. Many old
Kaliai peoplestill refuseto eat tinnedmeatsbecausethey are suspiciousof the smellsthey give off. Whenl offeredfoodto
them, somewouldjust eat the rice but not the accompanyingside serve of tinnedmeat. YoungKaliai villagers, thoughthey
enjoy tinned meats, also have their own apocryphal stories about how in towns humanflesh is taken from morguesand
then packedand recirculated as tinnedmeat. Inscribedin these newforms of popular folklore is a critique of the world of
commodities (cf. Lattas 1993).° Its relations of production and exchange are rendered as participating in a gigantic,
devilishform of greed that worksto transformMelanesiansinto monsters, into unwitting consumersof humanflesh. | see
suchbeliefs as expressingpeople’sambivalentattitudesconcemingtheir desiresfor commoditiesand concerningalsotheir
participationin a new culture of consumption that produces goods through social relationships which are unfamiliar and
whichthey cannot control. Commoditiesare starting to create new sorts of people, new sorts of identities, and it is these
transformationsthat are re-objectifiedinto narratives of howcommodities make people (withoutthemknowingit) other than
themselves, otherthanhuman.

The close association of whites with the monstrous, with masalai, can also be foundin early Kaliai cargo cult beliefs.

40



Chapterone

Some of people’s grandparents thought that whites were deriving their cargo from the faeces of underground masalai
snakes. These early cargo cult beliefs resonate with traditional Kaliai myths which tell of how, in the past, people had
received shell moneyfreely from certain holes in cave walls. This shell moneywas said to be the faeces of underground
creatures, with the implication here that it was the faeces of masalai snakes, for it is they and the dead who live in the
underground. Early cargo cult beliefs of whites deriving cargo from underground masalai snakes resonate with traditional
Kaliai mythswhich hold snakesresponsible for giving humansvarious songs, paintings, masks, and certain species of taro
and sugar cane. Just as snakeswere the source of indigenous material culture, so people’s grandparents assumedthat
snakesmustbe alsothe origin of Europeanmaterial culture.

A number of groupsin the Kaliai area still trace their descentto masalai snakes. In 1986, | wastold by an old man
who was knowledgeable in cargo cult beliefs that one bush Kaliai cargo cult leader had claimed that whites had also
originated from snakes; namely from a certain species of snake that had managed to have sexual intercourse with the
virgin Mary. Throughout West New Britain, there are many stories about masalai snakes having had sexual intercourse
withwomen. The cargocult story of a snake penetratingthe motherof the white man’s God usesthis local folklore tradition
asan act of blasphemyagainstBiblical truths. This story operatesas a revelatory statementabout the monstrousnature of
white identity and of the false Biblical truths which Europeansspreadto disguisetheir true serpentineorigins. In this cargo
cult story, traditional Kaliai stories aboutwomenwho have been sexually penetrated by snakeshave cometo be fusedwith
Christianstories of the serpentin the Gardenof Edenand the sexual connotationscarried by the Christianstory of a snake
that approached the first mother of humanity. People have appropriated and reconstituted Biblical theology; they have
fused their indigenous themes of serpentine origins and phallic power with similar explicit and implicit themes in
Christianity.

RecentChurchHistory

The absence of ready transportation into the Kaliai bush has allowed villagers to develop their own local black
theology; it has allowedthemto keep their distance from direct, detailed forms of ecclesiastical control. Up until the late
1980s, Catholic priests made only occasional visits to the Kaliai interior, about three times a year in 1986. More recently,
the new priest has even stopped visiting the villages of Bolo and Dengawhich are readily accessible by dinghy fromthe
coast. Manygovemmentand churchofficials, alongwith villagerswholive on the Kaliai coast, regard themselvesas more
civilised than those living in the bush, of whomthey are often frightened. Coastal villagers have been more successfulin
educatingtheir children, many of whomhave gained accessto various positionsin the goverment, churchand education

system. The coast now supplies many of the individuals who have become the politicians, teachers, aid post workers,
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magistrates and catechistsin the Kaliai area. Theseindividuals dislike workingin the bush and preferto live on the coast
where fish is plentiful and there is better access to westem goods. Coastal villagers tend to regard bush people as
ignorant, superstitious, irreligious, wild and primitive. Bush villagers sometimeslike to confirm these demonic images of
themselvesandthey gain pleasurefromcreatingfear in thosewhotry to claimadministrative, ecclesiastical, and pedagogic
power over them. There is a great deal of tension between coastal and bush villagers that takes the form of sorcery
accusationsbetweenthem. It also takes the form violent fights which break out wheneverthe two groups meetfor sports
activitiesor charity events (whichofteninvolve the consumptionof alcohol).

The needto bring medical services, tradestores goods, educationand civilisationto remote bush villagers was one
reasonthe New Tribes Missionwasallowedto comeand build a base at Amcor (Gigina)in 1984. The newmissionoffered
coastal politiciansan inexpensiveway of being seento bring developmentto an undevelopedhinterland. The newmission
wasfromthe United States of Americaand it employedan uncompromising fundamentalist style of proselytisingwhichwas
very successfulin the Kaliai bush. The newmissioncauseda wave of relocations, as bush people movedfurther inlandto
live closer to the new mission. Prior to 1986, the Mouk villagers of Aikon, Boimangal, Onamanga, and Salke had been
livingabouttwo to six hourswalkfromthe coast. Whenthe New Tribes Missionarrivedthese Moukspeakersabandoned
their villages and pulled their children out of the community school at Bolo.” These villagers also gave up their coconut
and cocoaplantationswhichthe administrationhad beenencouraging. Theyrenouncedtheir Catholic Churchmembership
and sought to develop a new Church under the pastoral care of America missionaries who promised a new world of
salvation. Localvillagerswhowere appointedas “teachers’to spreadthe word of the newmissionclaimedthat thosewho
joined the New Tribes Missionwould not die, sorcery would not be able to injure them, and their gardenswould be fruitful
and would no longer be attacked by wild pigs. The American missionaries encouraged these views with their own
ambitiousclaimsthat prayersto Godwould be answeredif peopletruly believed.

For about 10 years, bush villages which joined the New Tribes Mission have been sufficiently stable for the
govemmentto set up community schools at Popmu and Amcor and aid posts at Angal and Amcor. These new large
gatheringsof villagers aroundthe word of God broughtfrom Americais seenby manyas re-enactingthe original gathering
of Mouk villagers under God's guardianship when He, Moses and Katika lived with the bush Kaliai. Many see the new
mission as the Mouk’s last chance to hear God’s word and thus to redeem themselves for that original rejection which
forced God, Moses and Katika to run away fromthemto America. The newlarge villageshave, however, madeit difficult
for peopleto find wild game. It has also led to the exhaustion of soils and to poor gardensin the immediate environment

aroundthesevillages. Thereis nowa great deal of ecological pressurefor peopleto establishgardensand villagesaway
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fromthe major New Tribes Mission settlements like those at Angal, Giginaand Popmu. Some people have already done
this and this has sparked accusations from their “teachers” that they are betraying the last chance the Mouk have to
demonstratea unified commitmentto God and that they are also re-enactingthat bikhet (pig-headedness)of the pastwhich
led God, Mosesand Katikato runaway. There are good reasonsfor the teachersto be angry and suspicious of people’s
movementsaway fromthe large New Tribes Mission settlements, for part of this is a desire by someto escapethe regular

churchservicesandthe newsystemof policingwhichthe newmissionhasinstitutedto watch over its congregation.
Gardens,Bodiesand Politics

Whenthey first joined the New Tribes Mission, many converts claimed their gardens now grew better and that this
was a sign of God supporting the new mission by answeringits followers’ prayersfor help. Opposingthese claims, were
villagers who remained loyal to the Catholic Church. They complained about always giving food to relatives in the New
Tribes Mission, whose gardenswere said to be in a poor state because God was punishingthemfor having deserted the
“Churchof Rome”. Gardensare here a political language, they are part of the competition betweenmissionsto woo and
hang on to congregations by claiming better accessto God's power. This use of gardensto objectify and evaluate the
hiddenpowerswhich people call uponto situatetheir livesis notjust confinedto the modemperiod, it wasalso a feature of
traditional competitive relations betweenmen. They traditionally used their gardensas a sign of their accessto a hidden
world of magicthat camefromthe dead. Whatis distinctive aboutthe modemperiodis that gardenshave cometo be used
to thinkaboutrecentsocial changes. Theyhave beenusedto think aboutthe powerof Godtappedby the Catholic Church
versusthe powerof Godtappedby the New Tribes Mission.

Previously, gardens had also been used to think about the power of the white man versus the power of one’s
grandparents’paganculture. In 1986, wastold by manyCatholicsthat it wasthe comingof Europeans,and especially the
Church, which had led to declinesin people’s gardenswhen comparedto those prior to Europeancontact. Manyold men
blamedthe giving up of traditionalmagic for the poor quality of gardens, especially for the poor state of taro crops. People
spoke nostalgically to me about the taro grown by their grandparents; how huge and heavy the tubers were, and how
eatinga small piece preventedthemfromfeeling quickly hungryagain (cf. Kahn 1986).

Taro still has high prestige value; it is the pre-eminentfood to give away at ceremonial feasts. A great deal of skill
andmagicis neededto growtaro, whichmakesit a source of prideto menwhoare able to growlarge gardensof big heavy
tubers. Nowadays, insects andtaro blight have forcedvillagersto becomemorereliant onimportedtuberslike “Singapore
taro”, sweet potatoand manioc. Thisis especiallythe case for villagers close to the coastwho have to contendwith hotter

temperatures, lower rainfall, and the loss of sail fertility from over-gardening around pemanent settlements. Given the
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cooler climate found aroundinland streamsand valleys, it is bush villagerswho are more successful in growing traditional
speciesof taro. For bush people, taro gardenshave becomea source of pride which they use to revalue themselvesin a
contextwhere coastal villagers dismiss bush people as uneducated, wandering, wild natives. Comparingtheir gardensto
those on the coast, bushvillagers negatively characterise coastal gardensas small and as containingfood whichis not as
heawvy, strongand satisfyingas their owntaro gardens. Indeed, bush peopledismisscoastal villagers (especially the men)
as lazy individuals who don't have the strength, staminaand bodies to work successful large gardens. A whole culture of
masculinity has been projected onto taro gardens by bush Kaliai men who now situate themselves within a culture of
regional competitionthat often devaluesthem.®

It is not just the state of their gardensthat peopleinternalise into their identities, but also the food fromtheir gardens.
Part of the power of food as a symbolic domaincomesfromthe fact that as food movesinto the stomachsof individuals it
comesto be seento sustain not just life in general but particular ways of living. The internalisation of food is also an
imaginary process of consuming the categories embodied in food so as to internalise and produce certain kinds of
corporealidentitiesand personhood. Thussomebush Kaliai nowadaysuse differencesin dietto accountfor whatthey see
as their greater capacity to endure hard physical labour, particularly that involvedin clearing rainforests and hunting wild
pigs. Bushvillagerssay their bodies have stayedheavy and stronglike the heavy and strongforms of traditional taro they
still growandeat. Theyalso say that the bodies of coastal villagers have becomelike the food they eat - soft and watery.
Here differencesin diet and lifestyle brought about by social change are internalised and used to create the identities of
peoplein differentregions. | would arguethatit is differentlevels of incorporationinto Europeanadministrative structures
that are also hereinternalisedand embodied. Thosewho have followedthe administration’srecommendationsand moved
downto the coast cometo be seen as havinglost the strong, heavy bodies of their ancestors. Such beliefs render the
civilising processes of colonialism, Christianity and development, as a process which produces new forms of corporeality;
especially for menwho experience the softer foods they now eat as a feminising process which softens men's bodies."”
We see here the ambivalent nature of colonialismand pacification. Thoughpeople may embracethe task of comingto be
morally reformed by European institutions, they also associate it with a sense of loss, particularly of a more robust
masculinity associatedwiththe past.

So far | have analysed how differencesin corporeality are spatialised and used to objectify the regional differences
betweenthe developed coast and less developedbush. However, corporeal differencesare also used to internalise and
objectify other social differencesassociated with the civilisation process, namely that betweenthe older generationand the

younger generation. Older bush Kaliai men see themselves and are seen by the younger generation as having stronger
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bodies and more savage, violent emotional dispositions in their stomachsthan their sons who are seento be less fierce
and more domesticated. These perceptions are part of a process of cultural hegemony which nowadays operates to
marginalise the older generation from new institutions whilst empowering the younger generation who are positioned as
having the bodies, and especially the cooler stomachs, to handle the new demands, routines, forms of etiquette and
knowledgebroughtby schools, missionsand government. The initiationrituals whichthe older menunderwentare seento
have given thema different corporeal outlook on the world. Through these painful rituals, with their accompanying strict
diets, the old menare seenas havingacquiredthose emotions of fierce manlinesswhichunderpintheir identity as big men.
Those emotions are often associated with heat, and came from them eating pain, ginger, lime-powder and various foods
like the “grease” (fat) of snakes. Theserituals, along with a largely nomadic existence based on hunting, magic and the
eating of wild foods, gave the old menstronger bodies, with a capacity to endure more pain and work than the newweaker
generation of youngmen. The latter do not have the same sense of themselvesas locatedin a hot warrior body, instead
they see their stomachsas havingbeen changed, “turned”, and made “cold”, by a less nomadicexistence, greaterreliance
on gardens, the churchand throughthe moral training also provided by community schools. The processesof pacification,
christianisation, and civilisationare lived out metaphoricallyinside the body as a processof coolingit, of removingit fromall
those hot traditional influences which came from ritual regimes and dietary practices bound up with warfare, a nhomadic
lifestyle and initiationrituals. The “cooling” influence of civilisation has producednew corporeal schemesfor the younger
generation to inhabit; the level of emotional heat inside their stomachs has been dissipated. This embracing of new
corporeal schemes allows young people to internalise the new identities produced through the influence of schools,
missions, governmentpatrols and commerce. Those new institutions are doing more than producing new outlooks on the
world, for they do this by also producing new ways of coming to be a person; it is this later process which people are
internalising through the imaginary relationshipsthey enter into with their new cooler bodies. The new social order comes
to be corporealised or somatised, as young people come to live the projects of civilisation and pacification inside the
schemesof theirbodies. Itis hereliterallya questionof beingable to stomachthe newworld of the white man.

The “turning” cold of people’s stomachsand the softening of their bodies and emotionsis often spokenof positively,
as something to be welcomed. Yet, alongside this position, there is also a sense of loss and apprehension about the
present corporeal state of the world. When | first arrived in the Kaliai bush, | was often told that since the arrival of
Europeans, the Kaliai had beengetting smaller (Lattas 1991, 1993; cf. Clark 1989, Jorgensen1985). Somepeopledirectly
attributed the shrinking of their bodies to the coming of law, govemment and the church. People spoke of their

grandparentsas “the big people” whowere taller and strongerthan their currentdescendants. Theseancestorswere able
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to lift huge stonesand to throw spearsthat split stonesin half. Theyhad muscularlegs and amms; it is said that the doors
of current domestic houses would be too small for them to pass through. | was also told that because people’s
grandmotherswore grass skirts, children grew quicker. The Europeancloth nowworn by womenwas said to be stunting
children’s growth. People also complainedto me that their gardenswere now not as fertile; they were producing smaller
tuberswhichwere not as heavyas the tubers of their grandparents. Somemen blamedthe coming of the Catholic church
for the newimpoverishedstate of affairs, others blamedthe introduction of steel axesfor the declinein gardens. Manyold
men blamedthe fact that a traditional world of magic was slowly disappearing and saw this as the reason gardenswere
nowin suchbad shape. Theseold menmoumedthe loss of contactwith the powers of the dead whomtheir grandparents
had invoked regularly in magical spells. It is in this context, where people internalise and objectify their colonial
disempowermentin terms of their having acquired smaller bodies and less fertile gardens, that we need to situate the
attemptsby cargocultsto recontactthe dead andto re-establishharmoniousrelationswith them.

| see Kaliai cargo cults as a reaction against the threat of an end to the productive dialogue that people had
maintainedwith the dead. In their cargo cults, people often soughtto hangon to their magical relationshipswith the dead,
but they also started to modify howthey contactedthe dead. In particular, people started using Europeanrituals, gestures,
and technology as magical mimetic vehicles for capturing a European lifestyle which would be delivered by the dead.
People started experimenting with what it was possible to believe, with what it was possible to copy and displace into the
world of the dead, so as magically to get back that mimeticimagein a realisedform. It is this transformative power of the
world of the dead, how it takes the simulacruminto itself so as to give it a reality, that | wantto explorein the rest of this
book. People usedtheir newly mediated relations with the dead (provided by their miming of Europeanculture) to acquire
not just cargo but to also experimentwith their social relationships and with the boundaries of their bodies and identities.
Theworld of the deadwas usedto give back newwaysfor beinga person, wayswhichwere partly refractionsof European
values and forms of personhood but refracted through that world of controlled familiarity and distance provided by one’s

owndeceasedkin.
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Chapter Two

The Early History of Cargo Cults in the Kaliai Area

Prior to the coming of Europeansand even up until the time of the Second World War, there had been a number of
cultsfocusedon the deadin the Kaliai bush. In these cults, the deadwould comeup at night whistling and these whistles
were translated by people into meaningful words and even into conversations with the dead. People would give shell
money and pork to the dead, who in turn would travel to distant areas where they would come back with betel nuts and
tobaccofor their descendants. | interpretthe old menwhorememberthese events of their childhoodas havingwitnesseda
culture of trickery similar to that which is nowadays played out with tumbuan masks that children must be tricked into
seeingasreal. | also believethat this pre-contact culture of trickery involving the ancestors was re-constituted by people
when Europeanscame so as to becomecargo cults which, as we shall see, sometimesinvolved cult leaderstricking their
followerswithwhistlesthat were said to be those of the ancestors.

Some of the other pre-contact cult ceremonies involved people trying to acquire gardens which would not require
labour; gardenswhich were like those the Kaliai had before they wronged Papa (God) and He ran away fromthem. Two
old menwhoare highly respectedfor their knowledgeof local history, ritual and myth, told me separately abouta cult prior
to Europeancontactwhichinvolved Censure’'sgrandfather. He built a platformon whichhe hid and pretendedto be Papa.
Into this platformhe bored a hole and inserted his penis. Villagersthen had to pass under this platformand each would
hold the penis of Papaso that food would comeup by itself. It is said thatthis man'smale relatives, whowere aware of the
trick, becameangryfor they saw Censure'sgrandfatheras inventingan excuseto have sexual contactwith their wiveswho
were in an avoidance relationship with him. These men rose, speared and killed Censure’s grandfather. Nowadays,
people say that this man was working a cargo cult even though we might want to say it was a fertility ritual. The re-
interpretation of this fertility ritual as a cargo cult fits in with people’s perceptionthat they had knowledge about lost cargo
prior to the arrival of Europeans; it also fits into the strong sexual dimension of some bush Kaliai cargo cults like that
belongingto Censure.

Many people told me that their grandfathers had been secretly working cargo cults inside their men’s houses well
before the cults came to the govemment's attention in the late 1960s and early 1970s. The major patrol posts of
Gloucester and Talaseawere too far away to police people’s thoughts in any detail; and this was also the case for Kaliai
Catholic Mission Station. Manyof the cargocult storiesthat | collectedfromold menhad beentold to themby their parents

andeventheir grandparents. Thesecargocult storiesare regardedas traditional stories, despitethe often heavy presence
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of Christian imagery. The stories are said to have been transmitted from one Kaliai generation to another, since the

beginningof time, when Papalivedwith the bush Kaliai.
TheJapaneseandtheBatari Cult

Though | collected many early cargo cult stories, | found it more difficult to collect information on cargo cult
ceremoniesand rituals prior to the SecondWorld War. The earliest ceremoniesthat people rememberwere those of the
Batari cult which cameinto the Kaliai areaduring the SecondWorld War. The Batari cult originatedin the Nakanaiarea. It
was adopted by the Bakovi, who passedit on to the Kombei, who then passed it on to coastal Kaliai villagers who then
broughtit into the Kaliai bush. The old men, who participatedin this cult, rememberwearingan armbandwhich consisted
of a white cloth with a red circle on it. They remember how they were drilled continuously so that they would become
trained “soldiers” who could later enter the war between Australia, America and Japan which they had heard about but
which had not yet arrived. These old men remember the specific commands given by their military leaders and the
accompanying swift disciplined gestures they executed (cf. Worsley 1957: 130). Yet, despite having this good recall over
theseformsof military dressage, these old menappearto have repressedfromtheir memoriescertain other details, like the
fact that the arm band they wore symbolisedthe Japaneseflag. Whenl askedthemwhichside in the war theywere going
to support, the old menbecameuncertainand hesitant. This might be because Batariinitially supportedthe Japaneseand
it is now embarrassing for people to acknowledge this in the context of the AmericanAustralian war victory and the
romantic vision of Americaand its soldiers which people came later to adopt. Indeed, when | asked one man about his
military training, he repliedthat he and other Batari soldierswere going to supportthe Australiansand Americans.
Wewere his [Batari's] soldiers. Yes, wewereto comeup like soldiersso that laterwe couldacquiregold and carry all the
riflesand help all the Australiansand the Americanswith this fightingagainstJapan. He [Batari] workedit like this, so that
we couldall goto Australia.
Most old men explicitly rejected my suggestion that they were to fight on the side of the Japanese even though for the
Kaliai coast Thurston (1994: 201) claims: “Older Anem remember that they had initially embraced the Japanese as
liberators from the Australians, and since the Japanese ate taro, the Anemwere hopeful”. It is difficult to knowwhether
here we are dealing with a certain collective form of forgetting which allows bush Kaliai mento live with themselves and
their past; for memoryis formed partly by the needs, desires and perceptionswhich operate in the present (Bergson1991;
Halbwachs1992).

In his book This Crowd Beats Us All, Bishop Scharmach documents the way Batari initially saw the Japanese as

liberatorsfromthe world of Australiancolonial rule. Batari sawthemas the goodwhiteswhowould correctthe injustices of
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the badwhites - the Australiansand Gemrmans?®  SomeKalliai still regardthe Japaneseas the goodwhitesand they tell the
story of how it was the Australians who started the war between America and Japan. It is said that the Australians
disguisedtheir planesto resemble Japaneseplaneswhichtheythensentto bombthe Americans?!

Thoughthey were only briefly in the Kaliai area, the Japanese were quickly incorporated into local understandings
about the world of the dead. Accordingto Samagaand Septireh (two old men belonging to Molou village), many people
were startled by the fact that the Japanese had namesthat seemedidentical to the namesof their deceased parentsand
grandparents. Edward (an old man of Robos village) claims that many Mouk saw the Japanese as their returned dead.
This perception was reinforced by the claims to immortality which were made by Japanese soldiers who had their own
religious beliefs in reincamationandin dying for the nation and the emperor. Many bush Kaliai villagers heard Japanese
soldiers claim that they were like kunai grass - if they were cut down they would just re-shoot and come back to life.
Nowadays, many Kaliai say that the Japanese purchasedthe law of immortality (along with their good existence) fromthe
Americans, whoin turn receivedit from God, after he ran away from his Kaliai relatives. Indeed, someKaliai see deathas
God's punishmentto black peoplefor their stubbomrefusalto listento him. Posingenexplainedit:

In Americaif a mandies, theydo notworry. If a manon top [an aboveground, livingman], one of thosetheycall an
outlaw, works something[a wrong]thena knife will cut him. If a mansteals, theywill just cut his neck, saying: “Heis just
goingto go but he willcomeback.” Theywill cut himthroughthe neckand this no good bodywill be disposedof, butthe
personwhodiedwill comeback. It is notenoughfor himto die andto go completely.. . Myfathersaid: “It is differentwith
us, we were pig-headedto Papa[God]andwhenwe die, we go completely, we do not comeback.” Butyouwhites, like the
Japaneseandthe Americans,whenyoudie youall comeback. Foryouheardthetalk of Papa. However,we of Papua
NewGuineait is like this, beforewe, our ancestors, sawGod but they were pig-headedto himand so nowwhenwe die we
go completely. Butyou heardthe talk of this Manand so thereis nothingto it, whenyougo, you just comeback.

Many bush Kaliai men, who were recruited by the Japanese to carry cargo, came back with stories of how the
Japanese must be the dead, for they had heard the Japanese speaking the local languages of Mouk and Anem. This
perception of the Japanese as the dead was strengthened by the Japanese building some of their camps around Mount
Andewa where the dead traditionally went to live. When he was young, one of the major Kaliai cargo cult leaders -
Censure- workedalongside Japanesesoldiersand his son, Posingen, gave methis accountof his father's experiences:
He storiedto us abouthowthe Japanesesaid: “Weare Japanese,we are notafraid to die, we just keepcomingback”. My
fatherwaswiththe Japaneseat Alulu, with all the villagers of Pureling. Hetold us they wereworkingthere nightand day,

carryingcargo. A largeship[possiblyan amphibiantank] wouldcomebring cargoandit wouldtravel all the wayinto the
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bush. It was notas thoughits “tail"[stern]wouldrestin the salt water. No, the large ship cameall the way. Theywould
thengo and unloadthis cargoand stackit into hugepiles.

Posingenwenton to tell me howone day his father boarded one of the large Japaneseships and there he wastakendown
belowby a Japanesecomradeand offeredfoodto eat.

Insidethis large shipwereall speakersof Mouk. All these Japanesewere speakingMouk. Fatherwentdownbelowand
wondered: “Howis it that all these mentalk Mouk?” The Japanesemanreplied: “Youcannotstartthinking.” His boi
[Japanesecompanion]spoketo him: “Thishereis a warand nowyou have comeandyou cannotworry abouthearingthis
languageof Mouk. You cannotspeakoutaboutit. \We, whohave cometo fighthere, are mixedpeople. Itis notasthough
onegrouphascometo fight, we Japaneseare mixed. Youcanhearthis, butit mustremainwith youandit mustremain

withus.” Allrightthey ate this food and this boi said: “Letus gonow.” Butwhenhe saidit, he saidit in Mouk. Theythen

jumpedoff the ship ontothe ground.

Whenthe Japanesespoke of themselvesas “mixedpeople”, this was interpretedto meanthat they were made up of
many Kaliai languagegroupswho had returnedfor this war. Apartfrom Posingen'sfather, manyother old mencameback
with similar stories of how the Japanese behaved in ways resembling returned ancestors. What confirmed this
interpretationwas the fact that the Japanese placedtaboos on certain streamswhich people were nowno longerto fish or
enter. Thiswasinterpretedas the Japaneseclaimingspecial sites as their territories; sites that were to be respectedin the
same way as people had respected the special rivers and pools belonging to masalai and the dead, which traditionally
people were not allowedto fish or enter. | was given this account of how when people went to certain streamsto catch
crayfish, theywere scoldedby the Japaneseand orderedto use other streams.

The Japanesewouldbe talkingin the languagesof Moukand Anemwarningpeopleand crossingpeople: “Whyhaveyou
brokenthis law? Whydid youcomeintothisarea? Whydidn'tyoufollowthis otherriver? Thisriver belongsto us!”
Everywhereyouwentyouwould be hearingthe JapanesespeakingMouk.

Therestrictionsthat the Japanese placed on people entering certain areas, where they were concealing military hardware,
wasre4nterpretedby people as the dead seekingto hide the special locationsin the mountainswhere shipswentwith their
cargo. One woman Theresawhose father - Nausung- had worked with the Japanesetold me: “My thinkingis that all
these people were gathered there in this area, because there was a door [to the underground] there.” Other Kaliai
villagers, like Monongyo, believe the war disturbed the ancestors of the Mouk and Anemwho now decided to come out
fromundemeaththe ground. Monongyoexplainedit likethis:

| With Andewa, it is an inhabitedvillage (ples) andwhenthe fightingcameto Andewa, closeto this [invisible, underground]
50



ChapterTwo

village of Alulu, all this line of Moukand Anemall cameoutto fight, for thereis a doorthere. Its meaningis this, that if
fightingcomesup in an areathenthose [dead people] belongingto the languagesof that areawill join this fight. Nowl
think, with Andewa, all the Moukand Anemwhohave died have gonethere. Whenthe fighting startedthere, this line of
peoplecame up speakingtheirlanguages, for they live in this area.

Alongthe Kaliai coast, somevillagersdid morethanjust carry cargofor the Japanese, they also helpedthe Japanese
fight the Americans. At Pureling and in the Lolo area, some villagers were given guns which they used to shoot down
American planes. Later, when the Americans came and recaptured the Kaliai coast, one individual was executed.
People’s perception of the Japanese as their ancestors led some to see their early participation in the war as them
becomingalignedwith the undergrounddead againstthe Australiansand Americans. Thiswasa periodin whichthe dead
had decidedto break their isolation from the living and the war seemedto offer the promise of a new unity with the dead.
The Japanese were incorporated into other cargo cult understandings. Edward told me how after they carried away
Japanesecargo morewould magically appearin the samespot. Anotherold man Tigi (of Bolovillage)told me howhe and
other Batari soldiers went and waited for cargo to magically appearin one of the cavesalongthe River Banuwhere some
Japanesehad soughtto hide whenthe allied soldiers retook the Kaliai area. He spoke of his disappointmentthat despite
waitinga few nightsthey sawnothing.

After the Japanesewere pushedout of the Kaliai area, some bush Kaliai menwere recruited by the Americansto go
with them to Buka Island where they fought against the Japanese. Nowadays, these old men remember fondly the
hospitality of Americansoldiers who shared“freely” Europeanfood and clothing, somethingwhichis still referredto as the
law of (lo bilong America. These old mencameto see the Americansas the good whites, as opposedto the Australians
who had always blockedthe good law of America from comingto Papua New Guinea (Thurston 1994: 201-2; cf. Worsley
1957:196-7; Lawrence 1964). Like elsewherein PapuaNew Guinea, in the Kaliai areait was at this historical point that
cargo cult stories changed with the black God of the Kaliai now running away not to Australia but to America. A new
globalisation of local mythologywas entailed by the SecondWorld War. It forced peopleto refigure the spatial boundaries
of the outside world, and many sought to reconcile the alterity of America with the alterity of the dead and of the mythic
past. The sight of massive amounts of military hardware, which along with food and clothing was left behind by American
soldiers, led peopleto focus on an alternative white manwhomthey could romanticise and juxtapose against the coercive
rule of Australian administrators, missionaries and planters. In the Kaliai area (as in other parts of New Britain) there are
stories of howwhen God wanted to retum back to his as ples (homeground), so as to do for themwhat he had done for

whitesin America, he was prevented and indeedkilled by the Australians. They claimedthat if everythingwas free then
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there would be no need for “boys” (boi, labourers) to come and work on their plantations. | was told it was not the
Australian’s continued accessto goods (for that would have continued) which led themto kil this local God but more the
need to maintain their plantationsand a culture of servitude. This murder of the black God of Melanesiansbecomesthat
secret mythic founding event which made Australian colonialism possible (cf. Girard 1986; Serres 1991). These stories
abouta hidden murder construct secret local histories for white rule; histories which confer secrets uponthe races as the
internal bondsof their solidarity. Hereracial conflictis tracedin mythsof originto the rule of a lawfoundedin the blood of a

blackGod. His deathmaintainsthe cleavagesand secrets of a social order built aroundsufferingblack bodies.
Intersectingformsof Mimesis

A certainmilitarisationof the deadand of ritual life was one major effect of the war on cargocultsin NewBritain. The
new law of Batari involveddrilling menin the moringand afternoonin various forms of military discipline, like standingto
attention, saluting, marching, turning to the left and right, and in carrying “rifles” in all sorts of positions. These military
routineswere referredto as lo bilong gavman (law of govemment) and throughthem people expected|ater to sindaun (sit
down, live) like whites. ThosewhofollowedBatari's law were called his “soldiers” and the long stick they carried was their
“rifle”. In the Kaliai area, these marchingrituals were seenas a way of enticing the dead out fromthe underground. One
old manfromthe village of Bolo- Kamonga- who participatedin this cult, told me howthis was a timewhen people started
onceagainto runfrequentlyintothe dead. Indeed, at night people wererequiredto walk aroundcarryinga firestick so that
others would know they were a living person and not one of the dead. Kamongaalso told me how whilst they were
marching and being drilled, they would sometimes see the dead marching and being drilled in the distance, in the same
way as themselves. Here people performthe ceremonies of power belonging to whites so as to entice and capture the
dead inside a new ritual law of govermment. Throughtheir mimetic practices, people soughtto bring the dead close not
onlyin termsof proximity but alsoin terms of behaviour. Somehowthe joint performanceof commonmilitary rituals by the
deadandthe living promisedand anticipateda future re-unionin a newcommonculture. Hereit is not Europeanswhowill
bring the true “law of govemment” but a cult which uses the more powerful rituals of Europeansto seducethe dead into
comingout to performthese ceremonies.

Kamongaalso told me how Batari's soldiers were required to do guard duty and how once whenit was his turn he
saw a line of tevil [dead people] marching. He complained to me that when he yelled out “halt” to them, they did not
respond correctly, by comingto attentionand saluting him; insteadthey vanished. On another occasion, Kamongatried to
catch one of the dead who managedto escape by transforminghimselfinto a “pussy cat” and then a stick. Kamongahad

been on guard duty when somethinglike a cat approachedand stared at him. Thinkingthat it might be one of the dead,
52



ChapterTwo

Kamongaheld up his “rife” and yelled “halt”. Startled by his yelling, the creature jumped into the air and landed on the
groundwhereit thenturneditself into a stick. Kamongapicked up this stick and carriedit to his commanderto whomhe
complainedthat it had failed to salute back when he yelled “halt”. Together, they thenwentand promptly tied the stick to
the central post of their men’shouse. In another version of Kamonga's story which was given to me by someoneelse, |
was told that Kamongawas on guard duty when he tried to capture a dog, which turneditself into a manand theninto a
piece of firewood that was later tied to the post. The next day, this stick was shownto everyonein the village so as to
confirmpeople’sbeliefin Kamonga'sstory andtheir faith in the cult.

Each of Batari's soldiers was required to carry a stick which was referred to as their rifle. The “rifle” was carried
across the shoulder and brought down to attention whenthe appropriate commandwas given. It was said that whenthe
newlaw “broke”and a newexistencecameup thenthis stickwouldturninto a real rifle. One of Batari'sex-soldierstold me
that they were being trained in howto capture the dead, so as to grab themand bring themforcibly into the world of the
living. The Bataricult, as it spreadfromvillageto village, was here the developmentof an enormousmilitary apparatusfor
capturing the dead. An alternative military state or govemment was being created, where the disciplinary rituals of
European culture were seen as superior ritual techniques for evoking, capturing and incorporating the lost transformative
power of the dead. White power was partly familiarised and indeed indigenised as European military rituals became
magical practices directed towards contacting Kaliai ancestors, who nowstarted to performthem. A spaceof deathcame
to inhabit the ritual forms of the European state and its effect was to produce a certain indigenisation of state power, its
localisation. The ritual framework of the European state acquired a certain magicality; it came to be familiarised and
domesticatedby being appropriatedand directedtowardsone’s deceasedkin.

Part of the Batari cult’s indigenisation of state power lay in the way the military rituals of the European state were
exchangedbetweenneighbouringgroupsin a similarwayto which people had traditionally exchangedthe “laws” goveming
newtumbuanmasks, tambaranrituals, and other ceremonies. Ideallya pig and otherfood hadto be givenby a villageso it
could “buy” the newlaw of Batari whichwas also howvillagestraditionally boughtthe rights to newrituals and ceremonies.
It was explainedto me that if Bolo had been schooled in Batari's law, then Bolo could later pass on this law to Aikonin
returnfor porkandotherfood. Aikoncouldthenpasson Batari'slawto anothervillage, like Angal, whichhadyetto acquire
it. Somebush Kaliai villagers, which received Batari's law from close kin, did not “buy”it. The Batari cult spread partly in
this rhizomatic way throughout much of West New Britain even thoughthe “King” of this cult, Batari, did not visit many of
the areasthat adopted his cult. Despite the focus on King Batari, and the appointmentof local commanders, the cult did

not have an efficient centralised military structure encompassing all its regions, instead it exploited local relationships of
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kinshipand exchange. The cult also expandedby exploiting eachlocal community’slongingfor reconciliationwithits dead
andeachlocal community’sunderstandingthattheir deadwere centralto the productionof the white man'swealth.

Many of Batari's soldiers believed that by correctly working his strict laws of military dressage they would be
transformed into whites. Here the process of becomingwhite was located not so much in adopting and understanding
Europeandisciplinary practicesin exclusivelywestemterms, but morein recognisingthese practicesto be rituals and thus
similar to indigenous rituals. This reinterpretation of European rituals displaced them into alternative worlds of
representationthat lay outsidethe direct control of Europeans. The processof copyingthe white mancameto be mediated
throughaltemative local bodies of knowledgewhich positioneddifferently the mimetic relationshipbetweenimagesandthat
to whichthey referred. Here nonwestem magical understandings of mimetic processes came to take over those official
pedagogic understandings of mimesis which underpinned the use of disciplinary rituals in missions, schools and
govemment institutions.  In the process of making themselves white, people also redefined the ritual terms and
performancesfor becomingwhite. Otherformsof mimesiscameto underpinthe experience of being colonisedwhichwas
no longer exclusively kept in white hands. Instead indigenousforms of mimesis came to mediate the process of people
assuming responsibility for the task of making themselveswhite. In cargo cults, the experience of becomingwhite was
mediated by certain traditional processes of becoming (like magic and relations with the dead) whose mimetic processes
servednotonlyto familiarise, but also deflectand remakecolonial disciplinary processesof becomingwhite.

It was not accidental that European marching rituals were associated with a magical transformative power for it is
also true to say that whites themselves imbue those same disciplinary rituals with a certain creative, formative power,
namely the goal of producinga more civilised person. The desire to transform people into disciplined moral subjects was
the reasonwhy soldiers and police were drilled in marchingrituals and it is also why nowadaysMelanesianschool children
are marched continuously by their teachers (cf. Elias 1939; Foucault 1977; Morrison 1982). The notions of pedagogic
progress and social change contained in European disciplinary rituals were congruent and supportive of people’s own
millenarian understandings of the transformative power of ritual. In cargo cults, the millenarianism of the state and the
pedagogic transformative power of state rituals were appropriated and re-contextualised within an altemative millenarian
culture that had its own vision of the magical transformative power of ritual. What | am arguingis that the technology of
mimesiswhich Europeansemployedto transformpeople cameto be reinterpretedfroma magical standpointwhichhadits
own understanding of how mimetic ritual gestures can transform the world. Much of the conflict between colonial
authorities and cult followers can be seen as emerging out of the intersection of two competing forms of mimesis which

misreadeachother’s processesof copyingand each other’s processesof transformationthroughcopying.
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WomenandtheBatari cult’'s militarisationof men’scults.

| wantnowto lookin more detail at the military aspects of the Batari cult; at howit took up Europeanimageryof death
and violencewhichit reconstitutedinto a ritual “law” for gainingaccessto the Kaliai dead. We have here a foldingtogether
of differentrituals of deathand of differentcultures of terror. Throughoutmuchof NewBritain, Batari's soldierswerefeared
and seen as a law unto themselves. One previous Kaliai follower told me how Batari's soldiers had in the Nakanai area
“cooked’a Europeanpriestfor blockingthe law. In the adjacentKombeiarea, Catholic Churchbuildingswere destroyedby
Batari's soldiers. An old Kaliai catechist, Lucas, told me how he and other catechists were attacked and had to hide from
Batari soldierswhocamefromthe Kombeiarea. Yetthe violenceof Batari's soldierswas only partly directedat whitesand
their institutions, with the aim of driving them out of New Britain. This was also a form of masculine violence directed at
local women, where men affirmed their new collective identity as soldiers through their violent intimidation of women.
Batari's soldiers were feared and seen as a law unto themselves partly because of numerous stories about them claiming
the rightto rapewomen. Indeedthis was part of howpeople sawthe law of beinga soldier and perhapshere they were not
entirely mistaken. When Batari's soldiers visited distant villages, womenwould run off into the bush or lock themselves
inside their houses. One of Batari's laws was that no womanwas allowedto crossin front of a line of marching soldiers.
Anywomanthat did could be legitimately raped by them. Thiswas referredto as the “bayonet’ of the soldiers eating the
woman. Likewise,any dogor pig that crossedin front of marchingsoldiers could also be shotwithoutcompensationandin
the case of a pig eatenby the soldiers.

Thefear these soldiers producedwas usedto police village relationshipslike making sure everyone paid their debts.
It was also usedin domesticrelationshipsto enforcethe obedienceof wivesto husbands. JakobLaupu (a respectedstory
teller on the Kaliai coast) told me how he was visiting the village of Taveliaiwhena group of Batari's soldiers arrived from
the Kombe area. At Taveliai, a woman had ran away from her husband and, angry at her actions, her fatherindaw
reported her to these visiting soldiers. They punishedher by makingher carry a heavy sack of dirt on her headwhilst she
marched all day inside their ranks. The Batari cult also held out the punishment of pack rape for disobedient women.
Though this cult punishment was not practised or sanctioned in the Kaliai bush, it was reportedly practised amongst
neighbouring Kombeiand Bakovigroupsand on one occasionon the Kaliai coast. In the Kaliai bush, it wasmorethe case
that men used the fear of pack rape to discover their bonds of solidarity with each other and with neighbouring militarised
groupsof men. Traditionally, in the Kaliai area, pack rape was a punishmentemployedalong the coast againsta woman
who violated the taboos and secrets conceming men's tambarans??  The Batari can be seen as reconstituting traditional

men’s house cults which were now expandedto encompassthe new ritual solidarity of men performingthe gestures of a
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westemn military state as the commonlanguage of their power over women. Here the goveming frameworkof a European
state, which people had beenresisting, was internalisedand usedto provide the symbolic frameworkfor a new codification
of men’s domination of women. As part of this transformation of European military culture into a huge male cult for
dominating women, there also occurred a certain militarisation of gender relations which reconstituted local forms of
govemmentality betweenmenandwomenalonglines that copied Europeanforms of governmentality. Herethose ordering
military routines known locally as lo bilong gavman created a new disciplining of women where men administered the
disciplinaryregimesof a powerful Europeanstate as their new culture of terror.

Nowadaysin the Kaliai area, ex-soldiers of the Batari cult mention proudly that they did not practise the “Law of
Batari” concemingthe rape of womenas had their coastal neighbours. Septirehtold me he still thought Batari's lawwasa
true law, but because Batari's soldiers had gone and “buggered up” the women, they had “blocked” [pasim the law.
Kamongaalso thoughtthat Batari had beenworking his law correctly and he blamedthe Kombeifor twistingthe meaning of
Batari'swork* Kamongawentonto tell me howKombei“soldiers”had pack rapeda womanfromhis village of Bolo. She
had married into the coastal village of Lauvore and had initially gone there to live but later she and her husbandleft and
camebackto live at Bolo. Thiswomanwasreferredto as a hapkas (half-caste, descendedfrom differentgroups) and the
Kombei soldiers who raped her were partly her own “line” which is in accordance with the traditional custom where a
womanis punished by her own relatives. However, as a “half-caste”, this woman also had relatives in the Kaliai bush;
when they heard she had been raped, they came down wearing warfare decorations and carrying spears. Afraid, the
Kombeirespondedby grabbinga real rifle and holdingit up as a threatto the bush people. The latter, however, somehow
knew that the rifle had no bullets; so they responded cheekily by taking out their penises and holding them up to the
Kombei. The Bataricultdeclinedin the Kaliai interior soonafter this episode. It probablyhad lasted only a few months.

Whenl asked Kamongawhy this womanwas raped, he repliedthat she and her husbandhad brokenBatari's law by
runningaway from Lauvorevillage. Kamongaexplainedthat Batari's soldiers requiredvillagersto “sit downgood”. People
were told that if they did not do so they would miss out on cargo when the new law of existence arrived. Yet this
requirementthat people settle permanently in a village was also a new requirementwhich the administration pushed and
enforced through regular patrols and annual census lineups. The Batari cult also adopted other administrative
requirementslike westemnotions of village cleanlinessand hygiene. The cult mergedtogether differentunderstandingsof
order and different regimes of violence so as to produce a certain militarisation of everyday life that encompassed the
orderingworld of the dead. Onthe one hand, the state and its symbolic frameworkwas constructedinto a male cult. On

the other hand, the culture of men’s cults was reconstituted into a “law of govemment” and into an enormous military
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apparatus for resisting whites. The traditional violent underpinnings of gender relations were re-contextualised so that
gender solidarity and conflict becamea vehicle for racial solidarity and racial conflict. Worsley (1957)is partly right when
he arguesthat cargo cults are embryonic forms of nationalismthat unite different groupsinto newforms of wider solidarity
that transcend traditional local loyalties. However, the Batari cult realised this by transforming the bonds of solidarity
between men that were part of male tambaran cults into raciakmilitary bonds of solidarity which were grafted onto local

domesticconcemsandlocal exchangerelations.

TheMadnessof Mimesis

Apartfrommilitary rituals, cargo cults have often mimedother aspects of Europeanbehaviour; like forms of hygiene,
body postures, important roles and identities, and certain gestures of respect and etiquette. Apart from marching
movements, one finds handshake movements, the suitcase movement, the submarine movement, cults organised around
people havingtheir own offices (also knownas “hot houses”), police forces, or around people finding their own banks and
maintaining their own forms of bureaucracy and accounting, and in Fiji even cricket clubs with their own Govemor, Chief
Justice and Chief Secretary (Lawrence 1964: 204-13; Steinbauer 1971, Williams 1923; Worsley 1957: 38, 75). These
unauthorised forms of impersonation unsettied many colonial authorities who interpreted this behaviour as an example of
peopleunableto copewiththe stressesof social change. Williams, whowas one of the first anthropologiststo systematise
this interpretation, saw these mimetic practices as a form of madness (Williams 1923; Lattas 1992a). Writing about the
Vailala movementin the 1920s, he refers to cult followers as “automaniacs”. The signs of this Vailala madness were
villages receiving messages from spirits to make a feast, to tidy up the village, to be cleanin eating, and to wash their
hands. These actions, which copied Europeanhabits of cleanliness and order, would not have disturbed colonial officials,
except for the fact that people did not sanction these new practices by referring to Europeans as the source. Instead,
peoplereferredto spirits and the dead, with whomthey were communicating using possessionandtrance. What perhaps
most disturbed Europeans was this paradox of people using their superstitious past to enter the modem world; here
traditional culture was empowered by people’s own processes of becomingwhite. | believe cargo cult followers copied
European habits of hygiene and discipline because they recognised in them images of moral order, correctness and
propriety; they recognised in them a new and better law of existence which is also how Europeans presented these
pedagogicformsof dressage. Peoplewent further and interpreted Europeanhabits and disciplinary rituals using their own
understandings of the magical power of ritual acts, where to mime somethingwas often part of the process of assuming
somecontrol overit.

Throughout Melanesia, in magical rites, copying is a way of coming into contact, of bringing close, and of realising
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that which is copied. In bush Kaliai cargo cults, people often copied the ordering regimes, rituals and gestures of white
culture as a way of capturing those secret magical acts which would deliver the European existence they copied. In the
Vailala movement, it was this copying that led followers to be defined as mad. What this definition expressed was a
European concem about having lost control of the civilising process, that is those pedagogic forms of dressage which
would make villagers like whites. The transformative power of mimesis in western disciplinary rituals here starts to go in
directions that escape yet also imitate the pedagogic projects of whites (cf. Morrison 1982). The mimetic process of
becoming white comes to be rendered ambiguous and unreliable for colonial, state and church authorities whose
pedagogicrituals cometo be taken over and directed towards the world of the dead. Madnessas a category of colonial
rule is a way of policing that destabilisation of pedagogic activity which is involved when people appropriate the civilising
projectby displacingand mediatingit backto themselvesthroughtheir dead.

The Europeanview of the mad mimesis of cargo cults was applied to the Batari cult by the Bishop of Rabaul, Leo
Scharmach. In his book This Crowd Beats Us All, Scharmachuses satire to describe certain “mad” scenes when Batari
declaredhimself“King”and his wife “Queen”.

The Cargomadnesswasin full swingat Nakanaion the north coastof NewBritain. Batari had proclaimedhimself
Commanderin-chiefand evenKing of all Nakanais. His force were 600 menstrong, armedwith spears, bowsand arrows
andsticksfor drill. Ashe hadnomoneyto paythem,he gaveeachofthema younggirl. He selectedthe mostbeautiful
oneand proclaimedher queen. He dressedherin high-heeledshoesandladies’long dresses, lootedfromthe
neighbouringplantations. The Ten Commandmentsof Godwere abrogatedand replacedby manymore of his own
devising. Evendecentnative customswere abolishedand replacedby unrestrictedlicense, rape, murderandterror.
Laterin his book, Scharmachindicatesthe way Europeansused comedyto laugh off people’s hijacking of Europeanroles
andmannerisms. Describingthe periodafter the war, Scharmachwrites:

Batariis no longerking and no longercommanderin-chief of all contemporaryand ancestral Nakanaisforever. Heis a
commonvillager, tending his gardenand goingto churchas all the othersdo. . . . Batari'swifeis nolongerqueenanddoes
notwalkaboutin highheeledshoesand ladies’longdresses. Tobe frank, she saysit wasa nuisanceanyway. Nowshe
dressesin a scantgrass skirt andfeels more comfortable, especially aboutthe feet, whichno longeracheas they usedto
doduring herroyal days of exaltation. Whata pleasureto go barefootedagain! (ibid.: 238)

| believe what most disturbed Europeans were cult activities which did not so much deny, as re-direct, westem
processes of cultural assimilation. What disturbed missionaries, settlers and govemment officials was that ambiguous

merging of past and present, tradition and modemity, Melanesian and westem, inside and outside, which cargo cults
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enacted. | see cargo cults as producing peculiar forms of outsidenessand insideness, unusual forms of double alienation
and double incorporation, which take the form of situating people both inside and outside the realm of Europeansand both
inside and outside the realm of their owntradition. People cometo experiencethemselvesas caughtin betweencultures,
their marginality emergesfromtheir in betweenness- not fully this and not fully that (cf. Kapferer 1979; Turner1969). This
structure of double alienation and double incorporation provided a liminal world where meanings and identities collided,
became re-synthesised and transformed. In cargo cults, identities often underwent remarkable metamorphosis, with
changesin the structure of identity becominga way of working out and realising the desire for a changedsocial existence.
It is the politics of people’s incorporation and reworking of European selfhood that | want now to explore more fully by

focusingon other material aboutthe Batari cult.
SwappingSoulsand Bodies

One major colonial figure who wrote about Batari was Jack McCarthy. Prior to the Second World War, he was the
govemmentofficerin chargeof Talasea. In his book, Patrol Into Yesterday, McCarthydescribesin detail someof the other
ways that Batari tried to play with the boundaries of his identity as a way of recomposingand unsettling the existing racial
structure of the world. McCarthy (1964: 189) quotes Batari as telling him that the spirits of the dead cameto him at night
andinformedhimthat the two of themhad swappedsouls:

Youandl, Makati. . . diedsomemonthsago butwe did notknowit. Westill walkandtalk but our spirits are gonefromus.
At Poraporal am oftenvisited by the tambaranwho cometo meat nightfromthe volcanoat Pago. A monthagothreeof
themcameto mewhilel slept. Oneof the spirits carrieda pressurelampsothat | could seethemwell. Theytold methis,
“Makatiis our friendbuthe is nowdead- andyou, Batari, are also dead. The spirit of Makati has nowenteredyour body
while Makati's body now containsyour spirit. Soyoumustgo andtell Makatithis, our message!” “Ina shorttimeall the
whitemenand all the Chinesewill leave NewGuinea. Theywillgo andnotreturn. Thegoodsthat the white spirits have
preventedthe NewGuineapeoplefromhavingwill then be distributedto the NewGuineapeople. Tellthe kiapthisfor heis
Makati, our friend.”

Throughdying and swapping souls, Batari and McCarthy cometo live inside each other's bodies. In effect, they take on
the role of miming each other’s behaviour. In death, they met and exchangedidentities, with this exchangebecomingthe
ultimate act that prefigures and enacts the coming reconciliation of racial differences. Throughout this book, | will be
exploringhowin various cults, the Kaliai often soughtto refigurethe world by pushingthe boundariesof their identitiesinto
the corporeal schemes occupied by Europeans. What the above material on Batari showsis how people often located

processes of creation in the body, the re-figuring of which, as a site of identity and cultural order, provided a means for
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enacting utopian processes of social transformation where people could become other than themselves. The power to
create the world anew cameto be personified as it cameto be embodiedin the mimetic task of occupying the space of
alterity provided by the body and being of the other. We are dealing here with the embodied nature of images of self-
transcendencein a colonial social orderwhererelationshipsof powerwere firmly locatedin racialisedbodies.

Batari's millenariandreamsubverts the racial codification of colonialinequalities by blurringthe corporeal identities of
the existingsocial order. By movingthe white kiap’s soul into his own black bodywhilst his Melanesiansoul wentto inhabit
the white kiap’s body, Batari's dreamintroduceda certaininstability and ambiguity into colonial identities. His dreamposits
and creates a new set of hybrid identities that seemto produce through a different route that same hybrid Melanesian
identity which the colonial order soughtto produce through missions and development?*  In chapter seven, | explore how
Kaliai cargo cults cameto appropriate and rework this colonial production of what Burridge (1960) termedthe “newman”.
What often happensin cargo cults is that the pedagogic production of new forms of Melanesian identity by European
institutionscomesto be re-organisedand assimilatedto a magical world viewthat is haunted by the doublingmetamorphic
powerof ghosts, spirits and the dead. The processof becomingwhite starts to move outside the pedagogiccontrol of state
andmissionas it comesto be mediatedby an alternativeworld viewthat uses dreams, spirits and the dead to producenew
hybrididentities and newwaysof becomingwhite.

It is not through schools, missions, and development but through spirits, dreamsand the dead that the black body
can transcend its racial positioning and that knowledge which is given to Melanesians by Europeans. It is through the
alternative world of dreams that Batari discovers that the spirits of Europeans have colonised and gained control of the
spaceof death. It is this alienatedlost world of power and knowledgethat must be re-gainedin orderto free black menin
the presentworld. The world of the dead is made to underpin and create the lived visible world of existence. Indeed,
throughout this book | will explore how people construct their own liberation as having to be achieved through liberating
theirworld of ghosts. Batariexplainedit to McCarthylike this:

The spirits cameto meat night. . . Theyare the ghostsof menlong deadwhoinhabitthe volcanoof Pagonear myvillage
in Nakanai. Godintendedthat the blackmenand the white menwholive on earth should have equal possessionsand so
Godmadeall the ships, the motor cars, the moneyand the clothesandthe knives, axesandtools, so that the spirits could
distributethemto all wholive on earth. Thesethingsreachedblackmenas well as white menuntil the spirits of the dead
wholive at Pagoquarrelled. Thenthe white spirits provedtoo strongfor the black.

The spirits of the black people had no goodsto sendto their descendantson earth. All the thingsthat Godmadewere held

by the white spirits so that our peoplein NewGuineaare left withoutthese things. The spiritswhocometo meat nightare
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the ghostsof my people. Theyhavetold me howto defeatthe greedinessof the spirits of the white men. Theyhavetold
methatto breakthe powerof the white man’'sghosts, the living peoplein NewGuineamustdo certainthings. If my people
obeyme, the goodsthat God has madewill be freed and so they will reachmy people.

The spirits commandthat all food gardensin the village be destroyedand that all coconutsbe cutdown. . . All pigs, dogs
andfowls mustbe slaughteredand left to rot andno manmusteat. Housesmustbe brokenandthe peoplemustsleepin
the rain onthe ground. Withoutfood and housesthe peaplewill suffer,andwhenthis takes place Godwill helpthe spirits
of our people so that theywill regain powerand give the New Guineapeoplethe goodsthat the white menhave stolenfrom
them. (McCarthy1964:180-1)

We see here clearly the way the world of the dead was figured as determining how life was lived. The material wealth of
the living was created by ancestorswho sentit to their descendants, but along the way it was stolen by whites. The white
man’s power comes from controlling the place of death. His othemness is conferred by the othemess of death. He
displaces and appropriates the power of the dead to create presentinequalities. Moreover, he actively works to seal off
accesshy Melanesiansto the space of their dead. Many cargo cults are organisedaroundundoingthis closure; they seek

to unravelthe tricks and secretswhich sustain the white man’s privilegedrelationshipto the dead.
Names,Coincidencesand Truth

Cargo cult stories are often about how certain individuals through persistence, ingenuity and unique circumstances
are ableto circumnavigateand get aroundthe publicly given knowledgeof whites. One such storytells of how Batari went
to Talaseaand there he saw some cargowith the word “Battery” onit. Batari tried unsuccessfully to claimthe cargofrom
govemmentofficials, arguingthat his namewas on the cargo becauseit had beensentto himby deceasedrelatives (Mair
1948). In the Kaliai bush, I collected many similar stories which also rely on unigue circumstances and coincidences of
meaningsto confirm people’s suspicions that the existing world is a huge deception perpetrated by whites. Throughout
New Britain, many people believe that whites are changing the labels on shipmentsof cargo, that they removethe names
of Melanesian people and substitute their own names. Philip, a catechistfromthe Pomio area who has beenlivingin the
Kaliai area since 1980, told me about similar beliefs amongst Koriamfollowersin the Pomioarea. He told me howaftera
big mannamedSale died, someof Koriam'sfollowerswentto Rabauland there they sawa car with a sign“For Sale” onit.
WhenKoriam’sfollowersreturnedhome, theytold peoplethat Sale musthave sentthis car for his children.

Thisbig mandied, his namewas Sale. He belongedto myvillage of Mile. Before, whenthis cargocult of Koriamcameup
strong, there was a car whichhadbeenshippedand ontop of it they had written“For Sale”. Everyonestoodup and said it

belongedto this bigmanSale. Theyall stoodup andsaid: “Hey, this somethinghe worksat [in the land of the dead], the
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nameofthe bigmanstopsonit. Hewroteit, his nameis on top of it and he sentthis carto cometo his children, it is now
waitingin Rabaul.” Theyall camespeakinglike that. Theylostthis “sale” andthey madeit like Sale. Thisthinkingof
theirs, they receivedit from Koriam, all this thinking belongingto cargo, andthey saythat: “Thisbig man[Koriam]talks
true. All ourcargo, cars, planes, all our line that has died has workedit all and sentit, but all the mastersworkat foulingall
this.”

One big man on the Kaliai coast, who was convinced that the Australians were fouling the cargo, asked me why
Australianharbourmasterskept turning back ships cominginto Rabaul. He did not believetheir claimthat these shipshad
illnesses|i gatsik. Hewasalso suspiciousof the rule that required harbour mastersto checkthe cargoof overseasships.
He saw the Australians as checking that no cargo from the dead slipped past their control so as to reach Melanesians.
This big manthen went on to use this narrative schemeto explain the current inequalities which have emergedbetween
different Melanesiangroupswho have unevenaccessto westerngoods. He explainedthat for some reasonthe namesof
the Tolai were not removedor rubbedout as thoroughly as the names of other Melanesiangroups. This meantthat when
the Tolai boardedoverseasships, their nameswere still partly visible and they could recogniseand claimthe cargosent by
their deadrelatives.

These stories are partly about the lost power to assign names and to control the world of naming which passes
throughthe world of the dead. As such these stories resonate with traditional magical spells which require the names of
the deador secretnamesfromthe dead. Thetraditional powerof namesto create somethingnewandto reorderthe world
has become elaborated out into sustaining a popular, folklore, cargo cult culture which speak of Melanesian heroes who
stumbleacrossand undothat controlledworld of namingand labellingwhich sustains Europeanpowerand those of certain
elite Melanesianethnic groups. ManyKaliai told me whatthey believeto be the “true” story of a Tolai manwhoboardedan
overseasshipwhere he recognisedhis father'snameon a car. He took hold of its keysand drovethe car into the hills. It
is said that the Australianssearchedfrantically for himfor two days; thenthey heardthat the car was seenin a certainarea
so they went there and arrested him. The Tolai manwas takento court for theft by the Australians, who claimedthat the
carwasnot his. However,in the courtroom, the Tolai man respondedwith the awkwardquestion: “Whosenameis it that
sleepsontop of this car?” Embarrassedand silencedby this disclosure, it is said that the Tolaimanwonthe courtcase but
he was paid a large sumof moneyby the Australiansto keep quiet aboutwhathad happened. Whatsuch storiesillustrate
is the way cargo cult beliefs are no longer only concemed with explaining blackwhite racial inequalities; they have also
become concemedwith explaining the regional inequalities which now exist between different Melanesian groups. Here

the newforms of participationin white culture by certain Melanesiangroups are sustained by hidden payments, by secret
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forms of co-sharing, that transformthose Melanesiangroupsinto accomplices, people who are expectedto be complicitin
hiding the role of the dead in the production of commodities. These stories posit a new structure of secrecy as having
emergedto underpinthe new structure of regional inequalities which now exist where some Melanesians, with the secret
consentof whites, have accessto the wealth of their ancestors.

Another Kaliai cargo cult story which seeksto explainthe new regionalinequalities between Melanesiangroupswas
told to me by Laupu. He claimsthat when God ran awayto America, he ran westward and not eastwardas is claimedby
most other Kaliai cargo cult stories. Priorto God arrivingin America, he stopped off briefty amongstthe Tolai to whomhe
gave someof his knowledgeand secrets. As Laupuputit: “The good God wentto you, madea school comeup, made
your existenceall right. He wentto the Tolaiand madeall the Tolai comeup all right. But not us becausewe were bikhet”
Laupuwent on to say that this was why the Tolai now had shops, cars, corrugatediron+oofed housesand why some had
evenbeenableto marrywhite women.

Tigi: Policingthe Police

Runningthroughmany cargo cult storiesis the themeof transgressionand knowledge; of a black manwho stumbles
acrossthe white man’s secretsand whois then persecutedfor his disclosures. One Kaliai villagerwhois seenin this light
is Tigi. He wasa police constablewhowas dismissedafter he returnedhomefor a two and a half month period of leavein
1963. Whilstin the Kaliai area, Tigi used his position and travels as a police manto give credibility to his claimsto have
uncovered the white man's secrets. A report at the time writes: “He was one month overdue when he was caught
spreadingfalse reportsin his homearea” (1963 Patrol Reports, Gloucester). Tigi had beenpart of a police guardthat had
beenassembledin 1957, whenthe Queen'shusbandarrivedin Port Moresby. Atthe coastal Kaliai village of Kandoka, Tigi
organised a large meeting that included villagers from Bolo, Biliku, Lauvore, Taveliai, Ketenge, Gilau, Dauli, and Kariai.
Wearing full uniform and standing in front of the kiap’s rest house, Tigi delivered an address in which he claimed the
Queen'shusbandhad said:

All of the “Cargo”thatis in Australiadoesnot belongto the Europeans. Yourancestorsproducedall thesegoods. . . | sent
amanto checkand seeif you people of Papuaand NewGuineawere getting your “Cargo”but this mandid not find out for
meas hewaskilledon route. (Ibid.)

We see here the theme of a good white manwhotries to find out and rectify what has happenedto the cargo sent by the
dead. Thereis also here an accusationthat certain people (by implicationwhite men) have a stronginterestin maintaining
the existing state of affairs and so theykill the King'smessenger.

In his recorded confession, Tigi claimedthat the District Commissioner- Mr. Foldi - knewthat what he had said was
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true and so did Sergeant Penge of Kandokavillage who reported Tigi's claimsto the authorities. In fact, SergeantPenge
hadbeenwith Tigi as part of the police guard assembledaroundthe Queen'shusband. The administration’sresponsewas
to dismiss Tigi, but it first sent him to Rabaulto be examinedby a doctor for a mental ailment- ostensibly for a mild form of
epilepsy. The suggestion here was that his stories were a product of mental disorder. The following confession was
extractedfrom Constable Tigi on the 6th September1963.
I amConstableTigi. | ama policemanin the Royal Papuaand NewGuineaConstabulary. Whenl was only newin the
policeforce |l wentto Port Moresbyto meetthe “King”. The“King”said, “Youpeoplehearthisstory.” | heardit - he said, “If
you go backto yourvillagesyou cantell this to your people. WhenQueenElizabethcomesshe will showyouthe place
(“banis”) and speakto the manthat looks after this place. The Queenwouldgo andask him, “Whataboutthis place? Why
hasit stayedidle for solong?” The mansaid, “if youwantto comeinside this place youwill haveto paytax. Youcannot
combine (“bung”)the tax, youhaveto halveit. Half will go to the Govemment, the other half will goto God.” Themantold
the Queen,“If youlike, you cangoto Port Moresbyandtalkit overwiththe “King”.” The“King”told us thisin Port Moresby
andsaid, “Whereeveryou go you cantell this story to othersat your place.” The“King”continuedsaying, “The Queenhad
foundthe place andtold meto passthis messageonto you.” Hetold us thisin front of his big housein Port Moresby. The
“King"also said, “All the cargothat comesfromthis placeis for all of us, nativeand European. Butat the momentthereis
amansitting betweenthis cargoand ourselvesandthatis whyyou have notreceivedany.” The “King”throughhis
interpretersaid, “Youshouldall cleanyour gravesgood. Whenweall die theywill bury us there. Youknowthe European
gravesareall cleanonesandthey decoratethemwell.” This Morobewhowasat this meetingtook a photoof a grave of
his fore fathersand hadit developed. The peoplewho developedthe film askedhim (Morobeman), “Wheredid you get
this picture?’ He answeredthem, “It is a photo of the grave of my forefathers.” The peoplewho developedthis filmtold
himthat they had better checkwith the govemmentaboutthis picture. The Govermnmentcalledfor himand askedhim
where he took the picture and he answeredthem, “l tookthis picture only becausethe flowersappearedbeautiful.” The
Govemmenttold himthat this graveis strictly forbiddento be photographed. The Morobewentto gaolfor this. The
govemmentcontinuedsaying, “Whenyou fulfil your gaol sentenceyou cannottake more photos”and the Morobesaid that
hewouldnot. | returnedto the villageandtold the peoplethis story. Aipautold methathe wouldcalla meetingof all
peopleand| couldtell themthe story. | told themthe storyon Friday. (Ibid.)

We see in Tigi's above story, the queen emerging as the potential liberator of Melanesians. She finds out that the
cargo has been blocked by “a man”and sets about havingit freed. Thoughthe queenspoke of a manblockingthe road,

whenin 1995 | interviewed Tigi about this, he informed me that this man was “talktox” for the mission: “the mission
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blockedthis road, for it workedtalk to go to the govemmentand then the two of themtogetherwentand blockedit.” Given
the fact thatthe colonial administrationwas staffedlargely by men, we see here a hint of the way gendercan providea way
of thinking about an alternative form of power that transcends or exists outside that order which currently rules. Later, in
chapter four, when | focus on Censure’s cult, | will analyse the way a certain destabilisation and inversion of the gender
dichotomy providedthe mythological and ritual terms for destabilisation and inverting other dichotomies of power - like the
white-black racial dichotomy. There | will further document how the queen could be taken up as offering an alternative
regimeof existencewherewhatis subordinated, namely the feminine, comesto be acknowledgedas the true ultimateform
of powerwhichis capable of undoingthose immediate forms of male power that currently engage people. In Tigi's case,
the queen comes to be associated with the revaluing of the importance of the earth, of graves, and of traditional
Melanesianbeliefsaboutthe dead. Therevaluingof the feminineandits elevationto a position of exemplary state poweris
associatedwith the revaluingand freeing of all that whichis subordinatedand concealedby the white man.

Cargocult discourse often createsits effect of truth by positioningitself as revealingthe concealed. Truthis figured
as the hidden cominginto the world of light (Derrida 1979; Heidegger 1977; Nietzsche 1886). Thereis here the pervasive
idea of revelation, that surface meaningsand appearancesare not the complete story, that truths are secretand emergent
rather than immediate. One of those repressed truths which surfacedin the case of Tigi had to do with why whites kept
their cemeteriesin suchgoodorder. In his confession, Tigi mentionedhowa Morobe manhad photographedthe gravesof
his ancestorsfor whichhe was gaoledby white officials whowantedto hidethe truthaboutgraves.

Formerlyall the peoplein Papuaand NewGuineawereall right. Oneday a Morobemantook somepicturesof the graves
of hisancestors. This NewGuineamantookthe picturesand thensentthemto be developedby Europeans. The
Europeanssawthesepictures. Whenthey sawthese picturesthey askedthe NewGuineaman, “Wheredid you getthese
pictures?” The NewGuineamanreplied he tookthe picturesat the graveyard. The Europeansasked, “Whoinformedyou
to take picturesat the cemetery?” The NewGuineamanreplied, “It wasmyidea.” The Europeansthensaid, “You cannot
dothis, we are keepingthis a secret. Nowyou havediscoveredthis secret.” (Ibid.)

Kaliai villagers, who heard Tigi's account, claimthat whenthe Morobeman had his photographs“washed” (developed), the
colourful plants next to the graves were no longer visible as plants but as the faces of people who lived long ago.> In
1995, when | asked Tigi about these photographs, he told me that these ancestors took the form of Europeans; they had
white skins. Here the camerabecomesa magical tool of revelation, it provides an altemative vision of the world namely
that provided throughthe eyes of Europeans. The camerais associated both with Europeansand with vision and these

two associations come to be fused together such that the camera becomes that alternative way of visualising the world
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possessedby whites. In another Kaliai cargo cult run by a womancalled Meloin the later 1970s, the camerawas again
usedto reveal the world as differentfromthe way it appearsto the nakedeye. Shewould photographher followersandtell
themthat later they would see themselveswith white skins. We needto note that camerasthroughtheir pictures relocate
the world by creatinga double of it. This representational doubleis in Pisin referred to as tevil and in Mouk as ano, the
samewordsas soul. Intraditional culture, the alternativeworld of the deadwasalso a double of this world and so were the
souls of peoplewhichwere spokenof as tevil or ano. In traditional Kaliai cosmology, the picture of somethingwasalso its
soul, it wasthe spiritual essenceor double of an objector person. Mostmagical spellsin the Kaliai areawork by operating
on a “picture”, on the soul (ano, tevil) of the object to be manipulated or captured. Cameras cometo participate in this
maygical relationship between representations and the reality to which they refer. Images capture the hidden reality of
objects, their secret form - such that the colourful plants at a grave are revealedin photosto be the living dead who now
havewhite skins. In providingan alternative positioning of objectswithin the world of representation, the camerabecomes
associatedwith the alternative hiddenreality of objectswhichin traditional cultureis their souls. The camerarelocatesand
displaces the very world of objects it reproduces and it is for this reason that the camera can become, in cargo cults,
magical instruments and vehicles for alternative visions of other worlds. In other words, cameras displace the world into
another medium of existence offered by the space of representationand in doing so seemto promise that relocationand
displacementof existencewhichthe cults are interested in magically producing. Camerasare good to think with in cargo
cults becausethey offer the promise of an alternative secondexistencewhichthey partly realise in the way they materially
reproducethe world outside of the world.

Cameras, as a technology of mimesis, are also a device of memory. They hold out the promise of more powerful
mnemonictechniqueswhich residein the hands of Europeanswho seemto have better ways of accessingthe dead. The
traditional rituals which people performedin memoryof the dead, so as to honourand summontheir presence, cometo be
assimilated to the memorialising techniques of whites (their photographs, cemeteries and flowers). Participating in the
common work of memory and mouming, cameras come to acquire the characteristics of traditional rituals focused on
summoning, disclosingand tappinginto the world of the dead.

Villagerswhowere presentwhen Tigi was arrestedtold me that his fellowpolice officersturned aroundand chastised
him. They did so not for making up stories, but for acting so naively in revealing these secrets when he knew that the
govemmentwantedthemkept concealed. Manyvillagersstill believethat Tigi was punishednot for spreadingfalse stories
but because he breached certain requirements of complicity which his role as policeman required. In particular, he

breachedcertain taboos about revealingwhat he had heard at the meetingand what he knewabout the photographing of
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graves. One man likened what happenedto Tigi to the withholding of information by the church “when it [the church]
comesinside Papua New Guinea, it does not reveal [autirm the true law but holds back the law”. Another man, Thomas,
who gave me his accountof why Tigi was punished, claimedit was because Tigi reportedthe Queen'stalk that a newlaw
was goingto come. The Queen'stalk was abouta day whenthe sun and moonwould appear on opposites sides of the
sky, and then the sunwould change. This was said to be tok bokis (talktox, an allegory or metaphor) for a newtime. A
newway of lighting up the world is the image for talking about an end to those dark secrets that sustain racial inequality.
The Queen'smessage was that the Last Day would come soon and then another kind of man would come up which was
takento meanthe dead.

There are a number of other stories about Tigi which | heard. One old man - Bowl - who joined the New Tribes
Missiongave me the following story of how Tigi had long ago discoveredthe power of God's writtenword whichthey, New
Tribes Mission converts, were nowtryingto find. This storywas about Tigi's time as a policemanon the mainland of New
Guinea.

Therewasa manfromNewGuinea. He was of the Catholicchurch. He stoodup and said [to his congregation]: “Youse
are alwaysbeing pig-headed[bikhef, youseare bikhetfor whatreason? Do youwantmeto work somethingin front of
you, so thatyou seeit withyourowneyes, so that you believe.” Anothermanrose andsaid: “Andyouwill workwhat? Are
youGod?” ThenanothermanfromNewGuineaalso stoodup and said: “Is it true or are you are talkinghumbug?'This
manhere - the catechist, he thenstoodup. . . Allthe menweresittingdownand he stoodup andtalked.. . The catechist
pickedup fourleavesof paper, he hungthemup like this and he said: “Allright, all of youseethis. | will preachfirst.”
Thenhe started preaching, whenhe wasfinishedhe said: “Allright, you seethis paper.” Nowoneleaf of paperrose and
started preaching, copyinghis sermon. Whenit finishedanotherroseandpreachedagain. Whenit finishedanotherstood
up and preached. Whenit finishedyet anotherrose and preachedagain. Whenall this wasfinished, he said: “Nowyou
have seenthis, nowyoumustall believe. All of youmustsit down, sit downgood. Do not be bikhetand roamaroundin
thebush.” That'sall. Tigisawallthisin NewGuinea.He cameto us andstoriedaboutthis. | said: “This somethingis like
this. Weare of theislands. Thisbelongsto our bigisland, later this somethingwill find us. If thereis a strongmanherehe
will acquirethat belongingto us and we will then be able to seeit as well.”

The above account calls upon people to give up their nomadic ways, to become settled domesticated subjects under the
pastoral care of a Melanesian church. Tigi's above story calls upon the Kaliai to discover someone of strength amongst
themselveswho might release the powerthat lies sleepingaroundthem. Thereis here the empowementof a newsort of

Melanesianmanwhose power comesnot simply from tradition but from discoveringthe world of magicthatis hiddenin the
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culturaltexts of Europeansthat have nowmovedinto Melanesianhands.

All these different stories about Tigi gained their credibility partly because he had been a police man. It was no
accident that Tigi addressed his large audience wearing his police uniform and standing outside the haus kiap. In the
1960s, another bush Kaliai man named Aikele retired from the police force and retumed to the Kaliai bush, where he
starteda cargocult, at BiblingRidge. Aikeleusedhis closeties with certain Europeankiapsto legitimise his claimsto have
accessto the secrets of Europeanwealth and power. Both Tigi and Aikele are examples of the way the colonial state
never fully capturedthe indigenous populationit incorporatedinto its administrative structures; indeed, it often lost control
of them. In different parts of Melanesia, police officers - like the cargo cult leader Yali described by Lawrence- have
figured prominentlyin cargocults (Lawrence 1964: 121; Worsley 1957:57, 79-80, 185). Indeed Lawrence(1964:59, 989,
1189) saw cargo cults in the Madangarea as having been influenced by the 1929 Rabaul strike which native police had
joined, along with plantation labourers. Apartfrom Tigi and Aikele, I know of three other police menin groups adjacentto
the Kaliai who came back to their home villages with cargo cult stories. | believe that there developedwithin the colonial
police force a strong cargo cult sub-culture that amountedto an alternative ideology of state power. Those recruited as
native police cameto be caughtbetweenthe contradictions of twoways of codifying power - that of traditional mythsand of
Europeans- which they set about resolving by reworking and blending local folklore traditions with the iconography and
rituals of state power. Whentheseindividualsreturnedto their villages, they oftenbecamepowerful local leaderswhoused
their accessto the state to create their own altemative, unorthodox semiology of state power. Here we should note that
Tigi's fellow police officer - Sergeant Penge - who reported Tigi to the authorities, was, according to the administration’s

report, “alsonot sureif Tigi's storywastrue or false - a factthat indicateshowgullible these peoplestill are.”
Koriam: Politics,Moneyand Trickery

Apart from police and catechists, the other interstitial group who often figure prominently in Melanesian cargo cults
are politicians (Bettison, Hughesand van de Veur 1965; Chowningand Goodale 1965; Trompf1991). Theyoftencameto
be caughtup in the millenariandreamsof their followers and also within the millenarian dreamsof the state which had its
own ambitions to reshape the world. It was not just the “natives” who had ideals about a radical, new, better world; for
therewas also a utopianagendain the institutionsinto which politicianswere incorporated. The institutional millenarianism
of the state sought to realise its utopian ideals through a pedagogic culture that employed disciplinary rituals, council
govemment, development, schools, missionsand educationaltalks by kiaps2® In the Kaliai area, speculationthat the world
would soon changeradically was especially pronouncedaroundthe time that electionswere held to mediate the transition

from colonial rule to Self-governmentand Independence. Therewasthena certain millenarianismof self-autonomywithin
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the political discourse of the state; its political education campaigns promised a reformed better world through the good
administrationthat would be deliveredby electedrepresentativescloseto the people. ThroughoutWestNew Britain, cargo
cults have often fed off the expectations of change created by state elections, the arrival of new missions, new forms of
currencyand newdevelopmentprojects. Here, official processesof change, transition and reform cameto be hijackedby
other utopian projects which did not trust whites to deliver real change but which instead placed their faith in a reworked
world of black magicthat people felt someidentificationwith and control over. The state’s promiseof changeand progress
was appropriated and integrated with local perceptions which saw a familiar world of death as the true source of all
changes in wealth and power. We are dealing here with the transformation of images of transformation, where the
language of change that accompanied new westem institutions was assimilated to those forms of change that people
soughtto realise throughritual practices directed towardsthe dead. | wantto explorethese sorts of issues by focusingon
the nextmajor cargocult: that of the politician Koriamwhosecult arrivedin the Kaliai areain the early 1960s?’

Like Batari, Koriamnever cameto the Kaliai bush. Insteadhis cult was carried up fromthe south coast of WestNew
Britain, where Koriamwas born. Nowadays, Koriam'smovementsurvivesin the Pomioarea. Koriam’'smovementdid have
some early success on the north west coast of West New Britain. 1n 1965, though there were no official councils in the
Cape Gloucester area, there were unofficial councils linked to the Koriam movement. These councils provided an
alternative structure of administration to the European colonial state. Accordingto a 1965 patrol, the Koriam movement
had appointedits Committee Membersto a numberof villagesin the Kilenge/LoloCensusDivision.

It is the duty of these committeemento ensurethat . . . childrengoto school. Otherfields coveredby thesecommittee
menincludehealthand agriculture. Basicallythe ideais soundbut unfortunatelythe majority of the committeemenare
veryyoung. . . . oftenwitha history of cargocult activities. The Village Officials of the area, with very few exceptions,do
not havethe drive andinitiative whichmarksa leaderand reflectthe generally apathetic attitude of the peopleas a whole.
They confinetheir activitiesto cateringfor various patrols’ needsand do an excellentjob of concealingany minor problems
thatthe villagemayhave.

In his notes on cargo cults amongst the nearby Lolo, Father Rose (nd) documents the deification of Koriamwhich
was occurring as the 1964 elections approached. Koriamwas reported as saying that the dead would soon come back
fromtheir graves. Eventhosewhodied from now on would come up to Koriamand he would tell themthat they could not
die, for the dead wanted nowto come back to the living. Koriamwas said to be like God; when he spoke, things would
appear out of nothing. If a man ignored Koriam's talk, then Koriam would take this man down a road where he would

vanish. Other Koriam cult beliefs include the claim that the areas which people had cleared to plant coconuts were not
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really for coconuts; this was simply the tok piksa (cryptic, allegorical talk) of the government. Insteadthese areaswereto
remainwaitingfor the deadwhowere goingto returnandworktheir villagesthere. Anotherbeliefinvolvedthe story of how
Koriammet his deceasedfather and motherwhotold himto take a cloth and putit downon a grave. Aftera while, money
came raining down onto this cloth. Whenit was full, Koriam carried it back to the village. Father Rose also records his
informantas saying:

Yetanothertalk, theyall say God originatedfromherein NewBritain. Howeverall the big menoflongago, theykilled him.
Allright he ranawayfromus and he broke a piece of the groundwhichwentwith himto America. Atthattime, therewas
man called Kaikmatawho stayedwith himin America. Now, at thistime, at the time of the Eleksen[election], he wantsto
comebackto us andit is for this reason: all the time, all our grandparents, fathers, mothersand matemalrelativeshave
beensendingall the cargobelongingto us but all the mastershave beenremovingall our labels[ol is rausimnambabilong
mipelg andthey have been puttingall their labels onthe cargo. All right, Godwassorryfor us and he sent Eleksento
comeupto us sothat later everythingbelongingto us wouldcomestraightto us. All rightnowin 1964theyall say that God
and Kaikmatawill bothcome. Whenthey comewe will see the sea crowdedwith ships andthe sky crowdedwith planes.
Here we see the theme of a black God, wrongedby his people, indeedkilled by them. He becomesresurrected, goesto
the land of whites, who benefit from his knowledge. In 1994, | wastold by a group of Kaliai villagers, who visited the Lolo
area, howthe Lolo had informedthemthat: “they killed Jesusand he sleepsin their bush; they say that they themselves,
their ancestors, killed him.” The bush Kaliai believe that this God whowas killed by Lolo was their trickster God - Titikolo-
whois knownfor changing his nameas he visits differentareas. Eachgroupin the Kaliai area has its own stories about
the differenttricks which Titikolo performedand which led their ancestorsto chase himaway. We have here the formation
of a black theologythat has a regional basis whichties people together in interdependentschemesof complicity and guilt.
Eachof themis partly responsiblefor havinghelped chase awaythis God and each of themnowsharesthe punishmentfor
havingdoneso.

In Father Rose’s information above, we can see that this black theology also posits that God comesto forgive the
kinsmenwho chased him away. The Electionis God's attemptto re-empower those whom he had previously punished.
Here the election campaign language of the state, with its own token promises of black power in a legislative chamber,
becomestransformed into other “truer” images of black empowerment- namely, the return of a black Christ and of the
dead. A frequentfeature of cargo cults in WestNew Britainis that they have been often inspired by, and felt validated by,
the political transformations and education campaigns which colonial officials put in place to mediate and “clarify” the

transitionto Self-govemmentand Independence. In the next chapter, we shall see how Censure’s movementin the 1970s
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claimed that its successful working of cult rituals had resulted in Independence and a new national flag for Papua New
Guinea. Whenthe no. 2 patrol for 1974/75 came up to Angal village, it was told by scared villagers that their councillor,
Posingen, who was the son of the cargo cult leader, Censure, had told them“that if the day of Independence comes, that
two bombswiill be droppedin our village”. Many bush Kaliai equatedthe coming of Independencewith the coming of the
Last DaywhichCensure’scult soughtto bringaboutthroughrituals directedtowardsthe dead.

Nowadaysin the Kaliai bush, Independence Day celebrations (held on the 16th of September) are occasionswhich
still generate millenarian expectations. These are major spectacles which drawtogether villagers, politicians, government
officials, missionaries, and visiting and resident Europeans. Different language groups come together to performvarious
singsing often as part of a competition. These ceremonies are more tightly choreographedthan the traditional singsing
some of them pretend to be; the decorations and paintings are more uniform and the dances are more disciplined and
regimented. These official spectaclesin honour of the nation and its roots in people’s customsare a stimulusto all those
cult followers who likewise seek a new ritual formula for solving the nation’s problems. These celebrations are officially
justified as helping the nation by producing solidarity, peace and good will between the diverse groups and races who
attend and who make up Papua New Guinea. These celebrations are a giganticizing of the state and of ritual and
accordingly they feed the cargo cult focus on the nation as requiring spectacles, ceremonies, andrituals. Oneman, Imoke,
told me how on Independence Day in 1985 the provincial member for Bariai spoke to people at the mouth of the Banu
River. He informed everyone that Michael Somare held something covered up in his hand and that after 40 years of
independencethis something would be uncovered. Imoke told me that everyone’sinterpretationwas that the new law of
equalityand cargowouldthenbe finally revealed. Imokewentonto tell me howhe had also associated IndependenceDay
celebrationswith the comingof a newlaw of existence. Afewyearsagohe gavea letterto the New TribesMissionto pass
on to the govemment. The letter requested govemment funds to hold an Independence Day celebration which Imoke
believed would release the law. According to Imoke, the law was a big stone and the celebrations would lead to it,
shatteringinto small pieceswhichwould unblockand free the newLaw of existenceto cometo Melanesia.

On the Kaliai coast, the introduction of decimal currency in 1966 also had the effect of reviving millenarian
expectationsthat the world would be remadeaccordingto a newsystemof value. A patrol fromGloucesterin 1966records
the following beliefs of Mopi and Moro, two cargo cult leaders from the Kombe area who spread their message along the
northwest coast of WestNewBritain.

Moapiand Moroheld Kivungs[meetings]at Taveliai, Purelingand Tumunai. The mainthemeof these“kivungs’seemsto

be - Whenthe Germanscamethey camewiththeir gold, therewas no law, they gave us knivesand axesandwe worked
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for them. Thenthe Australianscame, therewasno law, they gave us knivesand axesand we workedfor them. Thenthe
Japanesecamebut they did not stay long, they cameonlyto fight. Thenthe Americanscameandgaveus moneyand
everythingwasall right. NowwhenFebruarycomesa lawwill be brokenand we will sit downon our land and everybody
will have moneythe sameas Europeans. | understandthe referenceto a law beingbrokenmeansthatwhenDecimal
Currencyarriveseveryonewill be givena handsomeshare of the moneyand that all the peoplewill have as muchmoney
asthe Europeans The moneywill be just givento the peoplefor nothing.

For Mopiand Moro, the introduction of decimal currencypromiseda newworld of value whichwould be a moremoralworld
similar to that more equitable and generoustreatment of Melanesians practised by the good whites, the Americans. This
would be a newworld in which Europeanswould no longer be able to block or misappropriate the cargo sent by people’s
ancestors. Mopiand Moro’s influence was confined mainly along the coast and did not penetrate into the Kaliai bush, yet
their millenarian expectations about decimal currency were re-enacted in the Kaliai bushin the 1970s, when Papua New
Guineaadopteda newnational currency- kina- which manybush Kaliai also expectedto inaugurate a newworld of value
for Melanesians. Whenthis did not happen, people complainedto me. It was becausewhites had been able to “pocket”
[steal] the moneythat should have beentheirs.

In all these movements, we see cargo cults seizing upon moments of social change for that moment of other
worldlinessembodiedin the newstate of affairswhichthey foretell and promise. This officially authorisedand administered
new state of affairs comesto resonate with the cult's sense of the otherworldliness of a future that incorporatesthe other
world of the dead. As part of this mythologisation of social change, certain politicians like Koriam (and Michael Somare),
who were centrally involved in mediating these institutional changes, came to acquire an aura of magicality, if not divinity.
In terms of the Koriam movement, most bush Kaliai found out about it through their contacts with relatives on the south
coast. Inthe 1960s, whenbushKaliai villagersvisited the southcoastvillage of Soren, they noticedthat Koriam'sfollowers
had cut down many coconuttrees. When| asked why to Samaga, who had seen this, he answeredthat “they cut them
down so the law would break [come]” and he quoted Koriam’sfollowers as saying: “These coconutscame up with all the
masters and they are blockingthe law.” On the south coast, Koriam'sfollowers also exposedthe secret cult items of the
men’s house to women (cf. Worsley 1957: 128). The masks of tumbuanwere exposed and so were the tambaranVarku
and Mukmuk. Samagaand his son Paul gave me this description of howtwo of their relativeswent downto Sorenwhere
they participatedin theseactivities.

[Paul] Nowmytwo grandparents, the father of mywife and my uncle Kulo, they all wentthere and they joinedall the as

ples[homevillagers]andthey had this something[the tambaran]comeup [thatis, into the open]. Thiswasthe work of
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Koriam. Thiswasits head[towardsthe end of the work]. Theyrevealedall this something, Varku, tumbuanand Mukmuk
andall the womensawit.

[Samagainterjecting] Theyall said that this something[men’shouse secrets] was blocking[pasini the law, so theywere
goingto makethemall comeup so thatthe womencould seethemandthenthe law couldthencomeup. . . This
somethingis sin, it is somethingwe hide, it is pekata Thetalk of Koriamwaslikethis: thiswassin, it shouldcomeup so
thatall womencould see themandthe lawwouldthencomeup.

This Koriamcult's exposing of men’s secrets to women started on the south coast and came up as far as the bush
Kaliai village of Benim. Therethe mendecoratedthemselveslike women: they put on the grass skirts of womenand they
cut coconutshellsin half and fastenedtheseto their cheststo symbolisefemale breasts. The menthencameout singing:
“We are all womennow, we are all womennow”. Bush Kaliai menwho heard this story recognised and agreed with the
gendersymbolismof Benimmen’sactions. As Septirehputit: “Yes,yes, its meaninggoeslike that. Whensomethinglike
this comes up, like this here [exposure of men's secrets], then we men are just women.” Septireh then told me what he
heardhad happenedat Benim.
| didn'tseeit butthey storiedaboutit. Theyhelda meetingandthey sangduringthe night. Whendawncamethey brought
tumbuan[masks]out fromthe silasila[fencedenclosure]. This manwhosenameis called Mokeh, he has nowdied, he
carrieda tumbuan. He stoodin the middieandall the menandwomenwerearoundhim. Thebig menthenspoke: “Do
youseknowthe personwhois standingup here?” Nowall the womenwere longlong[ignorant]. Aftera while Kisawent
andremovedthe tumbuanmask. Hetookit off andtherewas Mokeh, he wasthere standingup. All righttheytied Varku[a
bullroarertambaran]to a stickand broughtit in front of the eyes of women. Nowwith Mukmuk[bamboowindtambaran]
theyduga holeand putit inside. Theythenworkeda hugefire and puteverythingontothefire. Nowall the womenwho
sawthis something, they are all finished, they have all died. Thereare nowall newwomen.

TheseKoriamcult activitieswere not taken up in the rest of the Kaliai bush, wheremenalsoresistedjoining activities
alongthe north coastwhich exposedmen'shouse secretsto women(Counts 1968). In the Kaliai bush, peoplefocusedon
Koriam as embodying an altemative form of governmentto Europeans. A patrol from Gloucester in 196263 reported
inland Kaliai villagers as claimingthat Koriamhad been holdingmeetingson the south coast “telling the people that he has
the permission of the governmentto hold these meetings, and, that his job, is to make new laws for the natives”. Kaliai
villagers were waiting for Koriamand his meetingsto arrive in their area. People were quotedas saying: “he [Koriam]is
going to rouse [purge, expel] all the poison [sorcery] out of us [natives]”. Koriam here takes on the cleansing mission of

usingthe new law and powers of the state so as to rid Melanesiansof their desire to kill each other throughsorcery. Most
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Kaliai cargo cults that | am familiar with have operated as anti-sorcery movements- thatis, as part of a desireto rid black
people of the sin of sorcerywhich God gave to Melanesiansas a punishmentfor their bikhet (Lattas 1992c)?® Sorceryis
seen not only as a murderousimpulse but also as a monstrous way of maintaining order to which black people have to
resortto punishtransgressors. Europeanswere exemptedfromthis murderousregimebecauseof their better treatmentof
God.

Koriam’s popularity in the Kaliai bush was partly due to a folklore tradition which developedaround him. There are
many stories about white colonial officials trying to murder and torture Koriam but he always manages miraculously to
escapefromthem (cf. Worsley 1957: 34-5). Thesestoriesare humorousand they celebrate Koriam'sheroic escapesfrom
his white captors and his transcendence of their devilish and cruel schemes. | see the feelings of empathy for Koriam
createdby these storiesas partly resonatingwith the pain that people havefelt at the hands of Europeans. Thestoriesthat
| collectedabout Koriamin 1986 and 1990were very similarto those outlinedin a 196263 patrol reportwhich claimedthat
the stories had been carried into the Kaliai bush from the south coast by Lamogai villagers. The 196263 patrol recorded
these storiesas Koriamhaving been:

a) Putin jail severaltimes, accumulationof whichextendsto 7 years

b) Boiledin a 44 gallondrumof water by governmentofficials

¢) Rolled downa mountainin a 44 gallon drumby govemmentofficials

d) Beensentto Australia.

e) Hungby his handsandlegsoverafire

f) Beento Rometo seethe Pope

In the versions of the above stories that | collected, Koriamwas equated with the cheeky mannerismsof a trickster hero
known as Titikolo who in traditional mythology was chased away by the Kaliai. When people’s ancestors tried to Kill
Titikolo, they wouldinevitably find that he had escaped, and he would teasingly taunt them: “Whoare youtryingto kill? It
is me over here!” Whentelling the stories of Koriam'sescapesfromwhite kiaps, people use the sameteasing taunt: “Who
areyoutryingto kill? Itis me overhere!” In one storythat| heard, the kiapstried to throwKoriamout to seain a 44 gallon
drumbut by the time they returnedto the wharf, Koriamwas already there waiting for them, saying: “Whoare you tryingto
kill? It is me over here!” People get a great deal of pleasure from repeating this cheeky retort which resonates with the
pleasurethey get fromrepeatingthe retort of their tricksterhero Titikolo. As we shall see shortly, for manyKaliai, Titikolois
a black Christ or Mosesfigure whoin somestoriesis reported as having beenkilled by whites. Koriam’s stories resonate

with the themes of this black theology that surrounds Titikolo. Indeed, Posingen speculated to me that whites had killed
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Koriambecauseof his successin politics and becauseKoriamwas strivingto becomethe “boss of all the whites”.
Aikele: Developmentand Narrativesof Transgression

| have so far analysedthe way political changes, election campaigns, IndependenceDay celebrations, and the arrival
of new forms of money were incorporated and used to sustain people’s millenarian expectations. The development
projects of the state, which were often seen by state officials as a way of counteracting cargo cults, could also have the
oppositeeffectof fuellingcargocult desires. | wantto illustrate this point by analysingthe nextmajor bush Kaliai cargocult,
that started by Aikelein the early 1960s. Aikele had beena respectedpolice officer and he usedthe high regardin which
govemmentofficials held himto organisethe Bibling Ridge Community Developmentschemewhich could be reachedby a
30mile boattrip upthe AriaRiver. The schemewasstartedat the requestof bushpeopleandit involvedthe massplanting
of coconuts that would later be processed into copra at Iboki Plantation. As we saw earlier, throughout New Britain,
coconuts were often the focus of cargo cult activities and in the case of Aikele his cult was partly organised around the
story that coconuts had first originatedin the Kaliai bushwhen God lived there (Janssen1970: 2). The 1965annualreport
points to Bibling Ridge as an example of a commitment to development which was generally lacking elsewhere in
GloucesterDivision. By 1965, the bushvillagersof Aikon, Angal, Benim, Gigina, Molou, and Roboshad joinedthis scheme
and had planted 1500 coconuts. An agricultural officer’s report dated 28th October 1966 estimated 600 villagers living at
BiblingRidge. Theredifferentvillagesestablishedtheir own separate settlements, whilst the govemmentwent abouttrying
to subdivide this ridge into separate blocks. Individuals were to receive individual titles to land under the Lands Tenure
ConversionOrdinance. Thisformof land privatisationwas referredto by the governmentas rationalisation.
Workis nowin progressto rationalizea communitydevelopmentprojectat Bibling Ridgein the inlandKaliaiarea. The
rationalisationis to take the formof settling this communityon individual blocks of landto whichthe individualswill be later
grantedtitle. . . (ibid.)
The govemment's rationale for sponsoring this form of land tenure, which cut across traditional communal forms of land
ownership, was that it led to better productivity. Governmentofficials chose this form of economicindividuation because
theywere not happywith the earlier communal coconut“plantations”frompre-war and postwar schemes. It was claimed:
Mostof these communityownedgrovesare only occasionallyworked. Our currentpolicyis to dissuadefurther communal
plantingsand encourageindividual or family efforts. 1n the more progressiveareas of the sub Districtthe peopleare
requestingrationalisationand conversionto individuallease or title and it appearsthat this tendencywill continue. The
majority, however, retain customarypractices. (ibid.)

Patrol Reportsat the time mentionthat many people were unhappywith the govemment's planto divide up their land
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into individual land titles and by 1967 most villages had deserted the project. Kaliai villagers are still suspicious of
suggestions that they settle and work separate blocks of land. They see the privatisation of their land as the first step
towards the government sponsoring outside groupsto settle in the Kaliai bush. At Bibling Ridge, people’s attitude to the
govemmentschemechangedand people started destroyingthe coconutswhichthey were supposedto be planting. It was
thenthat the governmentstarted listening to reports whichit had been receiving earlier, namely that Aikele was runninga
cargocult. Indeed, Aikele startedto organise oppositionto the developmentproject? A patrol report dated 27 June 1966
receivedthe followinginformationat Benimvillage fromsomeonewhohad cometo join Aikele’s cult*°

Aikeleis definitely againstany developmenton Bibling Ridge. Whencoconutswere sentto be plantedin the areabefore,
he apparently burnt manyof themandtold the people they were not to supportany administrationschemefor
development’ Heis allegedto havesaidthatif the peopledid participatein developmentof the areathat, whenthe cargo
arrived, theywouldnot receiveany share of it.

Aikele’sand other people’'soppositionto developmentcameto be tied up with a moregeneral rejectionof anythingto
dowith the govemmentandits services. In October 1967, an aid post orderly reportedthat Aikele [whowasthena luluai
and anotherluluai from Bibling Ridge had refusedto send eventheir sick peopleto the Aid Post at Bagai and that this had
resultedin a man dying fromhis iliness. Accordingto official correspondenceson the matter: “If these two luluais would
havelet him cometo the aid postfor help, he may havelived. . . Thetwo luluais have statedthey don't want nothingto do
with Governmentor the Councils. A speedboatwith a policemanwasimmediately dispatchedto lookinto the matter.” Like
othervillagersin WestNewBritain, Aikele also opposedjoining the newsystemof local councils. Manypeopletold methat
they partly ran away from Bibling Ridge so as to avoid havinglocal councilsimposeduponthemfor these were associated
with moreworkandhighertaxes. A GloucesterPatrol Report, dated 27 June 1966, claims:

Aikele has apparently said that if the peopleremainon the Kandrianside they will be forcedto join the Council. He says
thatif theyjoin the Councilthey will not have enoughmoneyto pay Counciltax and theirwomenwill haveto workas
prostitutesto get moneyenoughto pay the tax *

We see here the way new state structures are seento promote the law of moneyand of towns and how these are
positionedas subversive of traditional morality and order. Aikele’s prophecythat councils and their taxes would produce
prostitution was meant to frighten followers away from the new forms of economic incorporation which people associated
with the arrival of more detailed forms of government control. Yet, despite his critique of council taxes, Aikele was also
collecting his owntaxes. To the administration, he claimed he was simply collecting money for the developmentproject,

but to his followers Aikele claimedthat the moneywas to be usedto purchasethe new law of existence. Earlier, we saw
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how Tigi had informed people that the Queenhad spoken of a new law requiring taxes: “Half will go to the Government,
the other half will go to God.” Thereis a widespreadperceptionin the Kaliai area that the newlaw of existencehasto be
bought. Many believe that the Japanese, Chinese and the Bishops of the Catholic Church have bought their law from
America. Indeed,whenthe NewTribesMissionarrived, villagersfrom Benimand Giginacollected moneywhichthey gave
to buy the law of America. Nowadays, people say these villagers were unsuccessful because they only collected a small
amountof money - one hundredkina. They also say that Aikele was more successfulin collecting these special taxes.
Aikele claimedthose who paid his tax would acquire the newlaw whilst those who didn’t pay would remain “natives”. One
informant, who gave Father Rosethe namesof 76 peoplethat paid Aikele’staxes, claimed:

Thereis somemoretalk, theyall say thata manwhopays Aikele’'stax will no longer be taxed by the govemment, or have
togotojail. Supposinghe makesa wrong,theyall saythatthe Govermmentandall the masterknowaboutAikele.
Anothertalk, they will ship (kapsaitim) all white menbackto their placesand Aikele will boss everyone.

When the govemment tried to stop Aikele’s taxes, many people interpreted this as the government trying to stop
someonewhowasgettingtoo closeto creatinga newexistence. Thisis howone personexplainedit to me:
Aikeletaxedall the men. He combinedthis moneywith his ownmoneyfromhis chequesto makeit comeup so many
hundred,so manythousand. Thislargelot of moneyhasbeenlost. Thegovemmentcameandtookthis moneyand spent
it all. Nowthereis nothing. The govemmentblockedthe road of Aikeleand everythingstopped. Thisis the way of
govemment,you knowwhatthe govemmerntis like. NowPapuaNewGuineais bossandthingsare easier. Butbefore
thingswerehard. Colonialgovermmentwasboss. If thingshad gonerightthen Kimbe [newprovincial capital] would have
comeupat Bibling. Aikele spokeemyet[he wasboss], sothe govermmentworkedit so nothingcameup. Itwasa
govemmentno good, that of the Australians?

Aikele saw his work as having been blocked not only by the governmentbut also by the Catholic Church. As with
Koriam, many believedthat Aikele travelledto Rometo free up the cargowhichwhiteswere blocking. Accordingto Father
Rose’sinformant:

Aikele spoketo everyoneto put forwardmoneythatwasto cometo himandhe would bringit to the kiap. Howeverthe
kiap gaveit backand Aikele alongwith his hatman (tax collectors)they all wentto Rabaul. Theystayedtherewhilst Aikele
wentonto Rome, so that he could openthe doorand the cargo could comeup and so that the Last Day could alsocome
up.

Theyall saythatthe missionis blockingthe cargo. Theyall saythatthe peoplewhohave died are in Rabaulin one house.

Theyall say thatthe Komunio(Holy Communion)is the blood of the priest.
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Anothersomethingthey say aboutAikeleis that he tried all sorts of work but didn’t like them. Later he foundthis workand
he boughtit, thisworkis the road of Jesus.

We see here the way Aikele’s work assumed Biblical proportions, becominga vehicle for Jesus'swork. Part of the
aurawhichdevelopedaroundAikele camefromthe numerousstorieswhich peopletold about Aikele’s special relationships
to Europeans. These stories were often about Aikele’s heroic patrols on the “mainland” (New Guinea) where he is said to
have brought“lawand order”to wild peoplewhohad never seenwhites. | wastold how Aikelewasa very goodshotwitha
rifle; and how he used magic to put these wild nativesto sleep or to “foul” their thinking so they no longer thought about
fighting. Bush Kaliai villagers speak proudly of Aikele’srole in helpingto tame the wild natives of NewGuinea. Theyalso
proudly tell similar stories about another relative who joined the police force and who was rewarded with ceremonial
honours for his fighting capacities. These stories are about Melanesians becoming an extension of state processes of
pacification. Here the state usesthe “native” skills of Melanesians- their good eyes, acute sense of hearing, and hunting
skills - but also their world of magic, so as to conquer and domesticate the savage remnants of a Melanesian past (cf.
Taussig 1987). Herethe civilising projects of the state becomedependentupon an altemative form of knowledge, a world
of magicand sorcerybelongingto a Melanesianpast, whichis redeployedand redeemedas a form of black powerthat has
to be resortedto so as to bring the world of light to thoseliving in the dark world of their ancestors. Insidethe state, a world
of sorceryand magiccomesto be domesticatedand usedas part of the state’s own processesof domestication.

Many bush Kaliai knowthe story of how Aikele acquired the trust of his Europeankiap by rescuing him during fierce
fighting. It is said that the kiap crouched between Aikele’s legs, whilst Aikele used his rifle to fight off the wild natives of
NewGuinea** Asa rewardfor savinghis life, this mastertold Aikele: “Yougo and get up this work of yoursand | will help
you with this work of yours.” This was said to be the start of people gathering together at Bibling Ridge and of Aikele’s
chequebook. Thelatterwasa pensionwhich Aikele receivedfor his workin the police force, but which peopleinterpreted
as Aikele having special accessto the white man'scargoand money. Aikeletold villagersthat his kiap had said that cargo
would come for them, but they had first to listen to him; if they were pig-headed then he would tell his kiap and people’s
cargowould not arrive. Villagerswere instructed by Aikele to moveto Bibling Ridge so that whenthe law brokethe cargo
would only have to travel along one hill. Aikele also claimed that the ground would magically open up such that rivers
wouldbecomewider and deeperand ships couldthen carry cargointo the Kaliaiinterior.

Many people supported Aikele becausethey believedthat his relationshipsof personal debt with his kiap allowedhim
to cut across those taboos and secrets which prevented other Melanesians gaining access to the white man's secrets.

Some say Aikele’s kiap took him to Australia; others say that during the Second World War, his kiap took him in a
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submarine under the groundand into the mountains of the Kaliai area. There, Aikele and his kiap loaded their submarine
with cargomadeby the Kaliai dead. SamagarememberedAikele’saccountsof theseeventslike this:

He[Aikele] foughtwith his gunand he protectedhis kiap; so his kiap gave himthis talk whenthe two of themwentinside[a
Kaliaimountain]. He saidto him: “Aikele, youthinkthisis a mountain? Nowwhere do youthink cargocomesfrom?
Cargocomesup fromthe areabelongingto youandit leaves.”. . . Thisis thetalk of Aikele. Hewouldsay [to bushKaliai
relatives]: “Whatdo youthink? All thesemountainsstandingup herelike Alat and Gilimeh,and others, all cargois in these
areas.” Hewouldsay: “Ashipgoesinside. Wewouldnot knowaboutthis shipwhenit comes, goesdown, picksup cargo
fromhere, andthenleaves. It willleave, go outandthencomebackto us.” Heusedto speaklikethat.. . . Heusedto say
thatthey, he and his kiap, wouldgo inside and pick up cargo. Hewouldcomeandsay: “All these mountains, theyare
enoughfor the cargo.” He usedto saythatall the peoplewhohaddied, thattheyall hadit [the cargo]. Theas|origin] of
the cargois here[in the Kaliai area] and the shipwouldcomepickit up and go out at Port Moresby. Fromthere, cargo
wouldcomebackto us and there would be enoughfor all the plantations. It is notas thoughhe workedall this fromhis

ownthinking. No, all of this cameup fromhis kiap. Forthe two of themwentto battle and he foughton top of his kiap, and

his kiap thenworkedthis. This[talk, knowledge]did notcomeup fromAikele himsel.

Many cargo cult stories are narratives which seek to breach and alter the space that seals off people’s everyday
vision. Thus, they ofteninvolve planes, submarines, ships, holesin the ground, wirelesses, telephonesand dreams. They
are stories about breakingout of containedspacesand of transgressinga boundary. The hero avoids becomingcontained
in a locationand his journeybecomesthe culture’s searchfor a larger spaceto inhabit that includesthe spaceof the other.
The narrative formthat the struggle for freedomtakesin cargo cult stories consists of a geographical searchfor alternative
spaces, which exist beyond the boundaries of whatis currently known. It is a struggle to occupythe secret space of the
other and often to become the other. In these narratives, people search for a topography whose differences can
encompass and accountfor the structure of the racial inequalities which make up their existence. The spatial distances
crossedin these narrative journeyscometo stand for the overcomingof the cultural, social and political distances of race.
In crossingover and violatingthe normal spaceswhichthey are supposedto inhabit, the heroes of such stories breachthat
chasmwhich divides, contains, immohilises, and maps out people’s subordinate racial identity and status. The following
story about Aikele, whichwas givento me by Septireh, illustratesthese themes. Here Aikele crossesa boundaryand ends
up in another country whichis inhabited by Europeansbut also by the Kaliai dead who have turnedwhite and are living a
westemlifestyle.

| Whenhe wasa policeman, they all wentand broke throughthe bushat this big river Manimu[possibly meansVanimo].

79



ChapterTwo

Thisriver Manimuis the border of PapuaNewGuineaand anothercountry. Thereis this big blackboard[sign] at Manimu,
it marksthe separate sea belongingto PapuaNew Guineaand the separate seabelongingto this other country. Hewent
andbrokethroughthis area, this bush. Hetravelledinto the bush comingup to somepeoplewhohadneverseenthe
Whiteman. He and his police-mastertravelledfurther andfurtherinto the bush until they brokethe boundarywith this
othercountry. The policermastertook out his compassandthey cameupto a certainplace. Theycameupto an
automobileroad. Theydid notcomeupto a roadlike ours, they cameup to a mainroad madeof bitumen. The Australian
policemastertold them: “The compasshas broughtyou to anothercountry, you mustnot say anything. | do not knowwiill
they of this countryfightus. Loadyour cartridges”. Theywalkeda bit further,lookingat the markson the variousroads.
Theycameup to oneroadandthe policermastertold themto wait. The policermastertelephonedhis campandthenhe
turnedandtold themthat separate cars would cometo collectthemto takethemto differentdestinations. Aikele’scar
came. It wasthe car belongingto his motherand father (whohaddied). He climbedintothe carandwastakento his
motherand father, they“kissed”andtheyall cried. He sawhis grandfather. He also sawthat theyhad built hima house
whichwaswaitingfor himto comeandlive in whenhe died. Aikelewantedto go into the house, but his motherandfather
said: “you cannotgo into this house, you are still two skins, we have madeit readyfor whenyou die, whenyou have only
oneskinleft.”

Themasterhadarrangedfor themto all meetin the moming. Thewomenworkedquicklyto makea feast. Thisfoodwas
notthe food of the white-skins, it was ourfood. Theygave Aikelefour basketsandthenthe car came. His motherand
father criedas Aikeleleft. The car travelled slowly awaywith the motherand father holdingonto Aikele’shandsand crying
ashemovedaway. Allthe carsgatheredtogether. Everyonelined up andthe policemastergavea stronglaw [rule]to all
of them: “whenwe go backto the station, you cannotmentionthis place. | ama policemaster,| ama goodman, | brought
you hereto seeyourfathers. | acquiredcarsto comepick youse up andtake youseto your separate placesof sleep.
Whenwe go backto the stationyou cannottalk, otherwisea big courtwill comeup. Thefoodyou have receivedyouwiill
finishit alongthe road so there are no questionsaskedby yourwivesor children. Thisis a strongtaboo,a stronglaw. If
you breakthis lawandtalk, youwill be jailed, no other chancesgiven.” Theybrokethe bush, usedthe compassandcame
uptothe sea. Theycameback. Aikele had spokenwith his motherandfatherwhohadtold himtheywould meethim
againlaterin Rabaul.

Whenhistime as a policemanfinished, Aikele wentfirst to Kaviengthenhe wentto Rabaul. Therehe methis motherand
fatheragain. Theygavehimmoney. Theytold himto go backto his village andto get up workthere [developmentwork].

Theas [beginning]of the work[at Bibling Ridge]is like that.
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In the above story we see the theme of people having two skins, with the soul being seen as a secondbody. The dead
inhabit a secondwhite skin which they use to live in the land of whites* There the dead enjoy a Europeanlifestyle and
they prepare Europeanstyle houses for their childrento live in when they die. Through the concept of each individual
having two skins or bodies, people cometo internalise and embodythe dual worlds created and associated with worlds of
racial secrecy. The secretworld of Europeansnow becomesa hidden possibility of themselves which they will inhabit in
the secondbody conferredby death.

This theme of the world as organised around a giant secret servesto collapse together images of separation: the
separate existence of Europeansand Melanesians comesto be mergedwith the separate existence of the dead and the
living. Thesetwoformsof separationare folded onto each other, they becomeimplicatedin eachotherfor they emergeout
of a commonunderstandingof social distance as underpinnedand createdby secrecy. In its very nature, secrecy creates
unequalworlds of meanings, it createsdivisionsbetweenthosewho knowand do not knowthe secret (Simmel1950). This
figurative dualising potential of secrecywas employedin traditional culture to create the power relationships betweenmen
andwomen, initiated menand uninitiated men, and old men and youngmen (Allen 1967; Barth 1975). Withthe comingof
Europeans, the differentiating capacity of secrecy comesto be employedto understandthe unequal power relationships of
race. Secrecy now becomesa way of understanding the cultural differences between Europeansand Melanesians. In
1986, at the village of Doko Sagra, some close relatives of Aikele repeated what another bush Kaliai village had told me
namely that whites had erected a huge silasilato conceal the truth abouttheir wealth and power. Traditionally a silasila
refersto the fencethat menbuild aroundtumbuanmasks so as to keep secretfromwomenand childrenthat it is menwho
put on these masks; and that it is they who eat the tambaran’sfood at the expense of sharingit with womenand children.
In using this allegory, Aikele’s relatives were positioning whites as men of trickery with themselves occupying the role of
nonknowingwomenand children. Whites here are renderedas runningtheir own men’s house cult, whose secrets serve
to masculinisethemwhilstfeminising Melanesianmen.

This allegory, where the cultural differences in knowledge embodied in a racial order are understood through the
genderinequalities in knowledgeinstituted by tambaran cults, can be pushedfurther. Most Kaliai womenhave morethan
aninklingthat men’stambaransare notreal, moreoverKaliai menalso knowthat the womenknow. It is morethe casethat
the womenmust pretendbackto menthat they do not knowthat tambaransare men'stricks. | wouldarguethat the racial
feminisationof Kaliai menis of a similar order of complexity, for it too involvesa public secret, that is a secretthat is known
but cannot be acknowledgedpublicly as known. Kaliai men see themselvesas knowingthe truth that there is a European

secret about the dead, only they must pretend back to Europeansthat they do not know or believe this secret. Aikele’s
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story is partly a way of talking indirectly about this general world of feigned ignorance; where the rewards, taboos and
threats of Europeansare meantto co-opt Melanesiansinto forms of complicit silence. The shared secretthat Aikele and
his fellowpolice officers mustkeepis partly a way of talkingabout howan elite group of Melanesiansis madeto participate
in sustaining the secrets of European power. Yet we also need to rememberthat Aikele tells his secret story to fellow
villagers; he thus breaches the taboos of complicity imposed by his kiap. By secretly telling his story, Aikele creates a
hidden world of noncomplicity outside the complicity required by his kiap, or more accurately, Aikele’s story creates
amongstvillagers a new form of complicity about being non-complicit. Here the kiap’s warningto his policemenoperates
asareminderto listenersof their needalsoto pretendto be complicitin sustaining Europeansecrets. Herewhitescometo
be secretly outtricked by those whomthey secretly try to deceive. Melanesianscometo create new forms of complicity
amongst themselves which have to do with their covert non-compliance to the complicity required by all waitskin Here
secrets come to be caught within secrets; with people entering into a secret relationship to secrets. The meaning of
Aikele’s story was not purely intemal to the story but to its context where the secret telling of the secrets posited by the
story subverted them so as to create other secret bonds outside the story, bonds which had to do with people’s covert
relationshipto themselvesand the white man'ssecrets.

Nowadays, many bush Kaliai remain supportive of Aikele’s work. | was often told that if Aikele’s work had been
allowedto be successfulthenthe provincial capital at Kimbewould have beenestablishedat Bibling Ridge. Manyvillagers
in the MolouRobosarea see Aikele’swork as the government'sfirst attemptsto build Kimbe. Today, thesevillagersblame
the sexual transgressions of their youngwomenfor starting disputeswhich led to different villagesfightingand thenin late
1967 leaving Bibling Ridge. Womenare blamedfor the bush Kaliai having lost Aikele’s attemptto give them a world of
plenty which would have been their own Kimbe town. This memory resonates with the Biblical story of Eve’s role in
humanity'sfall fromParadise. Whenthe Kaliai tell the Gardenof Edenstory, they emphasisethat it was really sex between
Adamand Eve that brought not so much humanity’s downfall as the downfall of black people, whichwas themlosing an
original Paradise that took the form of the white man'slifestyle. At Bibling Ridge, the Kaliai were given another chanceto
have this paradise, but the moral looseness of their womenlost it. Nowadays, the moral hegemony of Kaliai men over
womenis constituted partly through the way historical events like those at Bibling Ridge have been used to re-enact and
localise the Christian narrative of woman'srole in the Fall. Here menuse the desire for cargoand its loss to re-constitute
the moral hegemonicframeworkof gender power relationstransmitted by Christian mythsthat blamewomanfor the loss of

paradise.

Godin America
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The Kaliai have localised Christian narrative schemes in other ways that continue this process of them morally
owning their racial subordination. One major story around which Aikele’s cult was organised was about a trickster god
whom the Kaliai wronged and chased away to America where he befriended a “rubbishiman”. This rubbishman lived
alone. Heis describedas having no father and mother, and as having been chasedaway by all the other white men. We
have here the theme of the lost black god who becomesa strangerto his people; who deserts his relativesand race so as
to help another ostracised stranger who shows greater hospitality and acceptance of him. In some versions of this story,
the God of the Kaliai came up initially as a crocodile to the American rubbishiman who was not frightened by his
appearance. God then left and came back as a snake which coiled itself around the body of the American who still
remainedunafraid. In the Censure cult’s version of this story, the Americanlifts the snake’s body onto his shouldersand
has difficulty doingthis becausethe snake’sbodyis heavyand swollenwith cargo. Thissnakethen putsits tongueintothe
American’s ears but he did not squirm. It put its tongue around the eyes and into the nostrils of the American who still
remainedwithoutfear. The snakethen putits tongueinto the American’'smouthandthe two were said to kiss. The snake-
trickster-god of the Kaliai then knewthat the Americanwas his true friend and so he gave his knowledgeto him.

There are many other stories similar to the above. They are often abouta serpent God who runs away because of
the immorality and disobedienceof his kinsmen. Onthe coast, this serpentgod s called Moro, whilstin the Kaliai bushhe
is associatedwith the trickster figure Titikolo. The serpentbody of theselocal Godsembodiesstrangenessand otherness,
whichcometo be positionedas the source of plenitudeand creation. In the story of Moro, the top half of his bodyis human
whilst the bottomhalf is snake. Morois said to have concealed his body inside his house which he tabooed people from
entering. Whilst Moro resided with people, they did not have to work; instead food came up by itself in people’s gardens.
All of this, however, was ended by Moro'swife. She beganto wonderwhy her husband never slept with her and so one
day she decidedto spyon her husband. He howeversawher spyingonthe secretsof his serpentinebodyand he became
angryandfledfromthe Kaliaiarea. Thisis a story about peoplelosing control of Godand a heavenly paradiseto whiteson
account of a local woman’s disobedience. These stories work to indigenise the Christian story of the Fall whilst also
makingit historically relevantto people’slives. All the bush Kaliai cargocult storiesthat | knowaccuse people’s ancestors
of havingchased Godinto the handsof whites. The loss of His creative presencedeprivedthe bush Kaliai of a life without
workand gave Europeanstheir comfortable material lifestyle. For their disobedience, the Kaliai receivedthe punishmentof
a false culture made up of pig-headedness, ignorance, masks, sorceryand warfare. Here peopleinternaliseandtransform
the social, economic and political inequalities of race into a moral fault which has soiled their identities and culture.

People’s sense of moralinferiority, whichis partly a productof the civilising and pedagogic projects of whites, comesto be
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objectified and measured by the loss of those forms of value embodiedin commodities. Stories about lost cargo create,
alongsidetraditionalformsof relatednessthroughkinship and moiety, a newsense of racial belongingwhichis mediatedby
the moral world of commoadities, that is, through internalising and sharing the new forms of racial value that commodities
imply and objectify.

In terms of contemporary nationalismin PapuaNew Guinea, Robert Foster (1992, 1995) has analysedrecently how
people rework items of mass consumption to create new national Melanesian identities where people’s imaginary
relationshipto the nationandto themselvesis mediatedby theirimaginaryrelationshipto commodities. Fosteris interested
in nationalism and consumer goods in mass culture; | am more interested in the local forms of nationalismthat emerge
from people imaginatively making commodities embody local myths that depict present Melanesian existence as racially
grounded in their ancestor’s transgressions. My interest lies in the local forms of nationalism that emerge from the
reworked traditional and Christian narratives which people use to make moral sense of commodities and their circulation
withinthe nation. For me, cargocult storiesare partly evidenceof the way mythicthought posits no distinctionbetweenthe
private and public aspects of actions, between personhood and socio-genesis. The world is not abstractly ordained by
blind fate but is given form through chance and individual actionsin a primordial time. Socio-genesisis here groundedin
the transformations of a narrative plot revolving aroundthe unique junctures and accidents of biographicaltime. Whatthe
creator does as a private person has public consequenceswhich are passed downto his family and race. Our notion of
ethical responsibility as an exclusively individual concemis played downin a mythological tradition, which partakes of the
moral deliberations of a kinship society where relatives are mutually responsible and share in compensating for each
other’scrimes. Thissenseof inheritedsin is also a feature of Christianity with its understanding of humanity sharingin the
collective sin and punishmentof Adamand Eve. Cargocults reworkthe theme of an original inherited sin so as to makeit
into a racial fall. In the Kaliai areathere are manysuch stories. In somestories, Adamand Eve are a brotherand sister,
whoare givenlocal Kaliai names. Insteadof eating a forbiddenfruit, whichis said to be either a lie or talk-ox (concealing
talk) by the Church, Adamand Eve had sex and becauseof this God expelledthemfroman original world of plentiful cargo
which Melanesianscould have continuedenjoyingalongwith whites. Here, the fate of Kaliai ancestorsdeterminesthe fate
of all Melanesians, Christian images of the Fall are appropriated to place the Kaliai mythically at the centre of a new
national existence. Contra Worsley, | would argue that locality is not effaced by cargo cults taking up a new national
consciousness;insteadlocality gainsits significancethroughits cosmiccentrality to the nation. Repositionedas the source
of a blacknational existence, the Kaliai are also the centre which can redeemthe world for other Melanesians.

To explore cargo cults is to undertake what Bersani (1990) calls a “genealogy of the culture of redemption”. The
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economywhich whites bring is not simply a monetary economybut also a moral economywhere people think about their
poverty and subordinationas a punishment, or as a collective debtwhichtheyare paying. Cargocults ofteninvolve people
startingto ownand reproducethis Christian language of humanity as constitutedin sin, but they do so not becausepeople
enjoy producinga sense of racial inferiority and self-alienation, but becauseto acknowmedgethe grounds of one’s racial fall
is also to find the grounds on which people can re-empowerthemselves as historical actors. It was Burridge (1960) who
first pointed out that the process of owning one’s Fall in cargo cult stories was also strangely enough a process of
Melanesians empowering themselves by positioning themselves as actors in charge of their destiny. | wantto expand
Burridge’s point so as to arguethat it is often from a domain of self-depreciation that people can redaunch the project of
makingthemselvesanew, namelyas redeemedracial subjects. Throughappropriatinga Christiansense of sin, cargocults
also appropriate fromthe churchthe project of redemptionand the control over peoplewhichis conferredby managingthe
questfor salvation. The appropriated discoursesof sin and self-condemnation used by cargo cult followers often operate
as a pre+equisite for authorising new practices and techniques of social control that appropriate from Christianity its
technology of pastoral care, that is, its redemptive techniques for controlling and producing the moral grounds of racial
subjectivity. In chaptersthree, four, and six, | focus on howpeople cameto produceand managethis appropriated culture
of guilt whose ownershipallowedcargocults to establishtheir own pastoral practices of selfformation. | amnot sayingthat
there were no traditional practices of selfformation, for there clearly were throughout Melanesia (Battaglia 1995; Herdt
1981, 1987; Young, M. 1983). Instead| am sayingthat a certain culture of sin, redemptionand salvationwas borrowedto
create newwaysof ethically caringfor and constitutingthe self.

Nearly all the cargo cult leaders that |1 know use the story of the Kaliai's original bikhet (disobedience, pig-
headedness)to Godto reinforce cult loyalty. These leaders positionthemselvesas re-enacting the pedagogicrole of the
original teacherGod; they presentthemselvesas bringing back God's moral schoal, His original church[lotu). They often
warn their followers that before, God did try to school the Kaliai, but they rejected his school and were punished with
ignorance and poverty. Followers are positioned as having a second chance to correct the Kaliai's original rejection of
God's school. This understanding of the cargo cult as re-enactingits own myths about the past was often given special
prominence when followers started deserting a cult. The disobedient relationship of people’s ancestors to God then
becamea mythictemplatefor figuring the disobedientrelationship of cult followersto theirleader. Cargocult mythsdealing
with the punishment of the Kaliai were used to police the loyalty of cult followers. The myths operated as moral lessons
warningfollowersagainstneglectingtheir cult obligationsor desertingthe cult, for the historical consequencesof thisareall

too evident.
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The policing effect of these stories aboutthe Kaliai’s original bikhet should not just be seenas confinedto bushcargo
cults, for these stories also underpinthe moral incorporation of coastal villagersinto schools, the church, business, council
govemment, and provincial and national politics. Cargo cult stories about God running away from his disobedientkin are
notjust stories belongingto backwardrural folks, these stories are well knownby the educatedelite of teachers, catechists,
magjistrates, councillors, and politicians who live near and on the Kaliai coast* Indeed, these stories underpin coastal
villagers’ greater participation and acceptance of the general needto be civilised by outside structures. Alongthe coast,
these stories are one of the meansthroughwhicha small educatedelite legitimisesits rule by drawingupona surrounding
folklore culture conceming the needto be morallyimproved?” Here the power of State-Churchrepresentatives comesnot
simplyfromtheir pedagogicrole of transmittingwhite culture, but also fromthe cargocult narrativeswhichoperateas moral
lessons - pointing out that the failure of the Kaliai to listen to their past teachers is responsible for their current
unsatisfactory lives. Paradoxically, cargo cult stories can make possible the hegemony of State-Church representatives,
for they can underpin people’s acceptance of the need for external moral guidanceand authority. Here, the local power of
State and Churchis foundedon those subversivelocal narrativeswhichthey often seekto squash. Thisis a themewhichl
will furtherexplorein chaptereightwhere| analyse howthe moral hegemonyof the New Tribes Missionwas made possible

by the very cargocult culturewhichit often soughtto eradicate.

Titikolo- the Kaliai Trickster God

At the same time that people derive their authority in cargo cults from using Biblical stories, people also re-write
Christian stories as part of their struggle to map out some sort of intellectual autonomy for themselves. In men's and
women's houses, | often heard people debate and interrogate their stories and those belonging to Europeans. People
struggle with Europeansat the level of ideas. By re-writing Christian stories, people use the authority of white culture to
escapefull subordinationto the terms of white culture. Onere-workedBiblical story that | heardtold was of howthe virgin
Mary carried two children: one was Jesus, who createdthe presentexistence of whites; the other child or “king” was the
God of the Kaliai people. He is the lost God and creative power belongingto black PapuaNew Guineans. Somereferto
this lost God as Titikolowhois a trickster figure knownfor continuously changing his name. Most of the cargo cult myths
held by the Anemand Mouk are centred on Titikolo. In traditional folklore stories, he is a seducer of other men'swives; a
manwho continuously devisestricks so as to have sex with unsuspectingwomen. Yet, many people regard Titikoloas a
misunderstoodteacher, for his Englishnameis sometimessaid to be Moses. Titikolois also the origin of the alphabet. In
1986, | wastakento a cavein the headwatersof the BanuRiverand shownwhere Titikolofirst painted the alphabetbefore

he was chased away. In two separate villages, | was informed that Titikolo had also painted the alphabet around the
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vaginaof his maternal uncle’s wife whichwaswhy people’sancestorstried to kill him. Somepeople see Titikolo'stricksas
the origin of all those deceptive practices and customswhich belongto mipela blakskin (us blackskins). Somevillagers
say that their ancestors misunderstood Titikolo's tricks - for he was really “testing” them; testing their willingnessto forgive
him; but they wronged him and he ran away to friendly Americato whom he gave his knowledge and power. In some
stories, Titikolowas killed by the Kaliai and when he camebackto life he wentto America. This storyis equatedexplicitly
with the Christ’s crucifixion, indeedto the pointwhere Titikolocomesbackto life after threedays. The storyof Titikolois an
old story, many Kaliai villagers heardthe cargo cult version of this story fromtheir grandparents®® The story was revived
when the American New Tribes Mission started its literacy classes, for to many people, this was the return of their lost
knowledge, their lost alphabet, from America. Hereis how Posingendescribed the views of the Mouk cargo cult leaders
whojoinedthe New Tribes Mission:

Theysay thatthis man, they put onthe cross, was Titikolo. The numberone manwas Titikolo. Thisman,whenhefirst
cameupto our areawas called Titikolo, whenhe wentto youwhiteskins he becameJesus.

What happensin Kaliai cargo cult storiesis that Biblical figurestend to be sometimescollapsedtogether, so Titikolo,
whowill be called Jesus, will be also spoken of as Moses because the two are regardedas teachers. This ambiguity in
identitiesis also sustainedby the fact that Titikolois knownas a wanderingherowho changeshis namewhenhe arrivesin
differentareas- amongstthe Mouk he is knownas Yange, amongstthe Anemas Titikolo, amongstthe Kombe, Kaliai and
Bariai as Moro and further westwardas Namor. In the version of the Titikolo story that | collected from Bowl, whiteswere
said to have become angry over Titikolo continuously changing his name and so they killed him.  Titikolo was killed
because he had too many identities, encompassedtoo many personas. The trickster hero comesto embody a form of
ambiguity and instability of meaningwhichwhites cannottolerate. We needto rememberthatin traditional culture, people
have multiple names, whilst in the census forms of Europeansthey and their families have to assume one name - one
surnamewhichis to be transmitted patrilineally. In some stories, Titikolo changesinto a crocodile and then a snakewhen
he comesup to America: half-animal, half-serpent, and half-human, his bodyis full of those ambiguitieswhich never allow
black identity to be fully identical with itself. The utopian promise of such figures emerges out of that instability and
transformationof meaningswhichis articulatedby their tricks, bodiesandidentities.

After Bowl finishedtelling me his version of Titikolo, his youngerbrotherinterjected:

Bowlhaslosta little bit of the story. WhenTitikolocameupto yourterritory, all the Russiansbecamecrossas to why he
had cometo their placeandwith him changinghis name. All the Russiansheld himandtied himup. The Russianstook

vineswiththorms onthemand putthemon his head. Theyput a large rope aroundhis waist andthey started killing him
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| with axesand hammers.

Later, whenhis brother departed, Bowl repudiated his brother’s version of the story as not that whichthey heard fromtheir
father. Yet what his brother's unorthodox version indicates, is the way stories are continuously re-worked as the global
frameworksof meaningin which people are embeddedchange. The story of Titikolo having beenkilled by the Russiansis
an attempt to participate in the culture of world politics which is relayed continuously to people when they visit towns,
plantations and the coast - where there are more operating radios because people have greater access to cash and
batteries? Fromthe mass media, a few people have picked up the negative connotations projected onto Russians and
that they are the enemyof the Americans- the goodwhites. The massmedia’s narratives of evil can be mergedby cargo
cult followerswith their ownreinterpretations of Biblical andtraditional myths aboutthe originsof evil. Cargocult narratives
reformthe space of people’s thoughts as people cometo tap into westem narratives of global powerto providethe mythic
terrain within which the cosmological process of creating the world can unfold. Space and power are closely linked, and
the struggle to appropriate the power of the white manis partly the narrative desire to incorporate the distant spacesthat
the white man inhabits and claimsto knowmostabout. The globe now becomesthe mythic terrain for mapping out and
situatingthe newlocal nationalismsof race that take the formof cargocults.

It was on those occasions when people were telling me the story of Titikolo that | noticed a certain textualisation of
humanexistenceoccurringwhichcamefromvillagersseeingtheir life to be a story. Indeed, all bushKaliai cargocultsrefer
to themselvesby the Pisinword stori*® For cult followers, the space of colonialismis a narrative space, more specifically,
the space of an uncompletednarrative. Many bush Kaliai viewthemselvesas living in a space of darkness brought about
by the failure of their creator to complete the stori of humanexistence. Dueto the bikhet of the Kaliai, Titikolo went and
worked the land of America first, leaving his own place of origins unworked. People talk about this as the “head of the
story” having been worked first but the as [beginning] of the story remaining unfinished. Here life is figured as an
uncompleted story, or more accurately a story gone wrong where the second half is said to have been worked and
completedwhilstits first half remainsunworked. For manycult followers, the story that has producedracial inequalities can
only come to an end by bringing the creator back to the beginning of the story, that is by enacting a narrative that re-
engagesthose mythic determinationsthat are at the very origins of othemess. The death and loss of the creator is what
manybush Kaliai moum. People’ssenseof lackis embodiedin the mythof a lost or murderedGod. Peoplehavea sense
thatthingsare waitingto be completedand that this will happenwith the returnof their God. In 1986, | wastold that he had
already come back, but that he was hiding. Many Kaliai cargo cult leaders have taken on the millenariantask of findinga

lost original presencewhich has becomeremovedfromthe Kaliai; they try to bringbacktheir black God. Therecentarrival
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of the AmericanNew Tribes Missionarieshas seemedto manypeopleto be a way of completingthe circularity of the story,
wherethe head of the story comesbackto completethe beginning. This alsofits into the narrative structure of some Kaliai
stories, which take a circular form, with people able to predict the end of a narrative by the gradual movementof the hero
back to where he started. Many people were waiting for Titikolo, their teacher, to come back and they saw his alphabet
and school as coming back to themin the adult literacy classes of the American missionaries. Many people also sawthe
Americanmissionariesas their returnedancestors, whichis alsoanotherformof a lost beginningcomingbackto its origins.

Goingbackto the story of Titikolo, | wantto explorewhythe tricksteris a figure of traveland whyit is so apt to portray
God as an uprooted wanderer. | wantto argue that this trickster God is not just simply travelling across space but also
across social norms, names and conventions (Pelton 1980; Radin 1972). He is in Victor Tumer's sense a liminal figure
whois full of ambiguity, in that he condensesmultiple meaningswithin his persona. Heis an outlawwhois not subordinate
to the lawswhichgovemothers. His serpentinebody marksthe fact that his is a liminal beingmadeup of multiple forms of
existence. His serpentinebodyalso contains multiple skins that resonatewith the doubled skinnedbodies of individuals, of
life and death, bodyand soul, but also of the black and white existenceswhich he produces. We needto rememberthatin
sheddingtheir skins, snakes also renewthemselvesacquiring a new shiny skin to take the place of an old dirty skin. Itis
notaccidentalthat trickstersare snakesandfigures of redemption.

Thereis a strong sense in which people identify with Titikolo, seeing him as embodying all those humanfaults and
desires which people see as the basis of their own racial identity. People often spoke to me with a mixture of guilt and
pride about the petty deceptions and tricks which their interactions with whites often involved: how they would lie about
how much petrol they needed, or how rough the sea was, or how much something cost, so that they could be slightly
overcompensated by white employers. People had a generalised sense of all this as the customsof mipela blakskin (us
blackskins). Titikolois anidealisedversionof people’ssenseof themselvesas trickster, as deceivers. It seemsto methat
the following quote by Taylor, thoughit is about the West, captures well this mirroring specular relationship betweena
peopleandtheir God.

Withinthe Westermntheological tradition, the “original” scene of nominationinvolvesGodand man. Therelationbetween
Godandselfis thoroughlyspecular; each mirrorsthe other. In differentterms, manis madein theimageof God. This
imagois animitation, copy, likeness, representation, similitude, appearance, or shadowof divinity. Theimagodei confers
uponmanan identity; this establishesa vocationthat can be fulfilled only throughthe processof imitation. The specularity
of the Godself relationforgesan inseparable bondbetweenthe name of God and the nameof man. (Taylor 1984 35)

In the bush Kaliai area, the God of trickery who errs is often positioned as the god of creation. Thereis here a
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recognition of erring as the power to create. We are dealing with why a figure of creativity should be portrayed as an
outlaw, an adulterer, a seducer of other men’swives, an adventurouswanderer. Is there notin this figure of transgression
a senseof the act of creationas lying outside the normswhichinaugurate and bind the world (Bataille 1985, 1987; Derrida
1992:312; Weiss1989)? In a sensethe creatorcannotbe capturedby the normsthat he creates, for he is also something
outside them, more than them. In this book | explore how the Kaliai go about figuring this creative outsidenessand the
creative role assignedto transgression. In the case of Titikolo, the image of the wanderer is the image of a trickster who
cannotbe fully named- thatis, fully masteredand subsumedunderone name. The creativity he representsis embodiedin
that movementand destabilising of identity which he represents. He is a figure of individuality and this individuality comes
paradoxically from his mulltiplicity. He originally belongedto the Kaliai and he tested their acceptance of him. He did this
throughhis tricks and throughhis frightening serpentinebody.

Giventhis emphasison Godas a trickster, on meaningsnever beingfully identical with themselves, we should not be
surprisedto find forms of trickery inside cargocults. In the case of Censure’s cult, this involved the secret eating of food
put aside for the dead. Many of Censure’s ceremonies involved sacrificing pigs with some of the pork set aside for the
underground. The rest of the pork had to be shared between all the men, womenand children; all the followers had to
receive a piece. Many exfollowers claim that the food which was set aside for the dead was in reality eaten secretly by
Censure'sfamily. | see Censureas creating new structures of secrecywhere the clandestine consumptionof food by men
in tambaran cults became the model for organising hierarchical relationships inside his cult. Other tricks performed by
Censureincluded his daughters hiding inside mats and then whistling so that followerswould think it was the dead talking
throughwhistles. Yet thesetricks did not diminish or undemrmine Censure’s family’s faith in their cult which they continued
working long after everyone else had left ( (EvansPritchard 1937; Lévi-Strauss 1972: 167-85). | believe that Censure’s
understanding of himself as the God of Papua New Guinea also led him to assume that uncompromising form of
individuality embodiedin Kaliai notions of a trickster god who stands beyondthe reach of others partly throughthat excess
of meaning which is embodiedin his secrets and tricks. Trickery is a technique of individuation, a way of marking and
definingformsof outsideness, whichin their outsidenesscan approach Christianunderstandingsof the sacred, of God, of a

creatorwhoresidesandis somethingmorethanthe ruleswhichbind others.
Akono: the Rubbishmanandthe Powerof a Dirty Skin

The stories about the outcast God - Titikolo - resonate with a genre of local stories which speak about another
outcasttrickster hero called Akono, whois alsoknownas Akrit (Counts 1982). In traditional Kaliai stories, Akonois a figure

of knowledgeand powerwho has two skins (LeRoy 1985: 181-97; Panoff 1968). Akonotests people’s acceptance of him
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by tricking them and putting on a putrid decaying skin. Many old people say that Akonowas the traditional god of their
grandfathers. Some say he is the same person as Titikolo, which is not surprising given that both are tricksters (Lattas
1992b). Akonois describedas wearinga filthy skin of smelly rotten soreswhich he usesto concealanother more beautiful,
shiny skin. He is often spat on by fellow villagers, from whom he hides not only his skin but also other knowledgeable
secrets, like howto makesago. Those secrets are later incorporatedinto society when Akono's secret skin is discovered
by a womanwhomhe married. Nowadays, people say that Akono’s hidden, beautiful, shiny skin is like the white man's
skin. Itis his secretracialidentity and powerthat Akonohidesinside the smell of his decayingblack skin. Throughhis two
skins, Akono comesto encompassand transcend the binary divisions of a racial order. In part, his stories speak about
divisionsamongstMelanesians, for Akonois ostracisedand spat uponby his ownkinsmenfromwhomhe hidesthe hidden
alternative racial identity that lurks inside a black skin. These storiesare partly moral critiques of the ungenerousattitudes
of people’s ancestors who could not see beyond a world of surface appearances so as to recognise the hidden God
amongstthemselves.

Throughoutthe Kaliai bush, people referto God as a rubbishiman. | knowof two cargo cult leaderswhose GodHike
status has partly comefromtheir incorporatingthe defiling aspects of Akono’s personainto their own persona. Theyhave
immersed themselves into this powerful mythic image of a despised, ostracised outcast. When | asked Posingen why
people referredto God as a rubbishiman and why Akrit was seenlike this, he replied that this dirty skin, “this is the magic
[paipai of Akrit” (cf. Douglas 1966). | responded that people pointed out that the cargo cult leader Mapilu only washed
occasionallyandthat his followerswould speakin hushedmeaningful ways abouthow his clotheswere old and torn. 1 told
Posingenthat | thought Mapilu was copying Akrit and | asked him whether this was right. He answeredthat he was not
sure aboutMaypilu, butthat his ownfather, Censure, had refusedto wash his skinfor the followingreasons.

Withfather, its meaningis like this - if he washesand getsrid of the dirt, he also getsrid of the kaikai [food, a euphemism
for cargo]fromhis skin. . . Withthese othermen[cargocultleaders], | amnottoo sure of their meaning. Butwith father,
whenhe workedit as he did, and dirt was on him, he said kaikaiwas on his skin, it would not be goodif he removedit. Itis
like this, if this dirt staysand he wins this work ritual law] and it [a newexistence]comesup, thenhe willwash. Allthe
kaikaiwill thencomeup on his skin, all somethingthat wantsto comeup [cargo]will comeup fromhis skin. It is of this
kind, his poweris like this*!

Many people believe that Censure received his dirty skin from sexual intercourse with a masalai who took the form of a
misis - a white woman. She rubbed her vagina all over his body so that the polluting mixture of vaginal secretions and

semenwould adhere to his skin. According to an informant quoted by Janssen (1970: 4, 9), she wanted her smell to
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remainon Censureso that he would continueto think of her and so she instructedhimnot to wash. Shealsotold Censure
that fromthe smelland dirt on his skin would comethe knowledgethat he would give to others. Censurewasinstructedto
gather other villagestogether and they were to give five young girls to him . Nowadays Censure’s family deny this story
and they point out that they were “courted” (brought before the kiap) over this story. Yet, many ex{followerstold me that
they had personally heard this story directly from Censure himself. In a patrol report dated 21st May 1970, P. N. Sisley
recordsCensure’scult as havingtwo stories:

thefirst | heardfrom Napasisio[Censure]and the secondtold to me by the Councillor Sela of Aikonwho claimshe heardit
fromNapasisiohimself. Thefirststoryis that Napasisioclaimsthat one nightin a dreamhe wasvisited by Godwhocame
in the formof three menand he wastold that he had beenselectedto lead his peopleto a better life. ThenandnowGod
speaksto himwith the windandtells himwhatand howto do the thingshe does. Councillor Selaalsotold methis story
but said that Napasisioalso claimsthat while walkingin the bush one day he meta “Devil Woman”on the path. Sheinvited
himto haveintercoursewith her, whichhe did. Whenhe did this she coveredhim completelywith her organand duringthe
courseof the actinstructedhimon the processhe wasto followto improvethe lot of the peopleand nominatedhimthe
leader. Whentheywerefinishedsheturnedinto a snakeandslid awayinto the bush.

As in some other bush Kaliai cargo cults, snakes were importantin Censure’s cult. It is said that when Censure
travelledinto the underground, he sawthat the lower half of God's bodywaslike a snake (Janssen1970:9). Somesnakes
were seento be Censure’s undergroundnephews- Sen Kilok and Sen Seuve; others snakeswere spokenof as “bosses”
of the underground. These subterraneanbosses would tum into snakes when they came to the surface world of Papua
NewGuinea. Censurewould speakto these snakesin a speciallanguagewhichhe called“English” (cf. Worsley 1957: 80,
90). He would showthese snakes signs of respect by standing to attention and saluting themin gestures which people
likenedto those of police. The snakeswere said to respondby movingtheir heads, by making similar gestures of respect.
Censure’s followers often fondled and kissed snakes, holding them and putting them onto their bodies for they believed
themto be people fromthe underground. Monongyo (Censure’s sonindaw) describedto me the physical intimacy which
developedbetweencult followersand these undergroundsnakepeople:
| wantto talk aboutthese two men[bosses, undergroundspirit children]. We belongto PapuaNewGuineaontop, we
cannotsee themall, butwhenthese menof the undergroundwantto comeon top to us, thentheywill changeinto
shakes.. . . Theywill comeandtheywill notbe like the snakesthat belongto us ontop, whichare crossandbite us with
theirteeth. No, if ourhandgoesoutto them, theywill just lie down, or their tonguewill comeandlick ourhand. Wecan

holdtheir bodies. We canholdthemandtheywill not becomecross. [Monongyomimespattingthe snake] Wewould
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| workat patting their bodieslike this and their headslike that.

| see the symbolicimportanceof snakesin Censure’s cult as emergingpartly becausetheir ability to shedtheir skins
renders snakes similar to the dualskinned god Akono, who was a model for bush cargo cult leaders, like Censure and
Mapilu. Snakesembodiedthat shedding of skins which people associated with the transformative time of death and with
the coming of the Last Day. Many bush Kaliai villagers expectthat whenthe new law of existencearrives, they will shed
their black skins so as to reveal undemeaththe new shiny body of the white man (cf. Worsley 1957: 113, 210, 224). The
Kaliai have a greatdeal of evidenceto supporttheir viewof humansas madeup of two bodies. Recently, whenan old man
died at Lauvore, people came back with stories of how his skin peeled off, revealinga lighter skin undemeath. One bush
Kaliai shamantold me that in his dreams he had travelled to the land of whites and there he had seen deceased Kaliai
villagers who now had lighter skins, straight hair, a westem lifestyle and occupations like harbour masters which were

normally reservedfor Europeans.
Censure'sCult

In the next three chapters, | will focus on certainthemesin Censure’s cult that have to do with how people thought
aboutthe undergroundin relationshipto the dead and a Europeanexistence. But beforel go into these more specialised
chapters, | wantto give a generalintroductionto Censure’s movementas a way of completingthe general history of Kaliai
cargo cults that | have so far presented. Censure’s movement started towards the end of 1969 and it grew rapidly in
numbers. Many who left Aikele’s cult at Bibling Ridge, including Aikele himself, came and joined Censure’s new cult.
Censure had also been at Bibling Ridge, but the new cult he started was not organised around a development project;
instead it was focused around stories and especially around getting the story of humanexistenceright. Censure claimed
that his stori cult started at Bibling Ridge when he storied to a Europeankiap about the true matemal origins of humanity.
He believesthat his story beat the stories of those who called out their totemic origins in a pig, dog, wallaby, plant or bird
and those who called out simply the names of the motherswho carried them?* Censureinstead called out the names of
twowomenwhowerethe first mothersof the moieties of Little Bird and Big Bird.

Afterleaving Bibling Ridge, Censurewentwith the villages of Angal, Benimand Giginato Palupaluwherethey stayed
for a number of years. There Councillor Sela urged (hatim) everyoneto plant coconuts and work business. However, in
1969, the spirit children Sen Kilok and Sen Seuve came up and instructed Censureto go find the special pools - the Glas
bilong God (Glass of God) and “Nazareth” - that becamethe initial centre of his cult. It was then that villagers movedto
Meitavale and away from Sela and the promisedutopia of council govermmentand development®®  Censureclaimedthat it

was at the Glas bilong God that there originated the first coconuts from which the humanrace was created. There the
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Kaliai were carried by coconuts that have green shells, whilst whites were carried by coconuts with orangeyellow shells.
When his cult was new, Censure adopted the name “kulau” which refers to a young coconut fruit that is sweet and
refreshingto drink. Accordingto Gloucester Patrol no. 1 of 1971: “Napasisio has not travelled muchin his life and has
only worked on plantationsin the Talaseaarea and thus regards coconuts as being the major itemin prosperity.” Prior to
the arrival of Germans, the Kaliai area had few coconuts and these were said to be found only in those few placeswhere
Titikolo had put them prior to leaving for America. In particular, Titikolois said to have removedthe coconutsfromaround
Angal where he was then working church servicesandto have carried themdown close to Kaliai Catholic Mission Station.
In many cargocult stories, the transfer of coconutscoincideswith the bush Kaliai falling into ignoranceand whites acquiring
the secret knowledge of howto make cargo. Thisis very mucha plantation economyview of wealth which coincideswith
the fact that up until the late 1980s most bush Kaliai men went and worked on coconut plantations and are most directly
familiar with European wealth in that form. Coconuts were also the road to prosperity that govemment officers were
pushing. We should not be surprised therefore that the bush Kaliai associate the loss of God with Him moving coconuts
away from the Kaliai bush and downto the coast where the white man’s power, wealth, missions and schools have had
their greatestimpact.

Initially, Censure’s cult was confined to the bush Kaliai villages of Angal, Aikon, Bagai, Benim, Gigina, Molou and
Robos; many of whom cameto live at Palupalu. It was estimated that 800 people were first involved in the cult, which
mixed Christianity with a desire to go back to the past, but to a past which had been cleansed of its sins. Accordingto a
patrolreportby D. N. Dalgleisah(1970: 2):

Theybelievethat by followingthe better aspects of their ancestors[sic] way of life suchas retumingto live in their old
village sitesin the mountainsand wearingtraditional dress, by rejectingthe bad aspects of their forefather'smode of living
suchastribal fightingor evendomesticsquabbles, and also by following Christianity, then they will be protectedfrom
sicknessand end up livingin the mannerof Europeans. In fact, they believethathadtheir ancestorslivedin this way from
the beginningthattheywould nowbe on a par with Europeans. This has meantthatthey haveleft their presentvillages
and haveretumedto their old traditional village sitesin the mountainsand are livingin roughbush shelters, havelittle food
andrefuseto attendthe aid posts or sendtheir childrenbackto school.

Censure’s cult was partly organised around Christian stories of the Last Day. Whenin early 1970, a patrol visited
some coastal Kaliai villages, it found that Censure had “spread the story that after he left the coast there would be a
tremendous earthquake followed by a tidal wave and if the people did not leave their villages and come up into the

mountains where he was they would all perish” (Sisley 1970). Many coastal villages did temporarily abandontheir belief
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and commitmentto developmentas the road to the white man's lifestyle. The coastal villages of Gilau, Kariai, Pureling,
Ketenge, Taveliaiand Tumunaicameand joined Censurein the bush. Theylike othersbelievedthat the more peoplewho
cameinto the stori to be schooled by Censure then the quicker the new law would come. Sisley (1970) claimsthat when
his patrol arrived there were 1358 active cult followersliving at the cult's campsite. Followersalso wentwith Censureinto
the mountains to visit special ponds. It was said that those who didn’t go would later have to buy their future cargo with
hard earned dollars. People’s strenuous journeys into the mountains often took on the qualities of a pilgrimage with
followers expected to help each other out and to share freely their food, tobacco and betel nuts (Janssen 1970 20-1).
Before leavingtheir homevillages, followerswould hit the groundwith a stick and then speakto thosein the underground,
informingthemthat they were going to see the place which was the as bilong[origin of] coconuts, humanity and the stori.
Beforearrivingat these pools, whereit was believed God and the deadresided, followersalso hadto confesstheir sins. At
public meetings followers would hold a long stick and hit the ground whilst reciting their sins. This sound and the
confessionwould travel undergroundand come up to the special cult site of Mount Sinai whichwas near the Glass of God.
It was also said to come up to Censure where ever he might be (Janssen1970:23). Sorcerersalso had to confessand
they did so privately to Censure. It was said that those who didn’t confess would throw up later when they drank from
Nazareth. These pools were also referred to as doors and there, to secure their right to a share of the cargo, villagers
sacrificed pigs so as to straightenwrongsand “cleanthe road”. People ate the pork but its soul went down belowto be
eatenby the dead. As Monongyoputit:: “the bloodwill go downandthey [the undergrounddead]will see it andit will buy
this something, it will buy cargo. They will see it and then start distributing cargo, following this pig”. Sisley (1970)
describesone cult site as containing: the following important stones (traditionally stones with nameswere associated with
masalaiandthe dead; with figuresof change)

five prominentstoneswhichare the symbolsof the Cult. Oneis knownas the Gold stone. Thisis whereall the moneywill
comefromonthelastday. Anotheris calledthe Powerstoneand this will assistthe people achievethe newsociety. An
exampleof whatit will dois that onthe last day this stone’s Powerwill makethe country level and a lot easierto work.
Thethreeremainingstonesare symbolsof the history of the people’sattemptsto breakthroughinto the white mans[sic]
life. Oneis a veryold weatherbeatenstonewhichsignifiesthe attemptof the early ancestorsto achievethe positionof the
white man. Unfortunatelytheyfailed. Anotherweather beatenstone commemoratesthe attemptsof the recentancestors
buttheyalsofailed. Finallythe third stoneis the symbolof the present Cult but this attempt, accordingto its leader, will not
fail. Theonly otherfeature of importancein the valleyis the pond. Thiswaterholeholdsthe spirits of the ancestorsand

whenin the areathe people chanttheir songsso that the ancestors’ spirits can hearthem. The cries of frogsfromthis
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pondis interpretedby Napasisioas the ancestorsspeakingbackto them, usingthe Englishlanguage. Thisidealosta little
importanceduringthe time | wasin the Kaliai and the replies of the ancestors are nowconveyedto the peopleby meansof
awhistle.

Anotherimportantaspectof the cultis a holein the groundnearthere [sic] camp. Thisis wherethe cargowill comefrom
onthelastday. Onlyselectedpeopleare takento this site and only at night. Therethe chosenonesstandin line, three
menthenthreewomenetc., and chantthroughoutthe night, and Napasisioexplainsthe meaningof the Cultto them.

Apart from discovering special lakes and holes in the ground known as telephones through which to communicate
with the dead, Censure’sfollowersalso discovereda piece of iron (reil) whichsome sawas part of a railwayand othersas
part of a bridge to cities in Australia where the dead resided. Like everything else of significancein Censure’s cult, this
piece of ironwasfoundby women. At the righttime, it wouldbe fully unearthedto reveal a ladderwhichwouldlet the dead
returnfromtheir undergroundhiding place and theywould comecarryingcargofor their descendants.

The administration was concernednot just with the rapid growth of Censure’s cult, but also with its anti-church, anti-
govemment and anti-development sentiments. Indeed, Censure was jailed twice. He was first jailed in 1971 for two
monthsat Gloucester, whilst his followerswere punishedwith the arduoustask of buildinga road along AvelaluRidge, from
the coastinto the bush. Duringthat time, many coastal villages (Pureling, Taveliai, Ketenge and Atiatu) remainedloyal to
Censure's cult; as Posingenputit: “All the time they worked at coming; it was not as though father wentto jail and they
became frightened and moved. No, they still worked at coming.” One large bush village which did leave early on was
Molou. It abandonedthe special groundwhich Censure had assignedfor themto live and receivetheir cargo. Theywent
backto their ownareaandthere, in the late 1970s, many joined the new cargo cults started by Malour and Mapiluwhichl
willanalysein chapterseven. Duringthe interveningperiod of time, a fewvillagersfrom Molou continuedto visit Meitavale.

In terms of people’s commitmentto Censure’s cult, Patrol Reportno. 2 for 1971/72 claimed: “the cult which only last
year controlled 60% of the peoplein this arealis currently dormant. . . howeverthe songs and dances of the cult are still
occasionally performed.” Many people were also reported as still wearing the cult’s dress and facial decorations. The
District Commissioner, Masta Ellem, whowas regarded by Censure as his undergroundbrother, informedCensurethat he
could continue working his law but that he was not to attract other people to his village.** In his report on the 3rd
September1971, Ellemclaimsthat after Censure’s release from Gloucester Corrective Institution on 28/5/71 the cult was
revived: “The samevillagesare involvedin the cult but there has beenan estimateddecline of 5%in the actual numberof
persons following the cult.” Censure and four of his followers (Monongyo, Kulo, Amulmul and Warenga) were jailed for

recruitingwomenfor Censure’s “harem”. Whilstthey werein jail at Gloucester, govemmentofficials burnt downthe village
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of Meitavale which was then made up of hausskru or what a report called “highlands type long houses” (Patrol Report
1971/72). Earlier onthe villagersof Angal, Benimand Giginawere told that they could go live at Meitavale but “they would
have to build houses suitable for a ‘nuclear family’ and not the unsanitary ‘long houses” (Patrol Report no. 1, 1972-73).
Prior to Censure’s cult, the Kaliai bush had not knownthese sorts of communal family dwellings which were now built to
expresspeople’s desire for new larger forms of social unity (cf. Worsley 1957: 161). After their houseswere bumt down,
Censure'sfollowersmovedbackto Palupalubut they werelater to comeback to Meitavalewherethey again built newlong
houses. Thevillagesof Aikon, Angal, Giginaand Benimwere stillin Censure’scult. Duringthis period, Posingenand Sela
ran for the position of councillor and the administrationwas disappointedwhen Posingenwon, for he used his new position
to moveeverybodyaway from Palupaluand backto the cult village of Meitavale.

Thoughmanycoastal villagescameinto Censure’smovementwhenit started, they did not stay longin the bush, only
2 or 3 weeks; they soon went back to the coast where many of them remained sympatheticto Censure’'s cause. Indeed,
Censureand his bushfollowersoftenvisitedthe coastal villagesof Atiatu, Gilau, Ketengeand Pureling; at eachvillagethey
would spenda couple of weeks schooling people in the new cult ceremonies, dances and songs which Censure was still
acquiring. Censure was arrested at Meitavale a second time in 1973 and he was sentencedto 3 months in Hoskins
Corrective Institution for illegal activities said to consist mainly of “the attempted procurement of underage girls” (Patrol
Report no. 6, 1973/74). Three other cult leaders were also sentenced at Talasea for two months. During his father's
absence, Posingentook over the running of the cult, but this did not stop it decliningrapidly in numbers. By 1975, patrols
were reporting that the movementno longer had any major influence and that cargo cult beliefs had lost the support of the
youngmen.

Govemmentofficials were concernedby Censure’s attemptto undeminethe influence of the administrationand the
Catholicmission. In his reportof his interviewwith Censure, Sisley gives an accountof how Censure’smovementinvolved
peoplerejectingall the newstructureswhichwere then seekingto incorporatethem.

Whenaskedby myselfwhatwerethe Cult's attitudesto the Administration Napasisiotold me that the Cultistswouldno
longerrecognisethe authority of the Council, the Administration nor the Houseof Assembly. By followingthe Cultthe
people have elected Napasisiotheir representativein all spheres. Alsothe cultistswill not, accordingto their leaders, pay
tax to the Councilnor sendtheir childrento Administrationor Missionaid posts or schools. The reasonfor this attitude
beingthatif the peopleinvolvethemselvesin thingsoutside of the cult theyrisk confusingthe ideals of the cult and hence
jeopardizingthe arrival of the last day. Involvementin economicactivitiesare alsoout for the samereasonbut the people

are still plantinggardensand collectingfood:”
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Whatl find interestingis that at the sametime as cult followersrejected official Europeaninstitutions, they were also
engagedin practicesthat closely resembledthose of Europeans. Apartfrommarching, salutingeachother, and raisingthe
flag, whena 1975 patrol came uponCensure’smovementit noticed:
thereare somestrangethingslike the HouseKiap, House Celland Office. ThehouseKiapis usedfor hearingcivil cases
like: family troubles, speakingobscenelanguageto other persons, arguments, or not turningup for their meetings. The
magistrateis the Councillor Mr Posing[Posingen], son of the cultleader Mr Napasisio. The cell houseis usedwhenthe
magistratefindsthemguilty. Theregulationof the cell houseis: the punishmentfromsix to six beinglockedup. Thisdoes
not happenmostof the time becausethe kiap or magistrateimposesa fine of not exceedingone dollar or imposeson
nativemoneytambu. The moneythatthe Magistrate collectsis beingkeptby the magistrate Mr. Posingaand his father
Napasisiofor theirowngood. | thinkthe action[sic] will be takenagainstthemregardingthis matter. I've foundthis out
fromhavingconversationswiththem. The housethat Mr Napasisioand his son Posingalive in is calledthe HouseKiap.
Theofficeis usedby Mr Napasisiofor any personalmattersthat the membersface.

We see here people embracing the empowering symbols of order in white culture which they used paradoxically to
mediate and authorise partial autonomyfrom the hegemony of Europeans. Another example of this was the singing and
dancing of cult followers around a flag that was made of bark cloth and painted with two birds, representing the two
moieties. Here a symbol of white administrative power comes to empower traditional symbols of social order and of
autochthony. Likewise, when cult followers danced and sang around the flag pole, their ceremonies often mimed the
marchingand salutinggesturesof the military and police, yet followerswere dividedinto the female moiety of Little Bird and
the male moiety of Big Bird. The cargo cult drew on the engendering logic of the moiety systemwhich it married to the
logic of traditional magical practices, where people operate ritually upona symbolicimage of whatthey desire to produceor
realise. Aswe shall see later we are dealing here with the engendering logic of mimesis where people inserted certain

principlesof exchangeand procreationinto their copies of westemculture.

Domesticatingthe Landscape

Apart fromimitating state structures of power, Censure also copied certain aspects of Christianity, like the Catholic
Mission’s attempt to get rid of dangerous masalai sites. Nowadays, New Tribes Mission followers claim credit for their
missionhavingdonethis. But priorto both Censureandthe New Tribes Mission, throughout\West New Britain the Catholic
Churchwent around blessing masalai sites with holy water that tured themto inert stone. Censure copied this pastoral
strategy of domesticating the landscape. Followingin the footsteps of the Catholic Church, Censure soughtto removethe

danger which the dead and masalai posed to the living at certain sites - mainly certain rivers and pools. He did this by
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schooling people in the secret names of the “boss” of these areas and by also calling “the names of the power of the
mountains”. It was said that before, if you wentinto certain areas and spoke disparaginglyto an animal, like a pig, thenit
wouldturn aroundandeatyou. Censurerevealedthe name of the boss of all pigs “Amulmul”and he put this nameon one
of his lieutenants. For each of the two moieties, Censure createda schoolwhich consisted of learningthe secretnamesof
those residing in the earth and in the mountains so as to familiarise people with them. Naming is here a process of
socialisingthe undergroundwhich endsits unfamiliarity and danger. | wasinformedthat the calling of the secretnamesof
those in the underground changed them such that they were no longer evil but benevolent. By calling their names,
Censure changedtheir stomachs- that is their emotional temperament- so that masalai sites now becameaccessible to
gardeningand hunting. Theyalsobecame“doors”[dug of information:*®

This domestication of the landscapewas not the same as the Catholic Church’s petrification of masalai sites which
renderedthemintoinert stone. Censure never wantedto seal off the landscapebut to exploitits transformative potential.
In his cult, another way of naming the world seemedto offer the possibility of bringing the plenitude of the underground
space of death into the social. Namingthe secret gatewaysand sites would once again render knowable and visible the
hidden creative forces in the earth from which people had becomeremoved. Through possessing the lost names of the
earth, peoplewouldregain control over this lost world.

For cult leaderslike Censure, the meaning of humanexistence had been obscuredand covered up by the language
of skuland bisnis. Censurewantedto go back to the knowledge of the ancestorswhich usedto comefromthe deadand
the beingsresidingat masalaisites. The relationshipbetweenMelanesiansand Europeans, the past and the present, the
living andthe dead cameto be condensedaroundcertain pools and holesin the groundwhere the sealed-off-space of one
regionopenedout onto another. Heredifferentphysical spacesprovide the conceptualterrainfor mappingout the different
categorieswhich organise social life into separate spheres of existence. The opening up of the undergroundto the above-
ground space of humanknowledge became an image for dissolving the clearly separated categories of an existing social
order and eventhe distinction betweenself and other. Cargo cults performedtheir rituals at sites where they had artfully
connected the spaces of the living and the dead, the past with the present, the lifestyle of Europeans with that of
Melanesians.

There has been valuable work done by anthropologists like Basso (1984, 1988), Feld (1982), Myers (1984), Munn
(1971, 1986) and James Weiner (1984, 1991) on traditional indigenous notions of space and time. Howeverwhatis also
neededis an interpretationof that politics of space and time created by contactwith westemculture. In the next chapter|

analyse people’s resistances to the processes which involve Christianity colonising and displacing their imaginary
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geographies. People’sresistancestook the form not so much of an outright rejection of Biblical cartographybut more one
of reworking it so as to mapit onto their own spatial terrains. People re-worked their indigenousimaginary geographies
whichthey blendedwith their re-workings of Europeanimaginary geographies. In the next chapter, | focus on cargo cults

as part of a politics of space.

100



ChapterThree

Chapter Three
Punishment and Utopia: Death, Cargo Cult Narratives and the

Politics of the Underground

In this chapter, | map out some of the imaginary geographies concerning the dead which bush Kaliai cargo cult
leaders developed as part of their struggle to uncover and re-situate the spaces of power belonging to Europeans and
Melanesians. In the 1970s and 1980s, many cargo cult leaders, like Censure, Kail and Mapilu, took up the traditional
undergroundworld of the dead as that utopianrealmof othemesswhichwould allow people to re-makethemselvesin ways
that both mimed and were also different from those mimetic processes officially authorised by Europeans. These leaders
saw their struggle to claim back control over the world of the dead as a means of re-gaining control over the changing
terms of their existence. People’s heavy investment of time and resources in cargo cults was often an investment in
regaining control of the boundaries of themselves by reclaiming the empowering imaginary spaces which could give
alternativeforms of reality and value back to themselves.

Many bush Kaliai villagers still regard the undergroundas their space of powerand manyincreasingly cameto seeit
as their alternative form of Heaven. The new images of the underground that people developed drew upon traditional
narratives about masalai and the souls of the dead, as well as images and narratives drawnfrom the white man’s lifestyle
and his heavenly kingdomof God. The unearthingof newgeographiesfor the dead ofteninvolvedfusing togetheraspects
of European culture with the formative role which the space of the dead played in traditional Kaliai society. Throughout
traditional Melanesia, it was dialogueswith the dead that often mediatedthe production of knowledge, authority and power
(Herdt 1977; Herdt and Stephen 1989; Stephen1979, 1982). Through dialogueswith the dead, people acquired advice,
magic and a sense of control over their lives. With the coming of Europeans, the Kaliai have incorporated Europeans,
western technology, state rituals and Christianity into their narratives, understandings, dreams, visions and ongoing
conversationswith the dead (Lattas 1992b,1993). In doing so, the Kaliai have modified their traditional understandings of
space by using their dialogueswith the dead as part of a process of displacingand mapping out differently the pedagogic
arena occupied by white-black relationships. In particular, through new dialogues with the dead, people have sought to
impose new local meanings upon the civilising processes of pacification and Christianisation. These foreign processes
cameto be localised, intemalised and transformedas people struggledto give an indigenous content and context to the
moral process of breaking and remakingthe self. These processeswere transferred and transformedinto new forms of
emplacement. A new geography of places emergedto resituate individuals, their communities and their race but also the
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pedagogicprocesseswhichwere reformingthem. Owningthe processesof forminga newmoral self involvedinternalising
those processesinto a newgeographyof placeswherethey couldbe controlledand ownedby the cult community.

In the later half of this chapter, | focus on howthe Censure cult positioned the undergroundas that alternative world
of the past where the sinful actions of the living had accumulated so as to block a new and better existence. Manybush
Kaliai cameto see the undergroundancestorswhowere goingto deliver a newlaw of existenceas also blockingits arrival.
In the process of seekingto movethe utopia of the dead away froma celestial, heavenly Christian kingdomand backinto
local subterraneanterrains, the bush Kaliai also developeda concerm with why the new world of existence was not yet
surfacing. Many suspected that this might be due to their relationship with the dead having become somehow
problematisedor damagedthroughsomemoralfault. Indeed, Censure’sfollowerstried to straightenand re-pay this moral
debt by offering pigs and shell money to the dead. People’s transferral of God's kingdom and the utopia of a white
existenceinto the undergroundalso coincidedwith the displacementof forms of moral accountability away froma celestial,
father God and towards subterraneanlocal ancestors whomthe living had somehowoffended. The undergroundcameto
relocatethoseformsof moral accountability which orthodox Christianity associatedwith the mirror space of Heavenandthe
moral bookkeeping practices of God. A new structure of mirroring and moral accountability was developed in the
undergroundto mediateand reconstitute the existing moralterrain of blackexistence.

In Censure’scult, people cameto see their pre-colonial paganselves as having damagedtheir relationshipswith the
undergrounddead. The underground ancestors were believedto have become alienated from the living because of the
violent behaviour of people towards each other whilst they had been ignorant heathens. Through the space of the
underground, the Kaliai beganto re-objectify that moral problematisation of their identities and sociality which was being
enacted above ground through processes that involved people internalising the white man’s culture. The underground
becamea way of re-enactingbut also of displacingthe moral problematising forces of pacificationand Christianisationthat
were re-situating and re-moulding people’sidentities. Throughthe altemative world of the underground, people could map
out differently the new moral boundaries of identity which had emerged from people seeing themselves and their past
through European cultural eyes. The struggle to create new geographies in Kaliai cargo cults was often a struggle to
create new, hybrid vantage points for seeing the world and oneself from terrains that escaped, but also incorporated, the

positionsof Europeansandthe ancestors.
Towardsa History of Heavenin Melanesia

Before| turnto more detailed Kaliai ethnography, | wantto explorethe theoretical significanceof deathin formingthe

ontological horizon of humanexistence. Theorists like Derrida (1994) and Wyschogrod (1985) have pointed out that how
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death comesto be situatedin a culture also shapesand determineshow humanexistenceis situated and experienced. |
wantto arguethatthe politics of colonialismis oftena politics concemingthe desire to control the conceptual placing power
of death. Colonialism in Melanesia was not entirely a process of people having their physical space taken over by
Europeanswho demandedless nomadismand permanentvillages. Christianity and the state also broughtand imposed
new geographical understandings which were meantto provide the terms for installing and fixing present existence. In
particular, people’s understandings of space changedas their indigenousimaginary geographies cameto be colonised by
the imaginary geographies of Europeans. Christianimagesof Heavenand Hell, the Garden of Eden, the Biblical lands of
Israel, Jerusalem, Egypt and Rome have increasingly taken over the horizon of people’s thoughts. These places and
terrains belonging to Westem culture were often not received passively and without question. Instead, throughout
Melanesia, these westemn spaces have often been creatively interrogated and re-positioned in movements called cargo
cults which have often sought to imbue these westem spaces of alterity with local meanings capable of making sense of
the originof racial inequalities.
| want to use bush Kaliai ethnography to write a local history of Heaven (and to a much lesser extent of Hell) in

Melanesia. Here, | will draw on some of the insights produced by the historical work which has been done on imaginary
geographies in Europe by writers like Le Goff (1984, 1988) and McDannell and Lang (1990). These historians have
explored the social production and transformation of imaginary geographies like Heaven, Hell and Purgatory. They have
explored how changesin those spaces mediated the changing nature of social relationships. In particular, with respectto
medieval Europe, Le Goff has shownhow the birth of Purgatory as a separate space mediated the intrusion of a money
economyinto feudal social relationships that were organised around Christian notions of moral duty. His point is that
imaginary geographies do not just emerge arbitrarily; these fictitious spaces have a historical context which they work to
articulate and create. Imaginary geographiescannotbe dismissedas fictions removedfromthe real world, for these other
worlds also often come to be immersed in social relationships which they are instrumental in producing and policing.
Indeed, imaginary geographies can take on the ambiguous role of operating as vehicles for both the domination and
liberation of people. On the one hand, imaginary geographies can be used to control behaviour in the present world by
giving it a moral relevance for a future world (Weber 1930). On the other hand, imaginary geographies can have the
utopian effect of providing peoplewith a site fromwhichto be ableto stand critically outside their world so as to experience
occupying an alternative, better form of existenceto the present (Bloch 1995; Ricoeur 1979, 1991: 30824; Williams, R.
1990). Kaliai cargo cults have often articulated both of these properties in the way they have developed new

understandings of space so as to re-situate the dead and the living. The new spaces of alterity that cargo cults created
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cameto embody people’s desire to be liberated from existing forms of control, but they also hamessedand incorporated
these desires into developing new forms of social control; namely, new disciplinary practices, taboos, rituals and social
relationships adherenceto which would lead the undergrounddead to return with cargo. These new liberatory spaces of
alterity, with their new forms of social control, were developed around accepting the desirability of what Europeanshad,
cargo. The desire for cargo was reworkedto provide a new moral frameworkfor conferring value and acceptance upon
new cult practices, understandings, and forms of control which often mimed those of Europeans. Just as capitalismis
basedon a certainfetishisation of commoditiesto createits social relations, so the cults’ fetishisation of cargoalso created
newways of objectifyingand mediatingsociality. Here commoditieswere embracedand reworkedto providethe idealising
terms and values within which sociality must be recast. The cults took up and reworked the fetishisation of commodities,
the way their objectifying power can be used to mediate and create social relationships, but they did this also by relaying
the world of commodities throughthe world of the dead, througha certain fetishisation of death which cameto inhabitthe

commodityform.
Identity and Geography

For all humanbeings, identity is never an original fundamental given which exists independently of space (Bachelard
1969, Casey 1993, Heidegger1977:31939) Instead, part of the culturally shared nature of all identity comesfromthe way
identityis formedfromthe way peopleimaginatively place themselvesandall that fromwhichthey differentiate themselves.
For centuries, Europeanshave used the imaginary geographiesof Heaven, Hell, the Gardenof Edenandthe ancientlands
of the Bible to formthe boundaries of their being by situatingthemselvesas Christiansin the world. Europeanshave also
usedtheirimaginaryrelationsto the terrains of Asia, the Pacific, Africaand Americato objectify all those forms of humanity
and sociality whichthey haveimaginedas the opposite of themselves (Clifford 1988; Fabian 1983; Todorov 1992; Whitney
1973). Along these lines, Said (1978) has explored how the West's understanding of itself as Christian, rational and
orderedcamefromits construction of the space of the Orientas a space of heathenirrationality and disorder. Said’s point
is that politics and territory enter the imaginary structures of identity and this is partly becauseall culturesrely on spaceas
a modelfor organisingthe boundariesof concepts of order and of desire. However, it is not just Europeanswho projectall
that they imaginethemselvesnot to be onto the altemative terrains occupied by others, for indigenousculturesalso do the
samein termsof howtheyimaginethe alternativeworlds of the Westand of the dead. Here| wantto take on boardone of
the major criticismsof Said'swork, namelythatit ignores howthose on the other side of the colonial encounterimaginethe
Westand the project of colonisation. Said focuseson the politics of the West'simaginary geographies; | wantto focuson

the politics of indigenous imaginary geographies. The part of Said's (1978) work which | want to use is his point that
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territory is always part of the politics of identity and that a certain politics of space intrudes into and becomes a major
organising aspect of self-other relationships. People often are only capable of rethinking themselves and their forms of
sociality by rethinking the spaces that they inhabit; and people often do this by rethinkingand mapping out differently the
spaces of alterity that define and mark off the boundaries of their world. In other words, people rethink themselvesand
their forms of sociality by rethinkingthe space inhabited by the outside. People seekto transcendthe current structure of
self-other relationships by reterritorialising the boundaries of their being and often this involves reterritorialising the space
occupiedor claimedby the other (Deleuzeand Guattari 1987; Foucault 1967; Said 1978).

In this chapter | map out the politics inscribedin that re-territorialisation of identity which indigenous groups enact
whenthey cometo appropriate and indigenise the imaginary geographies of Europeans. Kaliai cargocults often reworked
the boundaries of people’s identities by reworking the horizon of the world which Europeansused for placing themselves
and others. Moreover, Kaliai cargo cults often set about exploring the limits of both indigenous and Europeanimaginary
geographies. They searched for common points of transition between these different terrains. In doing so, they often
uncovered the space of death as a shared terrain where two cultures intersected (cf. Taussig 1987). This should not
surprise us for, in all cultures, death is a crucial realm of meaning. Death forms the ultimate temporal horizon towards
whichall life movesand as suchit gives a teleological formto life. Moreover, death’s removal fromthe living provides a
space of othemessthroughwhichone can definethe presenttermsfor livinglife. | see cargocults as a struggleto control
the conceptual placing powerof the space of death; wherethe struggleto control the conceptualtermsof one’s existenceis

dependentupon controllingthose borderlandsof othemesswhichare usedto define the boundariesof lived existence.

Deathand CargoCults

Traditional Kaliai stories often speak of people meeting the dead and acquiring from them various species of taro,
sugar cane, and other food crops (Counts 1980, 1982). Nowadays, in people’s dreams, this contact with the deadiis still
keptup. Itis throughdreamsthat villagers acquire from deceasedrelatives new magical spells, songs, rituals, and masks.
In dreams, a dead relative will cometo guide a shaman, so that he can find the masalai or sorcererwho has stolena sick
person’ssoul. The deadwere traditionally part of the ongoinglife of Kaliai society. Theywere accessedcontinuouslyand
the gatewaysto themhadto be kept openif life was to remain productive and healthy. In orderto keepthe deadcloseto
the living, they were traditionally buried undemeath men’s and women's houses. It was throughtravels to the dead and
back, that Kaliai society createdits narrativesof transformation. Thiswasthe way it figuredthe task of going past the fixed
visible nature of existing things so as to acquire somethingnew. It was through contactwith the invisible dead that there

emergedin storiesand dreamsthe potential for a new state of affairs. It wasthis transformative potential that Kaliai cargo
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cult followers soughtwhenthey visited graves, holes, lakes and waterfalls leading to the dead. At the lakesthey visitedin
the mountains, Censure’sfollowerscameto see their namba(number), thatis the mark or signwhichwouldlater openupa
“door”backin their village. Therethey madespeechesto the deadrequestingcargo. It wasexplainedto me:

Withthe namba][the signsvisitedby cult followers), it was so that the door [of cargo] could comeup to themall. Sothat
later, whenwe startedworkingthis something[the stori cult] and it came up good, then everythinglike cargowouldcome
upto the door at their villageand they would sit downontop of it. . . Thennambais like this, it goesto their door.

After leaving these cult sites in the Kaliai bush, followers retumed back to their home territories where they built new
villages on sites which Censure had found and which consisted of certain holes leading to the underground that were
known as telephonesand doors:”” These gatewaysto the dead, to the alterity of the past, would later openup to reveal
anothertimewhichwasto come.

Like many other Melanesian groups, the Kaliai often render life and death as the visible and invisible sides of the
existing world. Kaliai cults often posit Europeanascendancyas coming from whites having placed themselves between
thesetwoworlds, so as to controlthe movementof goodsand people betweenthem. Thetravelsof the Kaliaito townsand
plantationshave not underminedtheir beliefin the hiddenpowersof the underground. Indeed, Posingentold me howwhen
he was at Rabaulin the late 1960s he saw a hole in a hill which was guarded continuously by govemment officers. He
claimedthat at night Europeanand Chinese menwould drive their trucks into this hole and then come outin the moming
tryingto cover up their cargowith canvases.

All thesetrucksfilled with cargo, whichrun early in the moming, they comefromwhere? Somecomefromships, but
otherscomefrom, I thinkyouknowwhere. Wedo notknow, but you know.

The Kaliai see whitesas havingan interestin keeping separate the twoworlds of the livingand the dead. It is in this
context, that the realisation of a new law of existence becomes identified with crossing this divide. Kaliai cargo cult
practices have been mostly directed at trying to reunite relatives separated by death, for only whenthe living and the dead
coexistwill there be a commonutopian existence between Europeansand Melanesians. Ending one systemof alienation
(thelivingfromthe dead)is here madeto promisethe end of another systemof alienation (Melanesiansfrom Europeans).

Kaliai cargo cults have focusedon whatare seento be doorwaysbetweenthe visible and invisible worlds. Posingen
sawthe volcanoat Rabaul as a doorwayto where the dead were making cargo. Other Kaliai villagerstold me the same
aboutothervolcanoesscatteredthroughoutNewBritain. Oneyoungmanreferredto the volcanoat Gloucesteras a factory
for cargo. Oneshaman,whohasbeenheavilyinvolvedin Kaliai cargocults, told fellowvillagersthat it was no accidentthat

whites had built all their major administrative centres at volcanoes. He claimed whites had done this to prevent people

106



ChapterThree

discovering the secret that volcanoes were workshops. This shaman was quoted approvingly by a fellow shaman as
havingsaid:

All the govemmentstationsare at these volcanoes, at Rabaul, Talaseaand at Gloucester. Allthe huge govemment
stationsare wherethesefiresare at. . . Nowlook, the governmenthas comeandit has blockedthe door belongingto us

[volcanoat Gloucester], thenit wentover there and blockedthat door [volcanoat Talasea), and at Rabaulit also blocked

thedoor.

In the Kaliai area there are stories about people entering volcanoesand discovering anotherworld. Somestoriesinvolve
the seismological surveys which European scientists carry out around volcanoes. The native assistants who are
occasionally loweredby a rope froma helicopterinto the volcano’smouthare reportedas seeingsomethinglike a masalai,
aman,aroador anotherplace. Manypeopleare suspiciousaboutwhy Europeanshave placeda tabooon themtravelling
up the sides of volcanoes. Volcanoesare often thought of as masalai sites which in turn are seen as doorwaysto other
secretworlds (cf. McCarthy 1964: 189; Worsley 1957: 115). Like mineral deposits and holesin the ground, volcanoesare
placesof mysteryand powerwhich others cometo respectin the sameway as Melanesians. Herewhitesand Melanesian
sharea secretrespectfor these places; a respectwhichthey hide fromeach - which dividesthem- but also secretly unites

them.
Prayersat Gravesandthe Resurrectionof Money

Thereare other storieswhich confirmto people that whitesknowthere is somethingvaluable underthe ground. In all
the area of New Britain where | have done somefieldwork - Bali Island, Kaliai and Pomio- | have collected stories about
people’s suspicions conceming the practice where Catholic priests would visit a village and then go pray at its local
cemetery. This was an attempt by the Catholic Churchto gain legitimacy and followers by fusing Christianity with local
forms of respectfor the dead. However, what this religious ceremonydid was to generate rumoursthat European priests
were secretly receiving moneyfromthese prayers at graves. Posingentold me how Europeanpriests would visit a grave
three days after someone had died and there moneywould magically appear. He also told me that this followed Christ's
rising from the grave after three days. As proof of his claims, Posingen gave me a story about a man fromthe nearby
Bariai areawhoknewthis secret. Onthe third day after someone’sdeath, the Bariai manwentto the village cemeteryand
there he spieda visiting priest praying. Soona mail bag full of moneyappearedin the priest's hand. The Bariaimanleapt
out, kickedandbeat up the priest, takingthe bag of money. The prieststood up and scoldedthe Bariai man, sayingthathe
did not haveto beat him, he could have simply askedfor the money. The Bariai manreplied:

| If I spoketo you aboutthis, youwould have beenfrightenedand youwould have blockedthe moneyfromme. Forl know,
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all the time you have beenreceivingmoneywhenpeopledie. | knewthatthistime youwouldagaingoto the graveto get
moneyso | wentand hid there. Whenyoureceivedthe moneyl jumpedout. | knewyouwouldntgive methe moneyif |
askedforit, so| kickedyouandgrabbedthe money.

The priest offered the Bariai man moneyto keep quiet about what he had seen. This promptedthe Bariai manto offer to
give back some of the captured money, but the priest refused, telling the Bariai man that he could keep it all. Feeling
insulted by this rejection of his hospitality, the Bariai man angrily informed the priest that because he had refused his
moneyhe wouldrevealthe secret, whichis whywe nowknowthis story.

In this story, the Catholic Church’sattemptsto poachupontraditional forms of respectfor the deadare poachedback
to sustain cargo cult narratives of respectfor the dead. Appropriationsare in turn re-appropriated: they are takenback so
as to confirmunderstandingsof the secretmagicunderpinningracerelations. Here, traditional Melanesianunderstandings
of magic associated with graves and the dead come to blend with a Christian vision of the magic surrounding Christ's
death. The transformative powerof deathin Kaliai culture comesto be joined and indeedreinforced by the transformative
power of death in Christianity. Inscribed in these synthesising practices is a sense of racial inequality as founded in
Europeanspossessinga more powerful system of magic for engagingthe dead. Implicitin such storiesis also the theme
that the bodies of the dead re-materialise at gravesas money. Christ's resurrectionis here democratisedand becomesa
potential redeeminggift in the death of all people. Such stories use Christ's Resurrectionto resuscitate not the powers of
one man- Christ- but the local powers of all the dead. Here the material world of moneyis resituated, placed within other
circuits of meaning which use the transformative moment of death in Christ’s resurrection to re-objectifying the creative
transformative powersof the dead.

Whenl askeda shamanat Bolo, whoml will call Laupu, whetherhe had heardthe story aboutthe Bariaimanandthe
priest, he replied he had not, but what he had heard in his own village were warningsto be careful about priests wearing
black robes and going to graves at night. He quoted fellow villagers as saying: “whenthe priests cometo us and it is
becoming night, then we must look out good, for it would not be good if they went to the graves and received a large
amountof money.” The previous day, Lauputold me how after three days he went to his ownfather's grave. There, he
heard noises comingfrominside the grave whichthen openedup; a light camefromit whichwas Laupu'sfather comingto
the surface. | askedLaupuif he wasdreamingand he replied:

No, | wasn't. | sawit straight,he waswalkingand he cameontop. He cameontopandit waslike light comingup. He
washoldinga huge bag of moneyandhe cameontop. It wasnota goodtime becausetherewerethen plentyof menin

themen'shouse. If it hadbeensomewheremoredistant, it wouldhavebeenall right. Butall the menin the men'shouse
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madea noise. My handwantedto go downto grabit [the money]but becauseall the menmadea noise he movedback.
Thelightmovedbackandhe movedback. A catthencameontop. A catcameontopandit wentand satdownin frontof
the grave. | wasstandingupand| couldhearit. | waswatchingthe light, it was becomingdimmerand dimmer, | said: “|
have buggeredup myjourney. Whydid thesemenmakea noise?” My stomachwasno good[angry]. Thetimewhenthis
somethingmoved, whenthis light movedand wentback down, then myfather he also started going backwith this
something. Whenthe lightwasvery dimthenthe cat cameontop. It cameontopand| dontknowwasit him [his father]?
| thinkit washimand he cameand sat ontop of the hole [grave] like that.

What is interesting about this story is how a dead personwho has gained access to Europeanwealth turnsinto a
domesticanimal belongingto Europeans. The Kaliai do have traditional understandings of the dead as sometimescoming
backas a wild pig or cassowarywhichwill seekrevengeuponthe living for some past crime, or for not having beenaround
to care for a personwhenthey died or to showrespectand sorrowat their death. In Laupu’s story, not only do the dead
possessEuropeanwealthbut they also assumethe formof Europeananimals. A domesticated Europeanpresencecomes
to inhabitthe transformative space of death. A newformof animality associatedwith settled domesticity andthe civilisation
process now comes to mediate the transformative world of the dead. People’s world of transformations and
metamorphosis has itself come to be transformed, remediated through new images of death, animality, alterity and

becoming.

Mailing Lettersto the Dead

Kaliai cargo cult followers have often sought out the secret magic employedby Europeansto contactthe dead and
this has often underpinned people’s cargo cult use of Europeanculture. In particular, the power of westemtechnologyto
tap into mysterious hiddenforces like electricity, chemical reactions, and the laws of mechanicsand thermodynamicsgives
technologythe magical aura of tapping into an invisible hidden realm of powerwhich for many peopleis analogous, if not
the same, as the invisible hiddenrealm of power belongingto their dead. As we shall see later on, cargocult leaderslike
Censure had a number of holes in the ground which were called telephones and which he used to ring and talk to the
undergrounddead. Onother occasions, Censureuseda stick, that he claimedwas his wireless, to talk to planesoverhead
whichwere reportedly being flown by someof his undergroundchildren. Like telephones, wirelessesand planes, a certain
magicality was sometimesattachedto letters and foreign newspapersfor these also cross large distancesand come from
unseenspaces. Manypeoplegave methe story of how Censurehad competedwith another cargo cult leader - Mapilu- to
mail a letter to the dead. Each of themwrote a letter which they then put inside a mat. Villagers at Moluo, who were

sympathetic to Maypilu, told me: “Mapilu worked something like a miracle”, for whenthe mat was opened, the letter was
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gone. Whentellingme his versionof this story, Namorecomplainedbitterly abouthowMapiluhad been“courted” (takento
the administration) by peopleand that his work had almostcometo an end.

Namorewentonto tell me of anothersuccessthey hadin contactingthe dead. This involvednewspapersbelonging
to the dead coming into the Kaliai areain 1974. In the AikonAngal area (where Censure was working his cult), these
newspaperscame up to Aepo, whilstin the RobosMoluoareathey cameup to Namoreand Mapiluwhowere later to start
their own separate cargo cults which | will discuss in chapter seven® It is said that these newspapers contained the
namesof deceasedKaliai villagerswhowere also asking their descendantsto write backif they wantedmore “goodnews”.
This was taken to mean more knowledge about how to transform bush Kaliai existence so it was like the European
existencelived by the dead. Namoredescribedtheseeventslikethis:

Onenewspapercameandit containedthe nameof one of my ancestorswhohad died a longtime ago, beforethe
govemmentandthe Gemmanshadcomeupto us... Thisnewspapercame, butwe do notknowwhattrue roadit came
along. Whenit came,weweresurprised.. . It containedthe followingtalk, my ancestorsworkedthistalk: “Yes, Wading
[nameof a livingman], you are one colour, | amanothercolour [a dead personwho has turnedwhite]. Youdo notknow
aboutme, | do notknowaboutyou. Areyoua goodmanor arubbishman”.. . It alsosaid: “If youwouldlike more
knowledgethenwrite and we will sendyou moreknowledge”. This newspapercameandit containedall this goodtalk. We
lookedat this andwe thought: “all these peoplewho havediedwhereare theyliving?” All right, the [Catholic] mission
stoodup andsaid: “Ah, Jehovah’'sWitnesses!”. . . Butwe said “No, howdo they knowaboutour ancestorsso they can
write aboutthemin their newspapers.”. . Wellthese newspapersare still somethingwe think about.

Later, whena second batch of newspapers arrived, they were intercepted at Kaliai Catholic Mission Station by the priest
whowasa Tolai. He reportedlybecameangry, for: “theywere full of the namesof people [dead people] so he burntthem
allonafire”. This simply confirmed people’s understanding of the Catholic Churchas seekingto block their dialoguewith
the deadand of it beingnowhelped by a Melanesianelite whohad allieditself with Europeans.

Bush Kaliai cargo cult myths treat the current racially organised divisions of the world as having emerged from the
separationof the deadandthe living. Indeed, people expectthe inequalities betweenwhitesand Melanesiansto endwhen
death losesits separate existence. Kaliai cargo cult leaders struggle to enter the deathworlds that the white man keeps
close to him, with this becoming the means through which people seek to gain back possession of themselves in the
present. The struggleto controlthe world of the deadis a political struggle over space and especially over those spacesof
alterity that map out the boundaries of knowledge, power and identity in the present. The struggle to control the world of

the deadiis also a struggle over time, for the undergroundworld of the dead is that world of the past which needsto be
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reclaimedby the living, if the living are to have a future, if they are to situate themselvesdifferentlyin a time otherthanthe
present.

| see the creative magical role assigned by Kaliai cargo cults to the space of death as congruent with the
phenomenological fact that all existence involves a dialogue with death, which forms the horizon of all human action.
Traditional and cargo cult images of death as plentiful, as magically creative of material wealth, are the language of desire
embodying and objectifying the phenomenological power of death to mediate and create people’s worlds, their
understandings of reality. But more than this, the emancipatory, liberating connotations projected onto the dead emerge
outof the fact that the undergroundspace of death allowspeopleto travel beyondauthorisednarratives, especially those of
Christianity and the state. The undergroundis a space where resistance narratives can voyage beyond that policing of
identities and truths which Europeaninstitutions seek to enact throughtheir policing of geographiesof death. The creative
labourthat people putinto cultsis part of a desire to keepthe alternative terrain of the undergroundtalking, for this hidden
world of magicis coextensivewith those narrative displacementsof themselveswhichtake people beyondthe limits of their
world as it is revealed and authorised by whites and their representatives. The weapons of the weak lie in their stories
aboutdeath, in the undergroundnarrativeswhich hold out the promise of being able to circumnavigatethe world differently,
in beingable to move beyondits visible forms, fixed conventionsand familiar boundaries. Thisis what cargoas a form of
plenitude and pleasure partly objectifies, namely those underground forms of plenitude and pleasure opened up by the
activity of story+elling.

In his analysis of the history of how cargo cults have beenthoughtabout by westemers, Lindstrom(1993) makesthe
good pointthat westemanthropologistshave often not beenable to acceptthe desire for material goodsin othersand have
thus often constituted cargo cults in purely moralterms so as to render themmore acceptableto the West*  Whilst this is
true for somerecentanthropologists, one of the deficienciesof Lindstrom’sworkis thatit never seriously pursuesthis good
point to its conclusion so as to treat seriously the desires of cult followers. For Lindstrom, the only desiring subjectis a
westemsubjectwhodesiresthe mirror spaceof the otherto reflecthis own desiresin their desires. This analytical position
is only concemed with mirroring as a westem practice and not with the practices of mirroring through which indigenous
people abjectify their owndesiresfor themselves, via the white manand via their undergrounddead. Kaliai societymerges
the desires and pleasures offered by commodities with the desires and pleasures offered by certain moral narratives. The
coupling of material wealth to the avenues of narrative displacement opened up by the underground dead is not a
perversion of moral goals, instead, the desire for material goods becomes part of the production of the desire for certain

kinds of undergroundworldsthat are metaphorsfor certainkinds of subversive, clandestineabove-groundexistences. The
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desire for a comfortable Europeanlifestyle is fused with the pleasure that resistance stories open up whenthey construct
other possible existences not controlled directly by whites but by one’s own ancestors elevated to the status of whites;
ancestors over whomone canimagine oneself as having moreinfluence, for unlike the white manthey are close kin. The
displacement of a westem existence into the underground gives a sensual and commodified form to those other desires
and pleasures that are opened up by narratives of displacement and the experience of emancipation carried by those
narratives. Commodities are condensed metaphors of desire and pleasure within which all sorts of other desires and

pleasurescan be implicatedand objectified.

LosingControl of the Spaceof Death

I wantnowto explorein more detail the sorts of deathworlds which people developedin responseto Europeansand
the imaginary geographiesof death (and also of origins) broughtby Europeans. My analytical startingpointis the ideathat
the arrival of Christianity alters the way the world is experienced by altering the way deathis understood. By giving new
meaningsto the ultimate humanfuture, Christianity uses death to redefine the temporal projects and parametersof human
existence. The Kaliai have cometo perceive their loss of control over present reality as emerging from their having lost
control overthe spaceof death. Manybush Kaliai villagerstold methat before, their parentsand grandparentsusedto run
continuouslyinto the deadin the bush. | wastold that the loss of contactwith the dead was a recent phenomenonwhich
peopleattributedto the comingof Europeansand especially to the coming of the Catholic Church. Whenl arrivedin 1986,
manybush Kaliai blamedtheir recentloss of contactwith the deadfor people becomingmore sick, gardensless fertile and
gameless plentiful (Lattas 1991, 1993). A few old menattributedthe declinein gardensand gameto governmentofficers
having stopped people burying their dead undemeath houses. People’s parents had done this to keep the dead close
where they could acquire from them magical spells for gardening and catching game. When using a magical spell,
someonewill quietly call out the namesof ancestorswho had beengood huntersor gardeners. Thoseancestorscameand
helped people’s parents grow huge taro tubers that weighed as much as heavy stones, and they helped people find game
andthe souls of the sick capturedby sorcerersand masalai.

Thereis an elementof truthin people’s sense of their external world as having changedand of their dead as having
disappeared, for Christianity’s vision of Heavenhas workedto undermine people’s ongoing dialogueswith their dead. The
fact that the dead no longer come up to chat and meet with people is a way of objectifying the problematisation and
withdrawal of certain traditional imaginary spaceswhich had been used dialogically to establish people’s reality. People’s
experience of themselves as having lost control of the present world occurs alongside that re-writing of the meaning of

deathwhich Christianity enactsas it re-writesthe space of the future whichformsthe horizon of presentactions. Rewriting
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the meaningof deathis a rewriting of the meaningof life andit is for this reasonthat cargocult followersstrugglefor control
overthe termsof presentexistenceby strugglingto rewrite and regain control over knowledgeof the world of the dead.
Rather than outright opposition to Christianity, many bush Kaliai villagers are struggling to reconcile their traditional
beliefs with Christianity so as to use Christianity to lend support to those other spaces which lie outside and which often
subvertthe “public talk” of the Church. In their struggle to find a clandestine middle ground, some people claimthat God
himself created undergroundplaces and filled themwith masalai and the dead. Many New Tribes Missionfollowershave
foundit hard to give up completely the topographyof their grandparents. Whilst| wasin the field, a few of themriskedthe
condemnation of their teachers and the Europeanmissionaries to sneak up to my house at night to reveal their thoughts
about the undergrounddead. On one suchnight, Namoretold me: “There are menundemeathand menabove. All the
men who die go down undemeath. All the men who do not die are above. All right, all these men undemeath, like
underwater or under other things - like mountains, before they would gather [above ground] people together, saying:
‘Comelet us go sing’.” Namorewenton to give me a traditional story of howthe dead hadinvited the living to a ceremony
by a waterfall, on the river Lepni. Waterfalls are traditionally the places where the dead and tambaransreside. Namore
has been involved in three recent cargo cults in the Kaliai bush - those led by Censure, Malour and Mapilu. He is still
involved covertly in the Mapilu cult which has a significant cult site on the river Lepni where Namore’s story took place.
There, long ago, two brothers were beating bark when the people of the waterfall came up to them. The dead sister of
thesetwo brotherswas with these otherdeadpeopleand she invited her brothersto a singsing  Sheinstructedthemto rub
fragrantleavesontheir bodiesso as to conceal the smell of their humanity fromthe undergrounddead. The brotherswere
then told to close their eyes and when they opened them they were standing in an underground village. At the
undergroundsingsing manydead people keptasking: “Whatis it that smells nice here”, but theyweretold: “Ohno, there
is only us here, thereis nothingelse that smells aroundhere, there is only us, the people belongingto this singsing. The
two brothers sang with the dead until it was dawn and time to distribute the pork which traditionally concludes all
ceremonies. Their sister then came and she gave thema leg of pork to carry back to their mother and father. They
informedher they had no way of getting back but she simply instructedthemto close their eyes; whenthey openedthem,
theywere standingwherethey had originally beenbeatingbark. Theleg of pig thatthey had beengivenhad multipliedinto
a huge quantity of pork. Without any prompting on my part, Namore gave me the following observations about the
significanceof this story:
NowAndrew, | saythis proof of thingsusedto comeup to people, like us, especially to the previousgeneration. These

kindsof places, our ancestorsknewaboutthem, so did their descendants.. . . Theywouldtell usthatthisareais a village
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andthatwe shouldnot thinkit is an emptyplace: “thereare people at this waterfall, for we wentsingingthere”. They
wouldshoweverybodythe door: “wewentdownhere, our sistertold us to close our eyesandwewentdownhere. . .
Whenwe finishedsingingwe closedour eyesand camebackto thisarea.”. . . Well Andrewthesekinds of occurrences
werearoundandall the big menknewof them; up until the time of the Germans, they were still happening. Thenthe
Catholicscame, the Churchcame,and nowthis something, whenpeopletry to workit, nothinghappens, it is blocked.
Thereare nowno longer“people”whotalk there, it is totally blocked. Beforeall our fatherswhenthey buried people, we
sawthat, like our grandparents, they buried people with their headsandlegsin a certaindirection[towardsthe mountains]
sothe deadlater could standup andtravelin the right direction. Weknowaboutthis, but| wantto know. . . whywhenwe
nowtry to workthe samethingseverythingis blocked? Theroadis nowblocked. Wenolongerhearpeoplesingor yell
outin alltheseplaces. Theseplacesaretotally blocked.

This narrative of the Kaliai's disempowermentsingles out for criticismnot the Germansor the state systemof indirect
rule, which had little day-+to-day policing consequencesfor the Kaliai, but Christianity. The Catholic Churchis associated
with the loss of ancient wisdomand with the landscape coming to be sealed off so as to deny the living accessto those
spacesof plenitude whichthe dead traditionally provided. Nowadays, Namoreis part of an influential group of New Tribes
Mission followers who secretly work cargo cult rituals, songs and feasts to reactivate connections with the underground.
They believe that without the reopeningof a dialogue with the dead, the Kaliai are doomedto white subordinationand the
futile law of bisnis (i.e. trade-stores and cash crops). No doubtthereis containedin Namore'sabove observationssome of
the recentrivalry betweenthe Catholic Churchandthe New TribesMission. Thisrivalryis expressedas an accusationthat
the Catholic Church has introduced a rift between the dead and the living, alienating people from their relatives and the
powers of the underground. These views, which are highly critical of Rome, the Pope and the Catholic Church, were
behind the mass conversion of Catholics to the New Tribes Mission. Yet Namore’s accusations are not totally new or
specificto the New Tribes Mission, for in 1986 | heard the sameviewsfrommany Catholics, includingNamore himselfwho
wasthena Catholic. Like villagers throughout New Britain, Censure’s followers also believed that the Pope was blocking
the new law of existence and, as we saw in the last chapter, such views can also be found in the 1960s cargo cults of
Koriamand Aikele.

Whilst some bush Kaliai villagers are thankful to the Catholic Churchfor having come and blessedmasalai sites with
holy water that turned themiinto inert stone, others like Censure, Namore and Mapilu believe that the cost has beento
deprivethe Kaliai of beneficial accessto the underground. Namorealso blamedthe loss of accessto the undergroundon

increased surveillance and policing by those aligned with Christianity and the govemment. He criticised the persecution
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sufferedby cargo cult leaderswho soughtto find a stori that would reveal why the undergroundhas becomeblocked: “itis
like this, if a mantries to find a stori [a cargo cult], so he can look at somethingtrue, and other people find out about this,
then these other peaple ‘court’ [condemn, persecute, jail] him. But our grandparents saw something and it is still there.
Help came up to our grandparents, this kind of help came up to themall.” Namore and his brotherin{aw, Mapilu, have
been“courted”a numberof timesfor workinga stori. Bothare critical of “the road belongingto business”and they believe
their stori is more likely to deliver a European existence than development projects. In his observationsto me, Namore
also criticised whites who blamed Melanesians for their own poverty and he criticised the policing strategies of the New
TribesMissionwhichuse the fear of Satanto silencestoriesaboutthe underground:

Whatstory of ourancestorswill helpus? Weworkat findingit. Butsomenowlookto the govemment.. . . Yet, all the big
mentoldus: “Thisundergroundis somethingimportant; the mountainshaveall kinds of marks; andthey have people
inside.” Nowthe Bible informsus [preachingof the New Tribes Mission] that this sort of talk is tudak (very dark), thatit is a
lie of Satan. This sort of information[fromthe Bible] nowblocksour eyes. Ourancestorsknewsomething, but they did not
passit correctlyonto us. You[whites]all talk thatthe causelieswith us, but | feel that you are hidingthings, thatyou are
stealingthings. The kingand queenworkedthe lawandthis law has coveredus up, it has coveredup the law of
everythingbeingfree. | workat findingthe road, this road[to the deadand everythingbeingfree]. They[whites]gaveus
the road of business, we workedthis road but we still existlike our grandfathers. All these blackskinswho supportwhites
[poromanyupeld workat faulimmipela|tricking, deceivingus].

Namore here accuses educated Melanesians of helping whites to distribute misinformation about the true sources of
wealth. He blamesChristianity for a loss of interestin storieswhichin turn hasresultedin people’sdepowerment. Thereis
an element of truth here, for people’s beliefs in the underground did underpin local indigenous forms of power. With the
recentcomingof the New Tribes Mission, the older generationwhowere knowledgeableaboutthe landscape, like Namore,
have lost their authority and power in relation to the young men who read the Bible and who claim to know the true
geographiesthat situatethe stories of God'sactions.

Earlier we saw how Namore’s story associated the alternative terrain of the dead with images of plentiful pork, whilst
the loss of knowledge about the places of the dead was associated with the hard road of businesswhich the Kaliai were
coming to be tricked into adopting. People’s powerlessnessis here associated not simply with the loss of tradition, but
more specifically with the loss of alternative geographiesin whichto place themselves. What| see as also beingmoumed
wasthe loss of those alternative perspectivesoffered by the ability to place oneself uponan alternative geographyso as to

see the world throughthe eyes of the dead. Namore complainedthat the talk of Satanwas covering up people’s ability to
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see the marks in the landscape and the stories about it. It is perhaps the rich plenitude of stories which Namore also
moumns, for he equateslosingaccessto the plenitude of deathwith havinglost the powerto tell one’s stories.

Cargocult followers, like Namore, struggleagainst Christianity’s policing of indigenousharrativesand assert the need
to rediscover underground images of power and creativity. The underground here becomes a space for developing
resistance narratives. Its concealedness allows for the development of a secret counter<ulture based on traditional
images of the underground as a space of origins. Inscribed in traditional stories about people travelling into the
underground was a movement back into both the space occupied by ancestors who created one’s body as well as the
terrain occupied by those primordial masalai beings who in myths are the origin of clans, songs, paintings, masks and
landscapefeatures. The magical creative power ascribedto the underground by Kaliai cargo cults comesfromit housing
the primordial generative sources of one’s self, one’s culture and one’s physical environment. We are dealing with a
genealogical model of the creative process, where the first beings and spatial terrain of the past are reinvoked for they
embodypowersof change. Thereis also an elementof revitalisationin this attemptto recreatethe presentby recapturing
contactwith primordial spacesand beings of the underground. Thereis an empowermentof the past going on here which
seeksto use it to provide the cultural autonomy and power to go beyond one’s present situation and that future which
Europeansand their poroman(i.e. Melanesianallies, friends) in the churchand govemmentwant to map out for the bush
Kaliai.

Namore complained that in these dangerous underground places where everyone before spoke of tambarans and
masalai, the young - newline of men- nowonly spoke of Satan’'s presence. Like Censure, Namorewantsto re-empower
these masalai sites and to have them seen positively. He suggestedto me that God had put monsters at these sites to
guardtheir secrettreasures.

Theseplaceshave something, like whenwe spokeaboutthis placewhichhas gas, they call it “masalai” but somethingis
thereundemeath.. . | thinkthereis somethingtherethatlooksafterthis hole. The Big Manputthemthereto look afterthe
gold, he putthemthereto look after something?. . . Wefind people callingthemdangerousplacesbutnothereis
somethingthere; this somethingthat gets up all kinds of work [cargo]is there.

Namore went on to discuss geological explorations in the Kaliai area which he made sense of in terms of indigenous
notionsof undergroundpowerandwealth.

The scientists[geologists] cameand had a look at this site [masalai site] and said: “This site truly containssomething
whichis coveredup, butit is there.” We say a masalaiis coveringup this somethingwhichis there, all this workis there, all

thesethingswhichthe white manworksarethere. Weare afraid of this somethingbutit is there. They|[the scientists]
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| cameandfoundthis somethingout and said work would comeup.

Like other cargo cult leaders, Namore sees the problemof racial dominationas one of trying to rediscover that lost
knowledgeof the ancestorsthat will allowpeopleto escapethe narrowspatial terrain and vision of the world into which the
white man seeksto confine the Kaliai. He, like others, sees the role of stories as the need to develop new geographical
understandings of the world and part of this involves the need to reconcile the imaginary topographies of Christianity with
those of tradition. Currently, manyKaliai villagerswho have joined the New Tribes Missiondo not knowwhatto makeof a
space like Hell and the figure of Satanwhich the New Tribes Mission has projected onto the world of their grandparents.
Manypeopleare also unsure of whereHeavenis andfind it hard to imaginea worldthat can hangupin the sky all by itself.
Namore gave this description of how people were unhappy and confused over the way the spaces of their ancestors had
beensuppressedandtakenover by Christiangeographies.
| wantto knowwhatit was that came up and madethis somethingleave us [contactwith the dead]and that nowblocksour
thoughts. Whathasdonethis!. . . Allrightthe Churchcameup, it spoke: “if you do not hear our talk, whenyou die you will
goto Hell”. Allrightweworkat weighingup thesethings: “this placewhere people [the dead]usedto live, thistimewhen
everyonewentto sing, whereis it?” We nowhave manythoughts: one aboutHell, and the other aboutwhatall our
ancestorsknew.. . thesetwodifferentthoughtsare in ourheads. Nowthereis a third, Heaven, that makesthree. With
Hellwetalk: “all our ancestorswentand sawthis placewheredid it go, have the souls tevil| of everyone[the dead]gone
to this place? Orwhathashappened? Will these people comeand eat us humansor what?” Ourthoughtsworkat
weighingup all this.

The Church[New TribesMission]cameand. . . talkslike this aboutthis place whichour ancestorsknew: “Thisis the place
where Satanstopsandtricks you, youmustcomethisway”. All right, nowweworkat followingJesus. . . andthese
thoughtsaboutthe pastwhich should schoolus we no longerfollowthem. Welooktowardsyour customs,and our
customs,we havelaid themdown. All right nowplenty of us people are mixedup, we are all mixedup [Na plenti mani

faul, mipelaolgetai faul). If a manwantsto stori, he cannot. The customof businesshas comeupto all villages.. . . Itis

true Godmadeus, butwhereis this somethingwhichwastrue and belongedto our ancestors. Thereare a fewof uswho

believethat our ancestorsgave us somethingtrue.

Namore complained to me, with a mixture of bitterness and puzzlement, about the way Christianity has transformedthe
traditional danger and othemess of the dead and of masalai into the demonic othermness of Satan. He rightly sees the
emergence of Satan and Hell as part of the incorporation of the bush Kaliai into business and European customs. The

alienation of people fromthe geographyof their grandparentsis usedto ground people’s loss of autonomyand to mapout

117



ChapterThree

the spatial conditions within which European hegemony is realised. Christianity is here experienced as dispossessing
people of their indigenous spaces and in particular of those spaces of alterity within which an alternative, more utopian
placementof the self could be enacted.

By reducing the ancestral topography of the Kaliai to Satan’s tricks and lies, Christianity creates a new topography
which internalises masalai sites and the world of the dead. These regions are transformed from being sites outside a
person’sbodyto being subjective fictions playedinside people’s minds. The space which masalai sites and the dead had
occupied previously is now radically changed as these spaces come to be located inside the tricky minds of subjects.
Here, all those alternative placementsof the self and of existencewhichwere providedby traditioncometo be renderedas
emerging from estranged forms of subjectivity. The outside space of the dead and masalai cometo be transformedinto
alienatingfictions; which are usedto posita divided self where consciencemust struggle againstthe fictionsimposedupon
it fromthe outside by Satanand the culture of one’sgrandparents. Theworld of the undergroundnowbecomesa demonic
subjective reality which is partly demonic because it takes people’s thoughts away from God. Cargo cult leaders, like
Namore, struggle against these dividing practices of Christianity which are predicated on alienating people from their past
andwhichtransformpeople’s geographyinto a subjectivefiction. Kaliai cargocults have beenresistingthis subjectification
or interiorising of the geography of their dead. People struggle to empower themselves by maintaining their ongoing
dialogue with the traditional exteriority of the world of the dead. In this, there is a recognition that one’s domination and
hegemony comesfrom the subjectification or interiorising of one’s culture and its landscape. Its objectivity is what has to
be preserved, for its exteriority providesthe alternative terrain of authorisation throughwhich one can ground other voices
and other meaningsoutside churchand Europeancontrol.

For older men, like Namore, there is genuine anguish as they try to put together their new found belief in the Bible
withtheir firm beliefin the reality of their grandparents'world.

The Bible talks this somethingof your grandparents’, it is nottrue. However,a few of us know[otherwise]andit remains
withus. Atthe mountainswe have heardplenty of differentsoundsandyelling[madeby the dead].. . The Bible speaksof
Heaven, butthis placewhereall the [dead] peopletalk, whatis this place? Are these[voices]the souls of all peopleor
what? This placewherewe thinkthat only waterfalls downis not like that, before peoplewentdownbelowat this place
andthencameontop. Whatsortof placeis there? All right, we workat thinkingaboutall this.

Namoretold me he had hot been able to work throughthis disparity in geographies, he was still trying hard to find the true
place wherethe deadwentto live. He complainedhow his own children now only spoke of Heaven. Thoughbelongingto

the New Tribes Mission, Namore has been secretly using his knowledge of the Bible to try to re-empower bush Kaliai
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mountains, waterfalls and masalaisites. He evensuggestedto methat onelocal mountainmighthave beenwhere Moses’
shiplanded(cf. Kolig 1980):

Thistide cameup andthis shiplandedat a Mountainwhichthe Bible calls “Arat”. Mythinkingis like this “whereis this
mountain- in Americaor Judaeaor Israel or in Australia?”. Nowwith Arat, thereis a mountainthat our grandfatherscalled
“Alat’whichis in ourareaand| think: “Is it alsoin Americaor Judaea?” Ourthinkingis like this, we have two thoughts.
Whenthe shipdrifted, the Bible talksit cameto restat Arat, but our ancestorscalledthis mountain Alat and we work at
thinkingabouitthis.

Nowadays, the New Tribes Mission works hard at policing this appropriation of Biblical spaces that is going on in
cargocult thinking. Recently, aroundthe Aria River, the new missionaries showedpeople a map of the world and pointed
out where Galilee and other Biblical sites were comparedto America. Somepeoplewere shockedthat Americawas so far
fromthe lands of the Bible. Many sawthe New Tribes Missionas attemptingto hide the true geography of the world from
them. Other people could not accept that Galilee and Jerusalemwere not in the Kaliai area. One New Tribes Mission
follower gave me this account of how people sawthe missionaries as tricking them: “They[cargo cult followersinside the
New Tribes Mission] all think that this map is nothing and that you white skins are really the dead, and youse have gone
and comeback. . . Theythink that these placesreside only in our ownarea.” In searchingfor a middle ground, for those
crosstoads, where the lands of the Bible intersect with their own landscape, the Kaliai are seekingto merge a number of
differentunderstandingsof the creative process. Thereis a certainempowemmentof the Kaliai that comesfromtransferring
the sacred creative Biblical spaces of whites to the Kaliai area. Here the creative cosmography underpinning traditional
myths of origins merge with the creative cosmographybelongingto Europeans. This processis also reinforced by stories
of howwhites, either through aeroplanes or submarines, travel into Kaliai mountains where they secretly acquire cargo at

the Kaliai's expense.
TheMeitavaleCult: Womenandthe Creationof New Geographies

Sofarin this chapter, | have soughtto sketch out someof the generalwaysin whichspace, politics and identity have
beencloselyintertwinedin recentbush Kaliai cargocults. | wantnowto turnto usetheseideasto focuson Censure’scult
and the way it transferred the sacred geography of the Bible into the Kaliai bush. In his 1970 patrol report on Censure’'s
movement, Sisley gave this description of the major cult site - the Glass of God- in the headwatersof the River Aria:

At this waterholeare numerousexamplesof the influenceof the Old Testamenton the Cult. Twomountainpeaksbehind
the pondare knownby the namesof Mt. Sinaiand Galilee, a small waterholecomemarshknownas Jordananda large

stone, whichon the last day will convertto a large city, called Nazareth?®
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In renaming the Kaliai landscape using these ancient Biblical sites, Censure sought an altemative placement for Kaliai
existence. He was creatinga newspacearoundthe Kaliai so as to resituate their perspective on the world - the horizonof
their existence. One of the other placesthat Censure discoveredwas a lake called the Red Seawhich Posingeninformed
mewas:. “the kamap]origin] of you whites; it is not our comeup. Our come-up is fromthe round water, the Glas bilong
God (the mirror, binocularsand looking glass of God). The Red Seais the come-up of all of you [whites).” After tellingme
proudly howhis father foundthe two mountains Galilee and Sinai, Posingenwenton to criticise the New Tribes Missionfor
nowadaystelling peoplethat these mountainswereto be foundonly in the lands belongingto whiteskins.

Sign [an Americanmissionary]cameandturnedit all and coveredthem|[the mountains]up. Signwantsto call these
mountainsto go towardsthe white manonly andnottowardsus. If we call these mountainstowardsus, he complains
aboutit. If it comestowardsWestNewBritain, he coversit up. He doesnotlike it and coversit up.

Europeanhegemonyis here experiencedas a struggle to possess people by controlling the spatial boundariesthat
underpintheir newreformedsense of self and belonging. The dominationof people here is experiencedas taking the form
of a struggle to police all those hybrid geographies, all those new synthetic forms of knowledge which people use to re-
invent their sense of belongingto the past and to the world. People cometo re-possesstheir sense of the past that they
belongto by refiguring it through their appropriation of the sacred spaces of Europeanculture. Whenthe Catholic priest
andanthropologist Father Janssenarrivedin the Kaliai area, he foundit was full of Biblical spacesandin his 1970reportto
the administration he produceda map showingthe mountains Sinai and Galilee, along with the raunwara (pools) Nazareth
andJordan.

Oneimportantomissionfrom Father Janssen’sreport was the fact that Censure often directedwomento go and map
out the cult’s new sense of space. Womenwere sent into the mountainsto explore and find the lands of the dead; the
secret sites where whites were receiving cargo. Censure’s daughterindaw, Theresa, described their journeys like this:
“No manwentwith us, he [Censure] put us women, us youngwomenahead. The older womencamebehindwith all their
boss, their husbands.” It was during these exploratory journeys, that the women discovered the mountains Sinai and
Galilee. They also found Heaven; it was a huge cliff, a giant abyss, fromwhichif you fell downyouwould die. Often, at
night, the young women chose to sleep at lakes and pools (raunwarg hoping that they might there run into the dead.
Theresatold me of one occasionwhenthey had some success, for she heard a dead personyell out. She woke up the
other women, saying: “You two, get up, and let us put on our purpur [ceremonial grass skirts], let us bilas [decorate
ourselves]and go now; | think this is a sing-out [call] belongingto us, let us go and hearit.” The womenrose, decorated

themselvesand started singingthe cult songs of Atwanehand Seaneh. Theythenwentbackto the villageand reportedto
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others their successful close encounter with the dead. One reason womenwere chosen for this task of exploration was
because, in traditional Kaliai myths, women discovered the secret objects of power - the masks or tambarans - which
formed the basis of a new social order. Censure was convinced that women would again discover a new secret which
would institute a new social order - a new society where Melanesianswould live like whites. Women'sarduousjourneys
into the mountains were exploring not simply a physical horizon, but also the limits of an indigenous mythological horizon
whichlocatedthe creative powersof primordial time in the procreative powersof women'sbodies. Thesewanderingswere
exploring the mythological boundaries of the concept of woman and were trying to reinvoke her primordial procreative
powersto disclosethe creative powers of the dead and of whites. Traditional myths of matriarchy whichinvolved women
discovering and creating the instruments of a new social order were used to try to discover and create that alternative
social orderof the deadwhich Europeanswere usingto sustaintheir livelihood.

In the mountains, womenperformedrituals and songs belongingto the dead so as to entice themout of their hiding
places. Theresadescribedto me one expeditionwherethey cameup to a hill called“Ros Ples” whichwas “where all the
big mensaythat Jesuswasbom”. Fromthere, the womentravelledto the base of Mount Sinai wherethey heard someone
blowing a trumpet shell (taur). Censure had earlier instructed the women: “You cannot follow the road which all the big
men used before, you mustgo and cut a newroadthatis yours.” The discoveryof a newroadis here a euphemismfor a
new road of knowledge created by women, whichis going to be different from the road of the past that belongedto men.
Whereasthe big men used to journey around the base of the mountain, the women, following Censure’s advice, climbed
upwards. They climbed past a cave and onto stones where they worked the cult songs of Atwanehand Seaneh. They
then journeyed onto another mountain where they heard the dead blowing another trumpet shell and beating drums.
Theresaclaimedthat there they came closeto discoveringa secret site of cargo, for they heard a mysteriousplanelandin
the mountains.

Theplane’'senginewascrying, it landedand the noise stopped. Theymadethe enginedie andit landedthereat Sinai. It
wasnotas thoughwe heardit go past Sinai, ontothis placeandthenthat place. No, it landedat Sinai, criedthereand
thenthey madethe noisedie. Whenit wentdownon Sinaithe fog clearedand all the mountainsweretotally visible.

Whilst his wife was speaking, Posingeninterruptedto tell me how suspiciousit was that this fog cameup just as the plane
waslandingandit lifted after the plane had landed. He sawthe fog as concealingwherein the mountains planescameto
take awaycargo.

Kaliai cargo cults have often focused on mountains not just becausethey were traditionally associatedwith the dead,

for this also begsthe question of why this traditional associationwas goodto think with. Like water and the underground, |
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see mountainsas objectifying and articulating that sense of the concealedand of the hidden, which Heidegger (1977) like
Nietzsche (1886)sawas indispensableto all humanthought(cf. Derrida1979). The senseof a hiddenorderlurkingbehind
the real was employedin cargo cult attempts to unearth and create new domains of knowledge and to displace existing
forms of knowledge. The mountains objectified the cult's struggle to reveal another space of existence; the altemative
terrain of the mountains became the alternative terrain of whites and of the dead. The mountains, with their high rocks,
crevicesand passages, suggestedunseen, hiddenspacescut off fromthe rest of the world. Here spatialimagesof alterity
and outsideness become ways of conceiving alternative worlds full of hidden unknown powers belonging to Europeans.
Thereis an attempthere to refold the world so that the distant can be made close, so that the world of Europeanscan be

localisedinto the world of the dead and into the foldedterrain of the pastand the presentwhichmountainsembody.
Spirit Beingsandthe NewLawsof Existence

Censure organised women's journeysinto the mountains on the basis of information he received from underground
“spirits”. Under Censure'sguidance, the womenfoundthe pool of water called the “Glass of God”and a smallerpool called
“Nazareth” which was noted for its magical healing qualities. Posingen boasted of how many villages along the coast
(Atiatu, Pureling, and Kaliai) came to Nazareth and were cured of all kinds of ailments: “Some whose nose had been
cooked by engines (asthma) and others who had been really sick, this raunwara (pond) straightened them and they are
now all right.” Initially the major underground beings with whom Censure communicated were Sen Les, Sen Seuve and
SenKilok. SenLeswasa child of Censure'swhohad diedat birth. He belongedto the moiety of Censure’swife - Big Bird,
it was from Sen Les that Censurereceivedthe law of Atwaneh- that is the cult rituals, songs and namesbelongingto Big
Bird. Sen Seuveand Sen Kilokwerethe spirit children of two of Censure’s sisters who had died and later carried children
in the underground (cf. Janssen 1970: 30). Censure, as the mother’s brother (tumng of these two children, was in a
special kinship relationshipto them. He belongedto the same moiety as them and received from themthe skul or law of
Seanehbelongingto Little Bird. Posingenexplainedto me how his father received much of his knowledgein the form of
visions: “He[Censure]did not receive talk in the form of a personcoming up and speakingto him. It wasnotlike that. It
was him alone, whowould go stand up, and talk would be workedin his ownthoughts. To his followers Censure claimed:
“Thesesingsinghave comeup alonefrommythoughts. It is notas thoughl receivedthemfroma grave or froma business
manor somethinglike that. No, | acquiredthemfrommy ownthoughts.”

The ritual knowledgewhich Censurereceivedwas often said to be a “picture” (ano) of somethingreal that wasto be
foundin the undergroundand whichwas later to cometo the surfaceworld. The correctworking of this ritual-picture would

lead to its realisation. Rituals were also sometimes described as “drawing” or as “painting” a picture. Often this ritual-
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picture was made up of symbols, practices and items of material culture drawn from a European existence which the cult
wantedto recreatein the Kaliaiarea® People borrowed from the dominant Europeanculturein orderto get a footholdin
its existenceand so as to get someway of manipulatingits hold over themselves. Copyingwas not a passive process of
miming the dominant hegemonic culture. There was a politics of insertion and appropriation involved where people
resisted, not by situating themselves completely outside the dominant culture, but by taking on and reworkingits symbolic
termsso as to empowerthemselvesandtheir ownlocal frameworksof meaning. Anexampleof this wasthe waythe dead,
prior to Independence, gave Censure a “picture of a flag” around which cult followers marched, sang and danced. There
followers also sang special songs as they sactificed pigs by hoisting themup the flag pole in an attemptto strangle them.
Tothis day, people believe that their successful ritual working of this “pictureflag”led to the emergence of the national flag
of PapuaNewGuinea. Censuretold his followersthat the undergroundhad informedhim:
Yougo hoistthis [cult] flagandtry flying this flag so we canseeit. If youdothis, the flag of PapuaNewGuineawill come
and changethis pictureflag of yours. Theflag of Australiawill go backand that of PapuaNew Guineawill come.
Censurealso claimedthat it was the successof his rituals that led to the departure of Australian currencyandto the
emergenceof a new national currency - monikina  In 1986, he complainedto me that whites had been able to “pocket’
(stolen) moni kina and for that reason he was working on “outing” (revealing, creating) another newissue of money called
moni dabol which would belong to Melanesians. Prior to his death, in his rituals, Censure worked the picture of moni
dabol, whichwas also referredto in tok piksaas “family money”. Censurewas convincedthe arrival of this new currency
fromthe undergroundwould deliver a new and better form of value to Melanesians. If someonewentto a store holdinga
note of moni dabol, they would be able to purchase everything in the store. The word dabol crosses a number of
languages, it is pronounced|ike the Englishword “double” and the Pisin word dabol and carries the same connotations of
multiplication. In the Kaliai bush, dabol is also the tok ples word for a black clam shell foundin inland rivers. Censure
chosethis black clamshell becauseit stoodin sharp contrastto monikinawhosenamekinacomesfromthe Pisinword for
a white clam shell found on the coast. The blacknessof this newicon of monetarywealth - monidabol - resonatedwith
that revaluing of black existence which it was to bring about. This black clam shell was also an icon for symbolising
regional differencesin the Kaliai area, for dabol in comingto be found in inland Kaliai rivers was the alternative form of
wealth belongingto the undevelopedbushand as suchit representeda rival road of knowledgeand progressto that of the
developedKaliai coast where business and social change were expectedto be delivered throughusing monikina  Moni
dabol represented the bush asserting itself as an alternative site of value and as a truer form of social change to that

institutedalongthe coastby governmentofficersand Europeans.
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Thesetwo differentclamshells, these two differentforms of moneyembodiedthe differencesof a racial orderandthe
regional differences produced by uneven development. Here the dichotomies of white versus black, European versus
Melanesian, and coast versus bush, were assimilated to the autochthonous binary schemes of Little Bird and Big Bird.
Posingen also informed me that prior to his death, Censure made his followers work the picture of moni dabol in their
rituals. This “picture” of moni dabol was the leaves of a certain tree whose new leaves were enclosedin a casing that
resembled a kina shell. When this casing was opened, it revealed not only a new leaf but also a smaller kina-casing
containing yet another smaller leaf which would later grow past the previousone. Inside this smaller casingwasyet a still
smaller casing with an even still smaller new leaf. This kinashell-case contained a reduplication of itself within itself; it
doubleditself, reproducedthe icon of newmonetarywealthinsideitself. Wehave here somethingthatis goodto think with,
in the sense that this leaf’s reduplication of itself was a good image for the utopia of neverendingimoney, of money
reproducingitself. Many cargo cults in the Kaliai area, like other cults throughout West New Britain, have often involved
rituals for magically increasingmoney. In the above picture of moni dabol, we have a kina shell, whichis the state’sicon
for money, comingto encloseand reproduceotherversionsof kinawithinitself.

| askedPosingento describe someof the ceremoniesthey performedat Meitavale aroundthe picture of monidabol
He describeda ritual where they built a fence aroundthe telephonedoor of a small moundknownas Mountain Truk. This
fence was circular but it was not allowed to form a sealed enclosure, for this would block the hole/road leading to and
coming from the dead. Instead, the fence had to be open at opposite ends so as to allow a clear passage from the
undergroundto those above ground. Like many other rituals in Censure’s cult, the law of moni dabol involved Censure
schooling womenin a new language which he called English. Posingen saw this school as miming westem class room
lessonswiththe womenbeing Censure’s pupils: We stoppeddownbelowandworkedits drawingandits law [lawfor moni
dabol. It was like whenteachers school children. My father schooled all the mothers and they followed him in this tok
ples [Censure’s English]. They followedhimand he schooledthemlike children.” The last part of this ritual for “drawing”
moni dabol involved moving pipia (rubbish) which was the cult's euphemismfor cargo’* At the visible level, the pipia
referredto wasthe stomachof two pigs which had beenkilled. Their stomachshad beenset aside closeto the telephone-
doorand Censuresangout to the men: “Tellyoumothersand sistersto gatherthis pipiaand putit here, to heapit up, and
to put some ground on top and plant the stomach of your pigs there”. Accordingto Posingen, the real meaning of this
picturetalk wasthat:

They[thewomen]hadto place and carefullylook after somethingof theirs. Theyhadto heapuptheir cargo, theywere

heapingup their kaikai (food). It wasnot cargo, it was goodkaikaitheywere heapingup. Laterwhenthe machinecomes
124



ChapterThree

| up, it wouldworktheir kaikai Its meaninggoeslike that.

During the above ritual, Censure also ordered his followers to dig up a stone that was sleeping close to the
telephonedoor. Hetold them: “Youdig this up, for we are working the picture of money, youturn this stone which sleeps
closeto the doorandwhichis blockingthe door, you musttumit”. Bushhad coveredup this stonewhichwasalsothought
to be a “picture” of Stone Sakail - the original ground of creation on which God stood when he created the world. Stone
Sakailis alsothe traditional namefor the island of West NewBritain - the starting place of all creation.>* It wasa primordial
stone undemeathWest New Britain whichwas being symbolically turnedin this ritual and this wasdone so as to revealthe
money and cargo undemeath. Posingenquoted his father as saying: “you turning this stoneis like turning stone Sakail,
the picture goesto stone Sakall, it is like turningthe island Sakail which is undemeathlike stone. If you turn stone Sakail
then monidabol mustcomeup”. Posingenthenwenton to explain his father'sthoughtslike this: “Fatheraskedusto tum
it, so that whichwas downbelowcould comeon top, and that whichwas on top would go downbelow.” Theturningof this
stone was symbolically turning the primordial ground underpinning people’s existence. By setting this stonein an upright
position, this ritual soughtto invert the world so as to bringwhatwas concealedin the undergroundto the surfacewhereit
coulddisplacethe existing order of things whichwould then be drivenunderground.

In some of his other rituals, Censure also tried to recreate the ground on which people stood. Duringone ceremony
at Meitavale, as people dancedin the village square their legs shuffled dirt together to form a mound which cameto be
called MountainKlam. It was said that as more and more peoplejoined the cult, this small moundgrewlarger and larger,
andofits ownaccord. Later, whenfollowersdesertedthe cult this moundbecamesmaller and smaller, until it disappeared
when Censure died. | was told that if people had stayed in the cult then this mound would have kept growing so as to
provide a newterrainthat would have linked the Kaliai areato other parts of PapuaNewGuinea. Whenthe cult wasat its
peak, this moundhad startedto acquire offshoots or ridgeswhichwerereferredto asits “hands”. Onehandwassaidto go
towards Rabaul, anothertowards Talasea, and the third towardsthe top of a Kaliai mountainknownas Alat whichis where
cargoand the deadwereto be found. Monongyotold me that whites had “pocketed” everything from Andewaso Alat was
now left as the mountain containing the cargo belongingto Melanesians. This mound knownas Mountain Klamwas also
used as a telephoneby Censure. He would also climb on top of it to address his followers, to tell themwhat newtalk he
had received fromthe underground. Monongyoclaimedthat inside Mountain Klamthere was an underground Christ with
whomCensurecommunicated.

This mountain, we call it a mountainbutit is like a house, it is the houseof all the talk. This mountainhere, it is like this, it

is the mountainof Jesus. Themountainof Jesusis standingup. Sometelephonetalk usedto comeup fromthis mountain
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belongingto Jesus. Thismountainwashuge. If everybodysat downgood, thenit wouldhave kept growingand become
large. If everyoneremainedstraight, then this mountainwould have keptgrowing, for it is the wind of God.

In effect, what Censure was doing was recreating the spatial boundaries that positioned people’s sense of
themselves. One of the other waysthat Censure soughtto relocate his followers sense of identity and their existencewas
through bringing on the Last Day. Its earthquakeswould come and flatten the Kaliai landscape so as to make it more
accessible to cars, ships and cargo. Censure and his followers would hit sticks together to make noises that anticipated
and soughtto bring on the earthquakesof the Last Day; but they were also concernedthat these earthquakesnot comeon
too strong and destroythem. As Theresaputit: “Wewantedit to come up, but it was not to come up too big, it should
come up small.” For this reason, special rituals for the Last Day were performedat the River Sul. There cult followers
gatheredtogethersmall stones. Men,womenand childrenheld these small stones, somewordswere spokenandthenthe
stoneswere throwninto the air wherethey then splashedinto the river. Theresadescribedthe significance of this picture
of the Last Day like this: “We threwthem like that, in this kind of picture, so that later when the earthquake came up and
the bush was damaged, well the bush, because of the earthquake, would not be thrown down into the sea.” During this
ritual, womendancedwith cordyline leaves, throwing themthis way and that way, so as to make the stonesthat would be
hurled on the Last Day travel far away fromthe bush. Posingen claimedthat this ritual law of the Last Day was worked
alsofor:
gettingrid of all the dirt belongingto darkness. It [the dirt] would go downinto the Glass of God, all this something- all the
customsof fighting, sorceryandkilling other people; all the magic for buggeringup something[sorceryfor destroying
peopleandgardens].

Theresawenton to tell me how Censuresoughtto protect his followersfromthe Last Day by orderingthemnot to cut
unnecessarily any plants as they walked in the bush. If people were working a house then they had to cut just enough
timberto build the house; they were not to waste timber and unnecessarily destroy trees. Censureinformedhis followers:
“Everythingis a person. Later whenthe Last Day comesup thenthis meaningwill come out. Whenthe Last Day comes
up thenall the leaves, trunks of trees, and the stones as well, everythingwill thentalk”. Whenl asked Posingento clarify
what this meant, he answeredthat later when God came back to Papua New Guinea that the small trees would become
humanand talk. Their talk would strengthenthe ground, so that the earthquakes of the Last Day would not move the
ground around too much, it would remain strong and intact despite all the shaking. Censure warned his followers: “Now
supposingyou cut all the smalltreesand buggerthemall up, thenwhenthe earthquakescomeup, all these small trees wiill

buggeryou up; for you have madeit so that the seawill comeand coverus up.® Posingenquotedhis fatheras saying:
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Wesaytheyare just simplytrees, but laterwhenthe Big Mancomesup thentheywill all becomehumanand they will talk.
Theywill talk and they will help us and theywill strengthenthis ground, so thatwhenthe Last Day comesup the ground
will not movearoundtoo much; it will remainstrongwhile the earthquakeis goingon.

Thereis an attempthereto refigure people’srelationshipto the environmentsuchthat they cometo respectit andseeit as
concealing their own future within itself. Though Censurewantedto change the boundaries of people’s identities and the
horizon of the world withinwhichthey situated themselves, he did so by embracingthe terrain and environmentof the bush
Kaliai in a way that madeit speak and reveal other hiddenforms of residenceand occupancy. | wantnowto documentin

more detail the relationshipswhich Censure developedwith the underground.
Schoolingthe Underground

Censure’s ritual laws for creating a new existence involved his followers leamning different schools of knowledge
belonging to the different moieties. These two schools were equated with the secret magical laws of Rome (i.e. the
Catholic Church). Little Bird followerslearntthe school of Sen{faw-Romawhilst Big Bird followersleamt the school of Sen-
forRoma. These two schools involved leaming long genealogies and the new names for plants, for different parts of a
house, andfor domesticand other everydayitems> This re-namingof the world createda newsenseof reality, it changed
the termswithinwhich existencewas comprehended.

The first law that Censure schooled his followers in was called the “Wind of God” and it entailed learning and
performingthe songs and dancesknownas Atwanehand Seaneh?®  Whentravelling long distances, followerswould sing
these songs so that they were magically transported to their destination faster. One old man told Father Janssen: “the
songsare our medicinefor the road.” The singsingwere also used as punishmentsfor transgressions, with an offender or
his group being made to sing the cults songs all night and even for a couple of days. Yet, these singsing were also
popular, many exfollowerstold me of the movingincorporative power of the cult's songsand the beauty of the dancesand
decorationsthat accompaniedthem. Theaestheticattractionof cult ceremonieswas usedto gain converts. Posingentold
methat followersworked the Wind of Godto attract newfollowers, he claimed: “It did not matterwhoyou were, you would
worryand comeinside.” The aimwasto makepeoplecry, to movethemso that they cameto be capturedby these songs
of sorrowandfelt compelledto enterthe cult.

These moving songs and dances were also directed towards the dead. They too were meant to be touched
emotionally by these songs, so that they joined Censure’scult. At the sametime, as Censuresoughtto convertthe living,
he was also seeking to convert the undergrounddead. He wanted the ancestorsto be affected to the point where they

would perform the cult's ceremonies in the underground. | believe that Censure sometimes sought to capture and
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incorporate the living into his cult by first claiming to have captured and incorporated their undergrounddead. | say this
because Censure’s conversion of the underground to his cult often outstripped his conversion of those villagers who
resided above those undergroundterrains. For example, on the south coast of West New Britain, above-groundvillagers
did not join Censure’s story, but | was told by Posingenthat their underground dead did join. Censure often visited the
south coast and talked to their undergrounddead in waysthat | think were designedto entice his relativeswho lived there
to convertto his cult like those on the north coasthad done. My senseis that Censuretried to capture certainvillagersfor
his cult by first capturing the undergroundterrainswhich underpinned people’s understandings of power and their sense of
controland ownershipover the hiddentermsof their existence.

Censurespenta greatdeal of time schooling the undergroundin his newlaws. Initially, he schooledhis underground
children- Sen Kilok, Sen Les and Sen Seuve - and they then schooled the undergroundancestors. Posingenexplainedit
likethis:

Weworkedit and thentumbunalancestors]wouldworkit. Weworkedit ontop so that sorrow([sori] wouldgo to themall
andthentumbunawouldgetreadyandworkit backto us. Theytoowouldworkit. Fatherwouldlearnusto workit and
SenKilokwouldschoolthemdownbelow.

Cult followers hoped that the incorporative power of their moving songs would call up feelings of pity in underground
ancestors for the state of their descendants and lead their ancestors to want to come outside and join the living. As
Posingenput it: “Its meaningwas like this tumbunawas close, tumbunawanted to come up now, and we worked this
meaning [the songs] so as to move tumbung so as give worry to tumbuna” Many people saw the killing of pigs in cult
ceremonies, their lack of attentionto gardens, their hard labour, hunger, and lack of sleep throughworking cult rituals for
the ancestors, as meant to arouse in their ancestors feelings of pity. These selfimposed forms of suffering were an
attemptto trap the ancestorsinto relationshipsof guilt, where the deadwould feel sorry for their living kin who were putting
so much effort into honouring them. This was an attempt to trap the ancestors into a debt which could only be repaid
adequately by the deadbringingtheir undergroundEuropeanlifestyleto the surface.

There was in Censure’s cult a desire to make the underground and aboveground worlds perform the same
ceremonies; share a commonculture?” To some extent this mirror relationshipwas not totally new but also derived from
Kaliai tradition where the dead and the living copied each other's ceremonies. Namore, who had been part of Censure’s
cult, told me that when his grandparents worked a singsing for taro, they saw themselves as copying the songs, dances
and customs of the dead. The customs of the living were authorised because they reproduced those of the dead from

whomthey were derived. In re-enacting the customsof the dead, one soughtto please themand to encouragethemto
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look favourably on one’s owntaro gardens. Namorealso told me how his grandparentsusedto say: “Look, supposewe
singsingovertaro and pig, then all these menwho died will be happyandtheywill singsingas well.” Theworld of the dead
here mimesthe world of the living and this mimingis not of the order of a picture miminga reality, but of the order of two
realities miming each other's representationsand, indeed, miming each other's miming of each other. In jointly performing
the samerituals, the undergroundand the abovegroundstart to becomedoublesof each other. They startto mirroreach
other’srepresentational practicesand to becomeeachother.

It was Censure perhaps more than any other cult leader who took up and developed this theme of mirroring and
doubling (cf. Bercovitch 1989, Feld 1982, Panoff 1968; Rank 1971). After coming back from visiting the Glass of God,
followersreceivedfrom Censure a newnamethat belongedto an undergroundperson. This undergroundnamesakewas
in tok plesknownasilaten or lem abirh but more frequentlyin Pisinas poromanor wannem Ex-cult followerstold methat
they believedthat their poromanlived with God in the raunwaraknownas the Glass of God. Posingenexplainedpeople’s
newnamesas a formof baptisminto Censure’snewlaw: “Withthe [new]namesof all men, it is like this - with the mission,
it washed [baptised] them with Catholic names; but my father worked this now, so their names would come up with this
[newcult] law.” Traditional Kaliai initiation rituals also involvedinitiates acquiring new nameswhich they were to be called
after they had leamt the new tambaran’s law (its secret songs, dancesand names). When Censure gave a persontheir
new name, he also explained what position their namesake held in the underground. For example, Censure’s son
Posingenwas given the name Silong, which was the name of the number one manwho bossedall the other menin the
underground. One of Censure’s lieutenants received the name Amulmul who was the boss of all wild pigs and masalai.
Monongyo,whowasin charge of raisingand loweringthe cult flag at Meitavale, was giventhe nameof a man- Senabom-
whowasin charge of the cult’s flag in the underground. A daughter of Censure’s received the name Salubehwhich was
the name of a womanwho bossed all the other women in the underground The effect of these nameswas to makethe
internal hierarchy and structure of the cult mirror the hierarchy and structure of the underground. Cult followers were
informed that it was from their underground poroman that they would receive their specific cargo and this was also
dependenton how hard they worked the cult's laws. Censure did more than import the identities of the undergroundinto
the world of the living. Thedeadandthe living did morethan share similar names, they also becamedoublesof eachother
mannerisms, behaviour and attitudes. If an aboveground individual was lazy in accepting Censure’s school then it was
said that their underground poromanwould also be lazy in working cargo for their aboveground namesake. Here, the
undergroundpersonfunctionsas the alter ego or as the mirror half of the above-groundperson. | wasalsotold thatif a cult

follower insulted another follower then they also insulted the poroman of the other person; they injured the underground
129



ChapterThree

double of their opponentand in doing so buggeredup the road to cargo. Compensationin the form of pork might haveto
be paid; the soul (ano) of the pork would go down below and be consumedby the injured poromanand the other dead.
Posingenexplainedthatthe ritual laws of his fatherwere hard and this was partly because Censurerequiredthoseinvolved
in argumentsto give pigsto compensateeach other's offendedundergroundporoman
Nowsupposingyouandmeargued.. .Wellwewouldhavebrokena law. Itis like this, we would have buggeredourselves
up.. . Wewouldhave buggeredup our cargowith this argument. Itis like this, if the two of us argue, | amcrossingyour
poromanin the undergroundand you would be crossingmy poromanin the underground. It is for this reasonthatits
meaningis thatwe buggerup our cargoes. If | startedthe crossfirst, youwould not haveto do anything, but | wouldhave
tofastena pig. | wouldworktwo prams|[stringsof shell money]andthis tambu[shell money]wouldgo to Otit [Censure] but
the pig would go downbelow[to the telephone, door] andwe would showit there. Wewouldfastenit at the doorandkill,
andlet die thiswrongof ours. The pigwill bekilled. [Theresainterjectssaying: “It will straightenyou so asto straighten
your poromandownbelow.”] The other personwoulddo the sameas yourself.

Here, the moral order of the community comesto be policed throughthose new structures of value embodiedin cargoand
through locating the realisation of people’s desires for cargo in an alternative terrain that displaces subjects and re-
objectifiesthe consequencesof their actions. Censure’spowerover his followerscamefromhim controllingtheir imaginary
relationshipsto their undergrounddoubles. Censureused his control over the imaginary geographyof the undergroundto
create new moral boundaries for positioning people’s sense of themselves. He baptised people into new names which
immersedtheminto an alternative senseof themselves.

The undergroundre-positions subjectsin another moral terrain; it becomesa way of objectifyingthe characteristics of
subjects; a way of talking about them but at a distance and via the detour of their alter ego or mirror self. This was no
doubt partly a mechanismof social control whereby cult followers were controlled by depicting the consequencesof their
laziness and bad habits in an underground world which mirrored and embodied their future. In many ways, the
underground provided Censure with what Heaven had provided the Christian clergy; namely an imaginary terrain for
positioningthe future consequencesof transgressionin the presentworld. Both Heavenandthe undergroundworkto give
a geographyto the future; they police subjects through giving them ancther presencein a world that promises to fulffil all
their desires. This processof doublingsubjects, of makingthemoccupymorethan one space, also had otheraspects. For
the undergroundworld of the past also servedto condense and objectify those moments of traditional culture that people

were strugglingwith as momentsof themselves.

Straighteningthe Dead
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Cult followers saw their underground namesakes as already living the white man’s lifestyle and many saw them as
living inside a white skin. Individuals were told to expect their specific cargoto come fromtheir wannemor poroman At
the sametime as Censurewouldsay this, he wouldalso say that the arrival of cargohad beenheld up by grievanceswhich
the dead had against the living. Censure spent a great deal of time visiting different telephonedoors trying to discover
what was preventing the dead from coming to the surface. In trying to solve their grievances, Censure often ended up
exploring the different moral norms that separated the dark world of the past from the more morally enlightened state of
existencewhichthe Kaliai nowclaimedas the basis of their identity.

Though Censure’s cult saw itself as dependent upon the underground dead, the cult was also built arounda moral
critique of Kaliai ancestors. They were accused of embodying all those old bad habits and ways of thinking which were
holding back Papua New Guinea from sharing in a new law. For this reason, Censure started schooling those in the
undergroundin the Wind of God and later in a second set of rituals he called lo bilong tumbuna (law of the ancestors).
Censure saw his telephone conversationsand the discipline of his new rituals as a way of re-educatingthe dead, for they
had not participatedin the moral transformationswhichhad occurredin the above-groundworld whichhad discoveredGod,
stopped fighting and had sought to civilise itself. | see Censure’s battle to eradicate the pig-headedness, anger, and
immorality belongingto the deadas a way of speakingallegorically about the pig-headedness, anger, andimmorality of the
living. The dead, which were spoken to through the telephone, represent those voices of the past that reside in the
memoryand habits of the living. The dead representan undergrounddisplacedfragmentof oneself which the cult enters
into a dialoguewith so as to reformand reconstructthat part of the identity of the livingwhichis seento comefroma flawed
cultural heritage.

Censuretold his followers that the wrongs and sins of the past were blockingthe Law. Most of the ancestorswere
ready to come, but they had been stopped by a few undergroundindividuals who had old grievanceswhich they wanted
straightened. As Posingenputit: “Tumbunawantedto come, but if there was one manin a small place who was stuck
thennothingwould happen. Fatherwouldhaveto find him, work this man[compensate, appeasehim], workit, andworkit,
so that this wrong was finished.” At his telephonedoors, Censure was queried by the dead about some of the violent
crimeswhich had been committedagainstthem. The deadwantedto knowwhythey had died so violently at the hands of
the living. Thosewho had been murderedwould hold those now residing above ground responsible for straighteningthe
sins of their grandparents and they would not allow the cargo to come until their grievances had been addressed.
SometimesCensurewould arrangefor the living to “buy” these sins of their grandparents by bringing shell moneyand pigs

to the sites inhabited by those angry individuals whomtheir grandparents had murdered. This compensationwas said to
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clearthe thoughts of these ancestors so that they would nowwantto join the otherdeadand cometo the surface.

Throughconversationsusing his telephones, Censureworkedhard at trying to negotiate away the anger of the dead.
He would talk in a conciliatory way with them until their thoughts started to become clear and there was now nothing to
block the coming of the newlaw. The anger of a few vexed individuals was said to be responsible for themrejectingthe
new school throughwhich Censurewas trying to reformthe dead. The violence of the past was blockingthe transmission
of that moral knowledge - the Wind of God and the Law of Tumbuna- which would clear away the ancestor's angry
thoughts. Posingenexplainedhow his fatherwouldtry to find the undergroundsites where someonewas “stuck” and there
he wouldtry to helpthis personto comeup with the otherswhomCensure had already straightenedand clarified.
If therewasa manwhowas stuckandnot clear, thatis he was not clearfor he could not hearthe talk and the Lawof
tumbunawhichwas beingworked, he wouldsay “l| am not clear aboutthis law, youall go, | will stay.” Nowit wouldbe like
this, the Wind of Godwouldtalk to my fatherto go find this man.
Posingen gave me the example of one such manwhom his father went to find. He was Apolu, who had been killed at
Spool, close to the south coast. Censure went to the nearby villagers of Molo who took him to where Apolu had died.
There Censurewas queried by Apoluwhodemandedto knowwhy people had told lies that he was a sorcererand had then
killed him. He wasangryaboutthe way he had died, for whilst he slept, peoplelockedhiminside his houseand then set it
onfire. Apoluspoketo Censure: “I rose up confusedand while the burminghouse ate me, you all workedat spearingme.
Whataml, for youto do this?” Apoluwantedto die honourably, saying: “If you came, sang out to me, and we foughtand
you killed me, that would be alright. But this time, what happened? Why did you come and give me this sort of pain? |
sleptwell, you locked the door and put fire all around.” In taking up the aggrieved undergrounddead of the south coast,
Censurewas perhapstrying to extend his cult into this area by creating and feeding off a sense of moral crisis that people
hadregardingtheir relationshipsto their pastandthe dead. Censureauthorisedhis own cult practicesof reconciliationwith
the dead by taking up and further developing that moral problematisation of people’s relationship to their past which had
beencreatedby the civilising processesof Christianisationand pacification.

Apolu strengthened his demands for compensation from the living, by saying that without it he would not allow the
“law of Papua New Guinea” which Censure was working to be successful. It was a new national law of existence which
Censurewas negotiatingwith the dead. The spaceof the nation here emergedout of a requirementthat it incorporateand
dealwithits undergroundhistory, that it addressits dead. Posingenwenton to give me the followingdialoguebetweenhis
fatherand Apolul.

| He[Apolu]spoke: “Doyouthinkthis custom|of setting himon fire] is good. Nowyouwantto workthe Lawof PapuaNew
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Guinea, but whatwasthis somethingyouworkedtowardsme? Whatsort of thing did youworkto me? Now! amtelling
you, youare notenoughto win anything, until | winyou.” Apolutalkedlike thatto myfather, his stomachwas cross.
Fathersaid: “Forgetit, you cannotworry aboutthis, wewill finishit.” My fatherworkedat holdingsomeshell money, he
workedaboutten pramand he said: “I will buy your previousbody, | will buyit”. But Apoluspoke: “No, if youwantto buy
it, youdo so alsowitha pig, it is not enoughfor youto play with melike this [with small compensation]. Whatdo youthink,
whatdo youthink this time nowis? For monikinaanddabol moniare nowat this timeinside [the underground],dabol
moniis in my hand, dontyouknow? If youlike to comegood [with goodintentionsand adequate compensation], thatis all
right, if youwantto work this something[compensation]|to cometo me thenworkit good. Fastena pigand| will go, butif
youdo notthennoway, it is notenoughfor meto go. Whatis it that PapuaNewGuineanowwantsto work, so thatit goes
aheadandcomesup clear? Butbeforeyouall workedwhatto meandyou buggeredme up like that? Whatdid youthen
think? | amnotratwhomyou cansetalightin the kunaigrass.”

Censure offered to straightenthis wrong of Papua New Guinea’s, saying: “I will buy this wrong of mine - of PapuaNew
Guinea. It is true, with this wrongit is not as thoughanybodyworkedit, it comesto us of PapuaNew Guineawho worked
it.” Eventhoughthe menwho committedthis wrongagainst Apoluwere nowresidingin the underground, it wastheir living
descendantsin PapuaNew Guineawho had to compensate Apolu, for it was the above groundworld that committedthese
offences. As Apolu putit: “this wrong belongs to Papua New Guinea, all the children who remain must buy me.” After
talking with him for a while, Censure was able to get Apolu’s stomachto become slightly colder and he was able to get
Apolu to accept some shell money as compensation. Apolu took the soul of this money, but that did not stop him that
afternoonchasingand throwingstonesat those going backto the village with Censure.

It was afternoontime and Apoluhad gatheredstones. He wasthrowingtheminto openareasandwas runningthis big line
whichwas comingback. Fortheyhadkilled him, like theyhad, and his tevil wasresidingin thisarea. He chasedall the
menandtheyall camebackandsleptat Molo.

Through his dialogues with the dead, Censure engaged in giving back to the living a means of reclaiming their
monstrous history, and atoning for it. It was as national citizens that people took on the task of seekingto straightenall
their inherited past crimesand murders so that they as national citizens could be relieved of their consequences. Through
acknowledgingthe faults of the past and offering compensationfor them, the living assertedthemselvesto be differentfrom
a heritagethat had becomethe burdenof PapuaNewGuinea. We see here not only the way the hegemonicdiscoursesof
civilisation, pacification and christianisation have problematised people’s relationship to their past, but also how that

problematisation comesto be internalised and refigured in ways not anticipated by Europeans, the church and the state.
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The pedagogic processes of civilisation, pacification and Christianisation come be redimagined; and that moral
problematisation of the past which they establishcomesto be intemalised and renegotiated within an ontological structure
which cannot conceive of a nation that is totally alienated from its dead. In Censure’s cult, the colonial moral
problematisationof the pastwas internalisedin a way that kept alive the positioning power of undergroundsites which now
becamesitesfor mappingout and exploringthe moral boundariesof a newexistenceas national citizens.

Whilst the ancestors wantedto know from Censure why they had beenkilled, he in turn would try to discoverwhat
fault they might have committed which led others to want them dead. Posingen gave me the following account of that
manoeuvringaroundresponsibility for the pastwhichtook place at the telephoneholes.

Wellthe poormanwhohad died wouldtalk outto myfather. Hewouldsay: “l workedthis kind of practice[somesort of
wrong]andthis mansorcerisedmeand| died.” Fatherwouldsay: “butit is yourfault, you mustnotworkthesethings.
[Thedeceasedmanreplying] “Thisthat | workedwasnot a true wrong, | workedit like this and this mankilled mefor no
reason”. Thesemenwouldworkat turningmyfatherovertheseissues.

Theseconfessionsof the deadto Censurewerereferredto as washingtheir pipia (dirt). Oncetheir skinshadbeencleaned
then the dead could acquire Censure’s new school. Censure was here rebaptising the past, cleansing the ancestors of
their dirt so that they could become morally reborn and come to live with the living. Censure sought to overcomethe
blocking of the law through a dialogue which established with the underground a common consensus about who was
responsible for the misdemeanoursof the past. Therewas an attemptto cometo some sort of agreementwith the dead
which would divide up and allocate responsibility for those past crimesthat had alienated PapuaiNew-GuineaDownfrom
PapuaNew-GuineaOn-Top. To his followers, Censure would admit that he was not always successfulin convincingthe
deadto give up their grievances. Some, who were stubbom and remained angry, would prefer to stay sleeping on their
bedsratherthan comeout of their good housesto danceand sing the newlaw of existencewhich Censurewas bringingto
them. These pig-headedancestorswere seento be rejecting the purifying rituals through which Censure soughtto wash
away the dirt of the past. In the case of an ancestor who was like this, Posingentold me that Censure would rely on his
undergroundspirit childrento find this manwhomthey would then pull out of his house so that he cameand joinedin the
undergroundceremonieswhich copiedthoseworkedby cult followersabovethe ground.

Its meaningis like this, he hasto be pulledand madeto go outside so that his dirt canbe cleaned. He hasto be thrown
outside, so he cango now|[with the other deadto the surface]. They[Censure’sspirit children]must pull all thesemenwho
don'tlistento the [Censure’s]talk and they mustcomeoutside[of their houses]. Beforewhenfatherworkedthe Windof

Godontop andit wentdownto themall in the underground,somelistenedto the talk but someothersdid notlistento the
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talk, butworkedat sleeping. Theydid notgo outsideto work andlearnthe lawthat Otit [Censure] gave from PapuaNew-
Guinea:-On-Topto themall downbelow.

Otit was a name givento Censure by the Wind of God and it was also the cult's namefor the God of Papua New Guinea
who was to bring the undergroundon top to live in the surfaceworld. There were many cult stories about miracles that
Censure had workedwhich proved his divine status. Whatl| find interestingis the way Censure fused the Biblical figure of
Godwith the imagery of an emergingnew nation whichwould be a Christiannation. Censuretook on the role of grounding
God, of moving him fromthe transcendental sphere of heavento a more immanentplane of existencein the surfaceworld
where he wouldassumea disciplinary custodial role overthe livingand the undergrounddead.

Censure'srelationshipto the undergroundwas not just one of appeasement, conciliation, and compensation. Forhe
was also engagedin a moral critique of the dead. Indeed, Censuretold his followers that the anger of some of the dead
was a feigned excuse. They were not really cross over having been killed with spears and sorcery, they just wanted to
block the law “by being bikhet and sleeping inside the house, so they could continue just sleeping and eating”. In their
underground utopia, the dead were already receiving good food without working for it and some would complain that
PapuaNew-Guinea-On-Top did not have much food so why should they come to the surface. Posingen accused these
ancestorsof selfishness: “Theydid notwantto hearthe Wind of Godand think of anotherman.” He reportedtheir thinking
and conversationsto be:

Youcannothearthis talk and go outside, ignorethem|[those above ground]andthis rubbishtalk. Wewill stay inside our
housesand eat this goodfood. Whyshouldwe go outside? If we go outside, will we eat goodfood or will we seejust
rubbish?

Censure’s nephew in the underground, Sen Kilok, was in charge of schooling the underground and he would
discipline those dead who were pig-headed Sen Kilok would hit them and physically toss them of their houses. As
Posingenputit: “Kilok would work down belowand father would work on top. Kilok would go beat all these rubbishmen
whowereinside [their houses], he would put a caneto their backside so that they would come close [to the surface].” Sen
Kilok was even reported as burning down the underground houses of some who had stubbomly refused to perform
Censure’'snewceremonies. Posingenwenton to informme howit wasthe ancestors of the Lusi and Anemwho SenKilok
often had to discipline like this. Censure claimed he had straightenedall the grievances of Mouk ancestors but that the
ancestors of the Lusi and Anemwere makingit difficult for his cult to succeed. No doubt, Censure was here developing
excusesfor why the cargo had yet to arrive, but what he was also doing was constructing regional identities by capturing

different groups’ specific sense of their moral history. Indeed, | believe that Censure initially succeededin attracting the
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more educated and economically developed Lusi and Anem groups into his cult because he was able to feed off that
problematisation of their identities which came from them looking at themselves through the gaze of the new institutions
that had to a greater extent captured their lives. Censure enticed these more “developed” groups into his cult by telling
themthat their ancestors had committed bigger crimeswhich required more compensation and commitmenton their part.
In the end, however, Censure was not able to hang onto these groupsfor the samelong periods of time as other nearby
bushvillagers, like Aikon, Angal, Giginaand Benim. Nowadays, many bush people blame Censure’sdeath on the coastal
villagerswhomhe luredinto killing pigs and giving shell moneywhichwas meantto compensatetheir dead.

Censure took up and refigured that colonial problematisation of identity which came from Lusi and Anemvillagers
hating themselvesfor having been people who fought frequently with spears and who had killed many people with sorcery.
In his telephone conversations with the underground, Censure started to unearth their murderous past and what he
uncoveredfitted into people’s specific knowledge of howin the past, when the rains failed, their grandparents had fought
becausefoodwas short. In particular, Lusiand Anemvillagers had often foughteach other over cycadnuts (baibaj) which
people still rely on in times of drought. Censure was here trying to straighten a history of regional conflicts so that the
memoryof these pastinjuries no longer continuedto divide AnemfromLusi villagers, as well as the living fromthe dead. It
was through the space of the dead that the Kaliai soughtto resolve the memory of those monstrous murders which they
had committeduponeach other. This memorywas not given purely by the past but was formedpartly by the Kaliai seeing
the pastthroughcivilising eyes of the new"“Lawof PapuaNewGuinea”which Censurewas developing. It was perhapsno
accidentthat Censure’smovementemergedaroundthe time of Independence, for whatis Independenceif not this process
of Melanesians assuming responsibility for this pacification and Christianisation of themselves. Censure took the logic of
Independencewith its Melanesian pastoral powers and appliedit not only to those living on the surface but also to those
living underground. Theytoo had to be morally cleansed, disciplined, civilised and re-educated throughthe ritual work of
his cult. Here Censuretook the transformative logic of Kaliai initiation rituals (which operated through songs, dancesand
secretnames)and mergedthis with westemdisciplinary rituals and pedagogic projects that soughtto deliverthe new, self-
disciplined,independentcitizen of PapuaNewGuinea.

One of the new cleansing rituals which Censure devised was called Kamtrengen. It involved followers dancingwith
sticksthat representedthe spearswhichthe ancestorshad usedto kill eachother. The undergroundwas also requiredto
performthis ritual “so as to cut all these sorts of wrongs”. The school of Kamtrengenwould finish all the “laws”, that is
habits and customs, of fightingwhichhad belongedto the ancestors. Theresaand Posingenexplainedit like this:

| [Theresaspeaking] This story [of Censure’s] stood them|[the undergrounddead] up. Theywouldnowworkthis lawof
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theirs[Kamtrengen]so as to cut thesewrongsbelongingto themall. Censurespoketo us andwe workedit [Kamtrengen]
like that, so that it wouldalso cut this law of theirs, wherethey had buggeredup others by spearingthem. It wouldcutall
this awayaltogether, so thatit would be gone.

[Posingeninterjects] He [Censure]spokelike this: “Thisis their law, nowyouall mustschoolinit. PapuaNewGuinea
mustschoolontop, butthey [dead]too mustschool. All ourancestorshaveto comeand be schooledin this lotu
[Censure’schurch]. Allthe peopledownbelowhaveto be schooledin this church. Theywill watchyou all and they will be
schooledby this [watchingand then re-performingcult dancesand songs).”

Censurewasinventinga newimaginaryrelationshipto the nation. His cult's decorations, songs, and rituals were designed
for an imaginary community that incorporated the dead as spectators, participants and as future citizens. Censure’s
pastoralrole wasto producethe newmodel citizensfor this nationthrougha dual processthat transformedlocal ritualsinto
disciplinarytechniquesand westemdisciplinary techniquesinto local rituals.

Censure’s pastoral role was also one of trying to producethe new nation by reconciling people with their dead, their
past, themselves. | want to turn now to look at another one of Censure’s conversations with the dead so as to further
document and analyse the issues which people were negotiating through Censure’s dialogues. This particular
conversationinvolveda man- Katu - who had beenkilled whilst he was ontop of a stone. Katucameup to the telephone-
door belongingto the Lusiat Dekodeko. Posingendescribedto me howhis fatherwentto hearthis “court”.
Heworkedcourt, in that he [Katu] cameand crossedmyfather: “Howis it thatyouare Otit? Andhowis it thatbeforewhen
| wasontop of a stone, plenty of mancameand shot mewith their spears?. Whydid they not wait for meto go down
belowandthenthey could shootme?”

CensureinformedKatuthat he had not beenborn at the time of this fight and did not knowaboutit. But Katureplied: “No,
youknow! Youat thistime are Otit, and you knowaboutall things”. CensureaskedKatuto work his story; he triedto calm
him by allowing himto air his anger. After Katu had spokenfor a while, Censurethentried to turn the tables on Katu and
on the grievances of the dead in general. Censure started to question the right of the dead to always hold the living
accountable for these above-ground murders. He pointed an accusing finger at the dead, saying that they had in fact
committed the crimes for which they now wanted the living to compensate them. Posingen gave me this account of his
father's dialoguewith Katu.

Fatherspoke: “Askyourselves,notme. We, this newline, do not knowaboutthis kind of thing [killing people]. Thisline
[thatkilled] belongedto you. Youalonebuggeredup peopleandwentaroundkilling yourselves,youalone. Thereasonfor

thisis thatyou did not have enoughfood.” [Katuasks] “What, why did we nothavefood?”. [Censurereplies] “Youdid not
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havefood becauseof you, yourselves. Foryousealonechasedawaythe Big Man[God]. He ran awayand punishedyou
all. Thispunishmentof yoursis nothavingenoughfood and eatingall sorts of bitter fruits andyams. This [wrongand
punishment]did not occurwithus. We of this time are not pig-headed, we stopgood, plantourfoodand eatit. Butbefore
whenyouall did nothavefood, it wasto do withyouse, it wasyour punishment.” He [Censure]workedthis and Katuthen
said“ thinkit is our fault”.

Here Censuretries to convince the dead of their own participationin sin. Censure’s conversationsat his telephone-doors
were witnessed by his cult followers and through him they were conversing out loud with the very tradition which helped
form their thoughts and identity. | see these dramatic telephone conversations as objectified re-enactments of an interior
process of revaluation, where peaple play out on a stage (through Censure) an interior dramagoing on within themselves
(cf. Hess1991). In this scenario, where Censure convincesthe dead of their guilt and their needto reformthemselves, the
Christianised, pacified Kaliai self speaksback to its origins. It tries to convince those voices of the past inside itself about
the rightwaysto place themselvesand their relationshipsto their living offspring. All humanbeings have multiple identities
and multiple voices inside themselves through which they carry on a dialogue which establishes who they are. The
psychological conditionunderlyingwhatsome psychologists pathologiseas schizophreniais simplythe normal conditionfor
living as a humanbeing (Laing 1960, 1961). The undergroundthat was morally reaworkedby Censureinvolveda dialogue
of self-alienation where people struggled to live with underground voices that had rejected them; an underground past
which they also had difficulty living with. These subterranean voices tormented people with a memory of immorality that
hadto be appeased. Peoplestruggledto renegotiatethe voicesof their heritage, and utopiacameto be identifiedwith that
momentwhen people would be able to live untormentedwith those undergroundvoices that their cult had brought to the
surface.

A psychoanalyst would see here a therapy session where the unconscious has its tensions resolved through a
processthat brings those tensionsto the surface of consciousness(cf. Wilson 1975). Thereis an elementof truthin this
psychological perspective as long as we remain aware of the historical and social context within which the unconscious
gainsits formative content. In the case of Censure’s cult, the undergroundand the dead operated as figurative structures
for objectifying and working out the submerged, repressed renegotiations of community identity and selfhood which
occurred as Melanesians assumed responsibility for civilising themselves. We needto keepin mind that the anticipated,
longed for moment of catharsis was objectified and given value to as the surfacing of a new world of commodities. The
pleasurable moment of disclosure contained its own world of racial desire. We also need to keep in mind that it was

throughthe mediumof westemtechnology, the telephone, that Censure struggledto formboth a newconsciousnessof the
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past and a new consciousnessfor the past. It was not simply that the Kaliai wantedto see the past differently, they also
wanted the past to see itself and the living differently. This new reflexive moment was captured and objectified in the
mediumof a westemtechnological artefactthat broughtpeople backto themselvesandtheir originsanew.

The space of the undergroundhas always operated for the Kaliai as a reflective space, which both belongsto them
(in that it is inhabited by their grandparents) but which is also outside of them. In their cargo cult reworkings of the
underground, the Kaliai were developingnew reflective mediumsfor re{positioningthemselves, but to do this they had first
to changethe waytheir dead sawthemselvesand their descendants. In reality, this reflective space was not really outside
of the living, it was fictitiously placed outside as a way of granting independent status and objectivity to certain ways of
positioning subjectivity, of forming knowledge, of creating the process of creation. What Censure was cleaning in the
undergroundwas the terrain of the past uponwhich people could continueto speakin a familiar way with themselvesand
yet with the semblance of objectivity. It was these structures for objectifying and viewing one’s community through a
familiar outside positionthat had to be rehabilitated. Despiteall his critiquesof the ancestors, Censureneverrejectedtheir
existenceor the needto exist in a relationshipwith them. Indeed, Censure’sbattle to reshapethe sentimentsand morality
of the ancestors was also a way of holding onto these objectifying voices. It was a way of hanging onto those circuits of
meaningwhichemergedfromthe living projectingand makingtheir concernsthose of the dead. It is here a questionof the
detours and distancesthat a culture producesinside itself and howit comesto managethose detours and distances. To
someextent, all identity emergesout of the process of overcomingan original cleavageor divisionthat s positedto existin
the world (Derrida 1987; Lacan 1977). It is throughthe creation and overcoming of distances that people map out and
reclaimthe groundsof their existence. In the contextof cargocults, those detoursand distancescometo mediateall those
structures of alienationthat fragment people and preventthemfrom living together with their dead and in racial and ethnic
harmony.

We are dealing here with how the divisions of race and ethnicity come to be informed by a reworked westem
discourse which thinks about difference in a temporal way as bound up with the burden of a primitive past. | have
suggestedthat the problemof howto live with one’s murderous ancestorswas partly a refracted rendering of the internal
psychological problemof how to live with the murderous heritage which had givenrise to one’s being. The framework of
self-alienation within which people searched to uncover their underground was one of how they as pacified Christian
natives could live with themselves as the children of heathen murderers The imaginary geography of the underground
providedthe terrain throughwhich people could objectify and rework the cultural conditions of the past which were said to

be holding up their movement into the white man’s lifestyle. Guiart (1951) is right to argue that the discourses of
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missionaries and state officials often associated material progress with moral enlightenment and that this reinforced and
gaverise to cargocults. | would argue that people applied this association not only to themselvesbut also to their dead.
Censure’s cult was also a new church (lotu) whose newritual laws and disciplineswere directed at pacifying, civilisingand
indeed baptising Kaliai ancestors. Here followers were re-enacting and re-negotiating with the processes of their own
pacification, civilisation and Christianisation; only now they were not just subject to those pedagogic processes but also
vehiclesfor them.

The undergroundworld of the dead can be seenas the objectified form givento those psychological components of
the self that were perceived as coming froma monstrous past. The underground provided a site of condensation within
which could be placed all those violent emotions, murders, and misdemeanours that the white man, the state and the
churchdemandedbe left out of everydaylife. The darker side of humanity was projected onto the ancestors and through
negotiating away their anger, people sought to negotiate away a shadowy voice that ought not to speak inside of
themselves. Yet despite this moral critique of the underground, it also embodied those past selves and those primordial
autochthonous beings who were seen as indispensable to Melanesians. It was ultimately the underground which would
bring the cargo, not whites. The underground, thoughit is the source of one’s continuing present punishment, was also
people’s space of freedomfor going beyondbusinessandthe truths of the EuropeanBible. The undergroundwas boththe
burden of the past but it was also that realm of autonomous secret truths that allowed the past to open up and offer a
different future. In Kaliai cults there was the privileging of the light of the white man’s knowledge, but there was also a
counter-discourse that privileged that which as hidden, that remainedin the shadowyunderground, for this was ultimately

fromwhere Censure’'sknowledgecameand fromwherethe cargowasto come.
ThePoliticsof Space

In this chapter, | have explored the way multiple spaces are used to make sense of the colonial encounter. The
creation of different spacesthat are disconnectedfrom each otheris a way of figuring structures of alienation, both within
and between human beings. People think about racial differences through those images of difference and separation
provided by their own separation from the world of the dead. The struggle to engage, communicate with, and reformthe
voices of the undergroundwas set up as the necessary precondition for enteringthe lifestyle and personhoodof the white
man. The undergroundwas people’s concreteimage of a layered existence built on hiddentruths. Thisimage of different
layers of knowledge betweenthe living and the dead provided a way of figuring colonial differences- of what it meansto
occupyand speak fromdifferent cultural positionsin the world. We are dealingwith space as a tool of thought, wherethe

multiplication of spatial varieties provides images for different vantage points in knowledge and thus for the problem of
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cultural difference. Anotherway of saying this is to say we are dealing with indigenousimages of multi-culturalismwhere
whites are positionedas seeing the world fromthe standpoint of the dead. Withtheir aeroplanes, ships and submarines,
whitesare secretly visiting the dead and takingawaynot only the cargobut also a secret position of knowledge. Utopiafor
the Kaliai will comewhenthey too can enter that hidden space of death which the white man secretly colonisesand uses
as hisvantagepoint.

In Kaliai cargo cults, racial divisions are displacedinto geographical divisions. The white-black dichotomycomesto
be exploredthroughthe familiar terrain of the living-dead dichotomy. The cult's mappingout of racial subordinationrenders
it as emerging from having lost control over the familiar terrain of death. Racial subordination takes the form of a lost
undergroundand a belief that only througha ceremonial alliance which breachesthe underground’s closure and isolation
canthe separateracial existencesof the living be overcome. It is here a questionof howpeople think aboutthe othermess
of the future and the othemessof a Europeanlifestyle through using that image of familiar distance provided by the dead.
It is a question of what indigenous images of othemess can come to mediate the unfamiliarity of the future and of
Europeans. It is a question of familiarising the unfamiliar, of what are the available familiar conceptual schemesthrough
which the unfamiliar can be thought about and brought close. | see the undergroundas one of the bush Kaliai's most
powerful metaphorsfor a removedrealmwhichis still close. For here was a space of invisibility that contained people’s
kin; herewas a form of concealmentthat could be potentially openedup, that could be relatedto and negotiatedwith. We
are dealingwith the operationsand mechanismswhichan indigenousculture usesfor renderingthe distant close; whatare

its techniqueswhichmediatethe distancesit posits>®
IntersectingSpaces, IntersectingNarratives

In bush Kaliai cargocults, racial politics oftentook the formof a struggle for control overimaginary geographieswhich
were not seen by people as imaginary but more as alternative spaces, as spacesof alterity. For manyindigenousgroups,
this struggle to maintain accessto outside spaces has often been part of a struggle to maintain control over the narrative
spaces which locate and mark out the boundaries of existence. We need to note that the time of a narrative always
involvesthe crossing of space, a joumney, a circulation of subjects and also of meanings betweenspaces, which can only
come about if there is distance, that is multiple spaces which can be related together and crossed. In traditional Kaliai
culture, the production of the distance that makes narrative possible often comes from positing and journeying to those
terrains of othemessprovidedby the lands of the dead. Withthe comingof whites, those spacesof othermnessbelongingto
the dead have become the image for thinking about other terrains of othemess belonging to the West - like Heaven,

America, Australia or the Bible’s ancientsites. Here a certain mediating logic, for familiarising othemess, places the Kaliai
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deadin Europeangeographiesand Europeansin the geographyof the Kaliai dead.

Kaliai cargo cult leaders and shamans struggle to find places of intersection: where Heaven, Australia, America,
Japan, andthe lands of the Bible meetwith the variousterrains of their grandparents. Theseindividualsoutragestate and
church authorities with the unauthorised links and bridges they create between these multiple spaces. In collapsing and
foldingtogether different spaces, in implicatingthemin each other, theseindividuals are searchingacrossdifferentterrains
for ways of connectinglocal mythology and practicesto present historical circumstancesand the global world in whichthe
Kaliai nowfind themselves. This searchingfor an openingin the landscape, for a middle ground, was the form taken by
people’s attempts to gain control over their destiny and history. Serres has written perceptively about how history, as a
narrative structure, is often this unique bringing together of multiple spaces. He arguesthat history is ultimately, like all
narratives, a joumneybetweenspaces; a linkingtogether of spatial varieties.

Thefactis thatin generala culture constructsin and by its history an originalintersectionbetweensuch spatial varieties, a
nodeof very preciseand particular connections. This construction, | believe, is that culture’svery senseof history.
Culturesare differentiatedby the formof the set of junctions, its appearance, its place, as well as by its changesof state, its
fluctuations. Butwhattheyhavein commonis andwhatconstitutesthemas suchis the operationitself of joining, of
connecting. [Serres1982:45}°

Cargocult narratives often unfoldedthe promise of a new history by unfoldinga newmap of the world. In their cargo
cults, people explored and made sense of the existing world as one made up of multiple unconnected spaces which
neededto be rejoined. In the Kaliai bush, historywasthe stori or narrative whichaccountedfor the creationof these spatial
differences, whilst also promisingand offering the means of overcomingthem. Cargocult leadersandthe heroesof cargo
cult stories were often empowered by them discovering, creating and passing through particular points of intersection in
these fundamental spatial disjunctures that made up the present world. | am interested in the narrative schemes that
people employed when they posited these alternative geographies which did not so much supplantthe real as add new
territoryto it, territory that ultimately repositionedthe real. The liberatingpotential and the euphoriaof freedomexperienced
by followers emerged from the experience of transcendence that came from adding another layer of meaning that re-
contextualisedand renderedambiguousexisting visible terrains of meaning.

Morethanthis, | would suggestthat in these alternative geographiesthe humanimaginationwas allegorically adding
itself andits own operationsto humanexistence; with the constitutive powers of the humanimaginationnow objectifiedand
rendered as the creative power of the world of the dead. It is perhapsthe hidden creative powers of the imaginationthat

are allegorically figuredin people’s sense of their hiddenundergroundspacesas the true creative spacesunderpinningthe
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world. In narrativeswhichmoumedthe lost magical power of the undergroundand which attributedits lossto the arrival of
Europeans, people were giving embodied narrative formto their lost powerto create a displaceableworld, to occupy other
established vantage points for seeing the world anew. The world of transformation that was traditionally mapped out by
these undergroundgeographieswas nowfast disappearing, they had becomeblockedand petrified by the blessingsof the
Catholic Church; and more recently by the intrusion of more coercive forms of missionising by the New Tribes Mission. |
see the altemative forms of emplacement offered by the underground as objectifying those alternative forms of
emplacement offered by stories. Through the constitutive worlds of their dead, people developed altemative narrative
terrains that allowedthemthe illusion of viewing human existence from outsideitself. We needto explore the indigenous
techniquesthat people employto producethe newdistancesthat make newnarrativespossible; that allowthemto displace
the positionsthey hold in the world so as to create a new history - that is a new narrative joumeythat rejoins up differently
the spacesand rupturesmaking up the world.

Narrativesand the work of the humanimaginationare a structuredpractice andin this chapter, | focusedon the role
of spatial images of distance in opening up narrative domains dealing with other distances, namelyin the realm of social
relationships. Theitinerariesin the journey, the concretesites chosenfor speakingthe truth aboutthe world are conceptual
tools, theyare part of what Serres (1982:50) refersto as “the technologyof this discourseandits special morphologies”.
Theyare nolongersimply elements; theyare like the tables of the law. Theyare operatorsexpressingthe operationof
mythical discourseitself, which, fromits origins, has as its functionthe linking of spacesamongthemselves, the linking, for
example, of separate ecological niches, eachone defendedtoothand nail. Noone leaveshere andno oneenters- except
thosewho speakgeometry, the discoursethat has communicationas its goal. Mythattemptsto transforma chaosof
separate spatial varietiesinto a space of communication, to redink ecological clefts or to link themfor the first time: fromthe
muteanimalto the proto-speaker. [Serres1982:50]

Ecology here is the multiple terrain of different distances occupied and formedby categories. What| take Serresto
be arguingis that the creative work of the imaginationis underpinned by classificatory trees, which partition and segment
the world into separate conceptual divisions or realmswhose crossing and rejoining becomesthe narrative time of myth
and history. There is here a close interlocking of space and time; indeed the crossing of space always takes time, it
createsand givesformto time, to history.

The Kaliai try to control their future by trying to maintain control of the geographythat contains and embodies their
past. Moreover, they resist incorporation into the future posited by schools and development by both adopting and

reworkingthe primitivistimagesof their past which are broughtby whites. Peoplefight to maintain control over their future

143



ChapterThree

by striving to maintain control over the multiple spacesthat they can inhabit; that multiplicity is what confersthe experience
of freedom, movement, and indeed the power to create history. The struggle to preserve both traditional and newly
invented extraterritorial spaces was a struggle to control those exterior domains through which people could become
somethingotherthanthemselves. Recently, the New Tribes Missionhas soughtto control people’s processesof becoming
by controllingtheselines of flight, that is those imaginative domainswhich allow people to repositionthemselves. The New
TribesMissionseesHeavenas the only proper extraterritorial spacefor viewingthe world andit has employedthe policing
imagesof Hell to control people’s use of other geographieswhich are denouncedas Satan’stricks. This attemptto abolish
people’s extraterritorial spacesis an attempt to centralise the projects of human history into that horizon of the future

providedby HeavenandHell.
Thespaceof deathandthe spaceof creativity

To explore the Kaliai space of death is to explore one of the major cultural schemes through which creativity was
culturally enacted. Traditionally, it was throughthe world of the dead that the Kaliai created and authorised new magical
spells, songs, dances, and perspectives on the world. People used the alternative world of the dead to produce new
narratives and new states of affairs for the living. The privileging of another hidden position outside of existing visible
surroundings was the means through which people either confirmed or destabilised existing circumstances. From a
phenomenological perspective, people’s understanding about a secret undergroundwhichis the origin of all thingscan be
seen to emerge partly out of an awareness by consciousness of the implicit techniques and hidden rules which make
possible the creative putting together of knowledge. This awareness by consciousness of the tacit knowledge which
underpinsits own operationsis itself also a form of tacit knowledge. It was Heidegger and Nietzschewho pointed out that
a greatdeal of culture is explicitly concemedwith mediating the gulf betweenthe seenand the hidden, the visible and the
concealed. In part this concem, whichis often focused on in the arts and stories of all cultures, is a way of objectifying
consciousness’ awareness of its own dependence upon hidden conceptual processesand implicit cultural schemes. The
undergroundhere is a metaphor, a way of allegorically talking aboutthis hidden dependenceof thoughtuponimplicit rules
andtechniquesof compositionthat make up whatcan be calledto borrowa Jungianphrase- the collective unconsciousof
any culture, or from Bourdieu's perspective, its habitus (Bourdieu 1977). In Kaliai cargo cults, this cultural unconscious,
whichwas objectified as the underground, cameto be reworkedso as to becomea way of reflectinguponthe hiddenrules
of composition underpinning colonial racial power. Here, that which was concealed in the earth stood for the hidden
techniquesand practicesfor creating creationwhichthe white man concealedfromthe blackman.

We are dealing here with the cultural techniquesand practices used to figure and create creativity. For mosthuman
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subjects, these techniques for knowing how to know are implicit and | would suggest that the Kaliai's concemn with
discovering the true underground state of things emerges partly from a recognition that this implicit order of knowledge,
which forms how one knows how to know, has become problematised. | want to argue that people’s sense of the
constitutive power of other hidden worlds was not misplaced, for people’s identities do emerge through a hidden set of
concepts and processes which form their cultural unconscious. The Kaliai's imaginary terrain of the undergroundwas a
way of abjectifyingthis tacit awarenessthat reality was underpinned by something that was hidden, that was unconscious.
It was also not accidental that the Other was often located in this imaginary hiddenterrain, for it is always throughhidden
rules for situating the Other that social reality and identity emerge. People re-negotiated their identities not only amongst
themselvesbut also throughboundarystructuresprovidedby thoseimagesof alterity embodiedin undergroundothers.

In the next two chapters, | wantto explore howin Censure’s cult womencame to occupy the undergroundand how
racial subordination was experienced through a dialogue with the imaginary space(s) of othemess occupied by woman.
Womenoften becamethe undergroundvoicesthat men conversedwith in orderto renegotiate themselves. It wasthrough
recognisingthe repressedpower of womenand of men's crimesagainstthemthat the termsof a newsocial order could be
negotiated with the dead. It is here a question of how subjects both realise and seek to go beyond their racialimoral

identities throughreworkingthe symbolic spaceassignedto woman.
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Chapter Four
Race, Gender and Geographies of Guilt: Christianity and

Kaliai Myths of Matriarchy

In this chapter, | explore howin Censure’s cult, racial power relationships cameto be framedand constituted by the
same myths which underpinnedtraditional gender power relations. Women's subordinationto men providedthe termsfor
thinking about racial subordination. It is here a question of how people realised their racialimoral identities through the
symbolic spaceassignedto woman;and of howpeople soughtto reworktheir racialimoralidentities throughreworkingtheir
symbolic positioning of woman. In particular, | want to focus on the cultural forms through which the Kaliai came to
resurrect an empowering notion of femaleness, that did not so much abolish the male god, but instead established
alongside him an alternative, unacknowledged, repressed form of creation which people seized upon as an empowering
metaphor of their own situation. People’s desire to control the same powers of creationas Europeanswas workedout as
the re-discovery of the lost primordial procreative powers of woman. The Kaliai projected their own domination onto the
domination of woman and, moreover, they sought a means for working out their liberation through practices and myths

whichrevaluedand rediscoveredwomanas the underlying creator of the world.

TheFemalenessof the Earthand of Creation

Censure's cult did contain the concept of a male god, with this often having strong, patriarchal, Christian overtones.
Indeed, Censure saw himself as Papua New Guinea’sversion of the male God of the white man. He was oftencalled Otit,
whichwas the cult's namefor the God of PapuaNewGuinea. Yet Censure also often soughtto downplaythe power of a
male god to create something new; and, in his myths and rituals, Censure often assigned to womanthe role of creator.
Censure saw himself as drawing on traditional Kaliai myths of matriarchy, which tell of how, in the beginning of time, a
womandiscovered the masks and other tambarans (Varku and Mukmuk) that becamethe basis of traditional Kaliai social
order® It was a womanwho created the new instruments of power that inaugurated a new social reality (cf. Bamberger
1974). In 1986, whilstdiscussingKaliai myths of matriarchy, Censureexplainedthis cultural logicto melike this:

Thereis not one thingwhich comesout of nothing, womanonly works somethingto comeout of nothing. Yourgoodliving
andgoodfood comesfroma woman. Youand me, men,cameup fromone mother. If therewasjust men, thenit would
notbe enoughfor us to comeup plenty. Witheverythingelseit is the same.

In Censure’scult, womenwere the main people schooledin the newrituals, songsand dancesthat Censure acquiredfrom

the dead. Thiswasalsoin accordancewith Censure’sclaimthatin America, it was a womanwho had createdthe newlaw
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of theirgoodexistence. As he putit:

Everythinghasits originswith a mother, everythingcomesfromone woman, Piraou [kingfisher, the totemof Little Bird
moiety]. Sheis thehandof God. Sheis thetrue God. Everything,whites, me, animals, trees camefrombher. . . Everyone
talks“God! God!” but, in America,womanmadethe law [a newexistence]comeup.

ThoughCensurekeptthe idea of a male God, we can see fromthe above quote that he also made creationresidein
a hiddenrepressedtruth conceming the feminine. His cult was concernedwith revealing and managing this secret truth,
whichit usedas a double-edge weaponagainstthe patriarchal values of both Christianity and traditional Kaliai culture. The
public celebration of woman'’s reproductive powers was employed, on the one hand, to challenge the Christian view of a
transcendental male God who was radically removed from the earth; and on the other hand, it was employed also to
challengethe patriarchal principles of traditional Kaliai culture - and, especially, Kaliai men's claimsto be the primemovers
andarchitectsof all thatwhichexisted. Censurewas highly critical of the longlongcustomsof traditionwhichhe, like many
other Kaliai, saw as God's punishmentto black people for their bikhettowardsHim. Yet Censure also did not completely
breakwiththe past. Throughhis visions, meetingsand conversationswith the dead, Censure often returnedto the pastto
rediscover those altemative forms of value and existence which might have belongedto the Kaliai had they been more
obedientto God.

It was specifically through taking up and developing traditional myths conceming women’s power to create that
Censure produced a way to escape the imprisoning world of his grandfathers whilst maintaining a sense of returning to
secret bygone truths. Censure’s struggle to create a new social order drew heavily upon traditional Kaliai myths of
matriarchythat tell of a time long ago whenwomen created a new social order which privilegedthemselves. It wasthen
that women discovered the secret of how to create terrifying masks and other tambaran which take the form of unusual
loud sounds made from bullvoarers and bambooflutes. Accordingto Kaliai mythology, in the primordial past whenthese
tambaran had yet to emerge, the sexual differenceswere more blurred. At that time, womenand not men had beards,
whilstmeninsteadhad breastswhichwomendid not possess. Womengave birthto children, but theythen passedon their
children to be wetnursed by their husbands. This period of androgyny, where men are feminised and women are
masculinised, was a period of relative equality betweenmenand woman. For there was, as yet, no culture of terror, there
were no secret monstrous tricks through which to create the violence and fear that later became the basis of traditional
Kaliai society.

All men of the different language groupsin the Kaliai bush share the secret story of how one day one of the first

mothers of humanity - Kewak - was breaking firewoodwhena piece of wood flew off makinga loud whirling noise. From
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this Kewak gained the idea of making a bull+oarer. She informed menthat its unusual loud sounds were the cries of a
tambaran called Arku that she and other womencontrolled. Kewak discoveredthe trick of howto create the illusion of a
monsterwhich she then used to terrify menwith the threat of it eatingthem. Whenmen heard Arku’s cry, they would run
into the forest, hide and there nurse their children, whilst women danced, sang and secretly feasted with the tambaranin
the village square. Onone suchoccasion, Kewak'sbrother, Kowdock, was runningaway holding awkwardly his child to his
breast, when he tripped and broke his lime powder container which is shaped like a phallus' He angyily stood up and
asked: “Ah!howis it that all the womenwork and give food to the tambaranand we run away. | have brokenmy lime
powder container. You all stay here whilst | go see these women. They are what these women? They are not men, so
thatthey workit so thatwe menrunaway.” Kowdockreturnedto the village and started chasingthe women. He captured
the tambaranArkuwhich he renamedVarku. Sincethattime, menhave ruled womenthroughthese monstroustambarans
whichtheyhidein their men'shouses.

Some men say that Kowdock chased Kewak into the sea where he broke her neck. The ripples created by her
drowningbody becamethe origin of waves; beforethis, the seawasflat. In someaccounts, Kewakcrawledout of the sea
and turned into a stone that can be found at the coastal village of Pureling. After killing his sister, Kowdock took the
tambaran away fromwomenand he gave themto men. He also took the breasts from men's chests and gave themto
womenwhilstmenin turn receivedthe beardswhichwomenthenwore. Herethe creationof a newsocial order coincides
withthe creationof newformsof embodiment,a coincidencewhichcargo cults often exploredand soughtto recapturein all
sorts of ways. Kowdock'skilling of his sister is said to be the origin of traditional widowekilling ceremonies, where, after her
husband’s death, a womanwould be takento the men’s house and shownthe bullroarers and other men’'s house secrets.
The womanwould then have to be killed so as to preserve men’s control of the tambaran and their control over women.
The deceasedhushand’sbrotherswould give shell moneyto the widow'sbrothersfor themto comeand breaktheir sister's
neck. These widow killing ceremonies were said to re-enact Kowdock’s killing of his sister. Here men's social order is
ritually reconstituted and commemorated through repeating an original murder and scene of usurpation. Men repeat the
original murder of a mother as a way of reproducinga memoryand a secret pact with each other which are the source of
their solidarity and power.

Traditionally, a widowwas expectedto taunt and provoke her tambu (husband'sbrothers) into killing her by accusing
them of wantingto keep her alive so that they themselves could marry her (Chowning1974). Thesetauntswere meantto
alleviate men's sense of guilt about these murders; a guilt whichwas never fully alleviated and which culturally manifested

itself in people’s fears that the ghosts of these women (dongen) would come back seeking revenge upon the menwho
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killed them. Manytraditional bush Kaliai stories are about angry murderedwidows confronting, chasingand seekingto eat
the men, especially the husband's brothers who paid for them to be killed. As we shall see later, an important part of
Censure’s cult involved his attemptsto straighten men’s relationships with these murdered mothers who were seento be
blockingthe comingof cargobecauseof men’sviolencetowardsthem.

The site where Kewakwas killed by Kowdockis full of regional significance. Traditionally, it wastaboofor a canoeto
journeycloseto this site. Anythatdid riskedbeing pulledunderwater. This site has also beenincorporatedinto cargocult
narratives. People believe that European ships journey secretly to this area and there they go underwater and then
underground, so as to receive the cargo made by the dead inside Kaliai mountains. Theresagave me the followingstory,
of howwhen she was a girl, she wentto Pureling village and there she and others saw a mysterious European ship that
was coveredin the vines, flowers and ferns of the Kaliai bush. People did not see the ship gradually arrive from over the
horizon, instead they suddenly heard its engines cry, when they looked up they were puzzled over what direction it had
come. Oneelderorderedtwo peopleto go up to the ship, but eachtime their canoe cameclose, the ship pulled away. It
wenton like this, until their canoewasfar out to sea; they then decidedto comeback. Atthat point, this elder stoodup and
pointed out that this ship had emergedfrom nowhere and he asked people to think aboutwhy it had appearedat that spot
whereKewakhaddied. Theresaquotedthis big manas saying:

All big manyou cannottalk aboutthis ship, I thinkit has comeup fromwhereall our grandfathersusedto story aboutthat
womanwhosenameis Kewakandwhoturnedinto stone. | thinkthis ship has comeup fromthis area, so you cannotthink
plenty [otherthoughts).

Theresawent on to tell me that everyone's thinkingwas that this ship had cometo get cargo from inside Mount Andewa.
Atthattime, at Pureling, there was a manwho had beenemployedon shipswhichtravelled overseasand he hadtold local
villagers how these ships would go secretly inside Mount Andewa to load up with cargo. Referring to this man’s
disclosures, Posingencommented

whenthis ship cameup, everyone'sthinkingwaslike this - “this shipis drifting like this and later it will go down, into the
hole,andget cargoat Andewaandthengo out.” Whenit [the ship]goesout, it goesto youwhitesalone. Weknowabout
this, but the road of this something[cargo]we do not stopalongit or knowaboutit [howto accessthe road].

In the above reworked story of Kewak, an original mother becomespart of the earth - wavesand a stone - and the
site of her death becomesa secret site of power for whites. It is throughthe site of this woman’s murder that whites take
cargofromthe Kaliai area. Whites here appropriate what the deceasedrelatives of the Kaliai are producingand they are

able to do so througha crime which the Kaliai committed against one of their first mothers. Womanhere is renderednot
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only as creating traditional Kaliai social order, but she is also a vehicle for the social order of Europeanswho secretly use
the site of her death to create new inequalities of a racial kind. Kewak, who created the inequalities between Kaliai men
andwomen,becomesalso a mythicfigure for figuringthe creation of racialinequalities. Kaliai mythsof matriarchyare here
re-worked to encompass Europeans; to draw blackwhite existence into the secret structures of gender inequality. Here,
the secret of the white men’s power over Melanesians comes from the same fertile source that produced the secret of
Kaliai men’s powerover women. Thereis in all this a doublingover of secrets, they cometo be married together because
of a commonassumptionthat all poweris underpinnedby a secretwhich has its source in woman. Here the generative
potential of secrecyis made to reside in the generative potential of woman. The creative power of secrets, that is, their
ability to create social relationships out of the inequalities of knowledgewhichthey institute, comesto be assimilatedto the
procreative power of women'sbodies. Indeed, as we shall see later some bush Kaliai claimthat the trickster-God Titikolo
secretly wrote the alphabetarounda woman’s vaginaand for this reasonwas chasedawayto Americato whomhe gave
his alphabetwhenthey gave hima womanto marry.

One of the most original reinterpretations of traditional Kaliai myths of matriarchywas made by Censurewho blended
these traditional myths with Christianity to produce the radical claim that Jesus Christ was a woman (Lattas 1991; cf.
Bynum 1982, 1992). Here, the pre-eminent mythic figure of power for Europeans- Jesus - was assimilated to the pre-
eminent mythic figure of power for the Kaliai - woman. The bearer of a new social order in Christian mythology became
equated with the bearer of a new social order in Kaliai mythology. Censure accused Europeans, and especially the
Catholic Church, of hiding from Melanesiansthe truth that Jesuswas a woman. Posingenexplainedto me that Christhad
two forms- his public Europeanformas a man, whichwas a trick; and a more secretformwhere Jesuswas really certain
undergroundwomenwhomCensure’s cult referredto as Tamasina: “These people whomwe call Tamasina, whenwe go
to publictalk we call themJesus. Butwhenwe goto the knowledgeof myfathertheyare Tamasina.”

This rewriting of the mythic figure of Christ did not come from the Kaliai not knowing the details of church Scripture.
Instead, people were deliberately misreading the Bible in strategic ways which allowed themto indigenise Christ’s identity
whilst maintaining a sense of the distance and otherness of this mythicfigure. The effect of these reading strategieswas
that the transcendental God of the Church became more grounded, more localised, and indeed familiarised as Christ's
identity cameto be displaced into the bodies of deceasedancestral mothers who residedin the earth. Christ's removal
fromthe living was still preserved, there was still a sense of distance, but God was now less transcendental, less not-of-
this-world and his white maleidentitywas denied. Censureexplainedthe significanceof womanlike this:

| Mary Tamasinafor usis Jesus. The Church’'sclaimof Jesusbeinga manis alie. Theyare workingtok piksa|[talk-icture,
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i.e.imaginativeor deceptivetalk]. Intok piksatheysay Jesusis a man, but Jesusis a woman. Everythingbelongsto
mother,to motheronly. Wemenare beingswho singout for thingsto come, for this to come, for thatto come. Wesing
outlikethat. Butfood comesfromwoman,food cameup fromwoman, all cargo, everythingcameup only fromwoman. In
tok piksaJesusis a man, but noway. Jesusis Tamasina- a womanwhoworksfood.

The creative power of a feminine Christand of womenin generalis here establishedin oppositionto menwho simply sing
out for things. Women are here positioned as the true producers of sustenance and cargo, whilst men are simply
consumers and appropriators of what women produce. This also is the major theme in traditional Kaliai myths of
matriarchy; namely, that womencreated the instruments of power - tambarans- whichmenlater stole. Censure usedthis
traditional narrative schemeto justify the central creative role that he assignedto womenin his cult; and he also usedit to
depower white men who were now positioned as living off what a woman created, for it was a womanin Americawho
createdtheir goodexistence. This narrative hadthe effect of undeminingthe patriarchal structure of a colonial orderwhich
was made up of white menin the powerful roles of administrators, kiaps, priests, doctors, plantation owners and business

men. These powerfulwhite menwere nowrenderedas concealingthe truth that theywere not sufficientto create anything.

Men Outragedby Women’'sClaimto Power

Censure used the word Jesusiin three sorts of ways, to refer to: one, a special group of undergroundwomenwho
were goingto create the Kaliai's new existence; two, the womanin Americawho created the white man’s good existence;
andthree, the personwhomthe Bible reports as havingbeencrucified. Intermsof the latter, Posingentold me howin that
part of the original Bible knownas the “Judea Bible” Jesus was referred to as a woman. This was said to be in the “Old
Testament’which spoke of a timewhenthe twokings- Caesarand Herod - were bothin charge of Romeand “they did not
wantthis womanto surpassthem(i go paslongol)”. Posingenclaimedtheir thoughtswere: “thiswomanhas gonein front
andtoo many people are following her and working her law, and why shouldthis be so? It should be that we win her, that
we men go first and woman comes behind.” It was because this female Jesus threatened men’s claims to be the pre-
eminentgenderthat the two malekings - Caesarand Herod- orderedher to be killed. Thisis similarto the way Kowdock
kills his sister, whenhe angrilyasks: “Whatare theythesewomen? Theyare not men, so thattheyworkit so thatwe men
runaway.” In terms of the killing of the female Jesus by Caesar and Herod, Posingen pointedto men's pride, disrespect
andoutrageat a womanchangingthe maletermswithinwhich poweroughtto be coded.
| believe Jesusis a woman. If Jesuswasa man| do not believethat Caesarand Herodwould have spokento have him
killed, he wouldstill be alive. Butbecauseshe wasa woman,theyspoke: “Whyshouldthis fuckingkind of womangoin

frontof us? Why? Killherandgetrid of her. If sheremainsshewill just pull too manypeopleintofollowingherandwe
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kingswill not havework, we will not have people. Thiswomanpullstoo manypeopleintofollowingher.” Theyfollowedher
becauseof food, becauseall this breadwould comeup by itself and Jesuswould give this breadto all the 5000disciples.
Shewouldgive the breadto this 5000, they wouldfill up on food, coverthe rest, andcarry it away.
Here the power of the European state is coded as the power of menand it comesto be challenged by a more popular,
equitable, and caring systemof normsand practicesthat are broughtby a womanwho freely sharedbread. Posingensaw
men’sdesireto be in chargeas having had the general effect of repressingthe alternative economyof care and generaosity
offeredby women.
Supposinga womangoesin front of something, thenall somethingwill be free. Now, supposinga mangoesin front, then
all somethingis notenoughto be free. No, a manwill go andturnit, and this somethingis not enoughto go outand be
free. However,if a womangoesin front, thensomethinghasto be free. Butno, it wasn'tlike that. Womanwantedto goin
frontand workthis somethingto be free, and all the menrose up andkilled her.
Thisis whatthe stateis repressing, the alternative economyand systemof distributionthat belongsto woman. She comes
to be idealisedas the bearer of an alternativeform of rule where prestigeis derivedfromcaringfor the disadvantaged. The
Kaliai often accuse Europeansof selfishnessand, in the above story, | see themas projecting the idealised norms of their
social orderinto a femininefigure crucified by the state. The crucifiedworld of the feminine here plays out, as femalemale
conflict, the white man’s current repression of an altemative order of value which people associate with themselves and
their gifts to each other. It is a certain idealisation of themselves that is crucified by the white man's kings. Here the
feminineeconomyof gifts giveswayto a more coercivemale economythat is predicatedon competitionand statusrivalry.
In this killing of a female Jesus by men there is also an element of internalised guilt, for the story was seen to
resonate with if not re-enact (bihainin) Kaliai men's murder of Kewak. In the Bible, Christwas killed for trying to empower
the poor in relationship to their rulers; likewise, in Kaliai myths of matriarchy, Kewak s killed for trying to empower and
movewomeninto a position of dominanceover men. Thosewhoempowerthe weakcometo be murdered. Theyare killed
for trying to create the rules of a newsocial order. Censure merged Europeanunderstandingsof Christ as the bearer of a
new law of existence with Kaliai understandings of womanas the bearer of a new law of existence. In Kaliai mythology,
Kewak created the tambarans which enforce the norms of traditional Kaliai society. If people are disobedient then the
tambarancomesup and demandscompensation. It threatensto eat the gardensand pigs of transgressors, and eventhe
transgressors themselves. Censure’s cult focused on the murder of law-givers, Kewak and Christ, who were mergedto
create new Biblical narratives about the violent coercive nature of male powerin the past. Yetwe also needto remember

that Kowdock'skilling of Kewakwas replayedby the Kaliai in rituals where widowswere killed by men. The Romankings’
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killing of the female Jesus who distributed food resonates with the Kaliai practice of men murdering the mothers who
nurturedthem. Indeedas we have already seenand as we shall see again later, the story of the crucified female Jesusis

a storywhichresonateswith all men'sinjusticesagainstwomenand against the altemative moral economyshe embodies.
Catholic ChurchRepresentationsof Christ

Posingenclaimedthat many of the early catechistswho cameinto the Kaliai bush confirmed Censure'sinterpretation
of Christ beinga woman. The catechists brought with them drawings of Christ which depicted him naked and without a
penis. There was just pubic hair covering his genitals, which some people saw as a representation of female genitalia.
Whilst telling me this, Posingenalso voiced his suspicionsaboutthe newrepresentationsof Christ, like the current statues
in Catholicchurches,wherea cloth conceals Christ'sgenitalia.
In the early dayswhenthe churchfirst cameup to us, someof these catechiststalkedto us aboutthis (i.e. Christbeing
female). . .. Nowthe newoneshave changedit andthey have workedthe picture of Jesusbeinglike a statuewhichis
coveredupin cloth. Butthefirsttime he wasnaked, he had no cloth, his bodywas visible and there was just hair around
his genitalia(sangang. He hadno penis,he wasa woman.. . Inthetrue past, whenthe Churchwas new, they drew
Jesuswithoutclothes. Hewasa woman,he hadbreasts. Thefirsttimehe wasawoman. Nowthey havethoughtagain
andthey changedthingsand coveredhimup. All the catechistsbefore, like old Lucas, they spokeabouitthis. . . Allthese
peoplewhoare nowteachers, whenthey cameinto the work of myfather, they believed. Whenmyfather saidthat Jesus

is awoman,they said “father, thisis true.” Lucasspokelike this andso did all the paperimen[educatedmen]alongthe

coast. Thenthe missioncameand changedit so that Jesuswentto beinga manandthatis whatwe nowfollow.
Christianity’s representations of Christ have never portrayed a strong male body but always a softer, more frail looking,
feminine body; sometimeswith a slightly sagging male chest which Censure and his close supportersinterpretedto be a
young woman’s developing breasts. The Catholic church’s attempts to deny and repress any explicit representation of
Christ's sexuality only servedto deny him a penis and thus constituted him as feminine. Posingen accusedthe present
Catholic church of having changedits mind about depicting Christ's true sexual identity whichit now preferredto coverup.
Whenl queried him aboutwhy the church should do this, he told me: “itis like this, this somethingis the origin of youand
meand it cannotstop clear, so we can see it; they musthideit”. Posingenclaimedthat preachersnowadaysalwaysused
the name*“Jesus”to avoid specifying Christ's sexuality and that: “it was us people who pulled [elaborated] this talk so that
Jesusbecamea man”. When| asked Posingenhow many people still held his father’s talk that Jesus was a woman, he
replied:

| Mostof themhavegivenit up. Theyall nowsay: “Papais Jesus, Papais Jesusand he holdsyouand meandwe prayto
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him”. Mostof the New Tribesfollowershave givenup Censure’stalk. Somealongthe coastthinkthat muchof what
Censuredid wastrue but that he madea mistakewith one smallpartof it. Manyof the nationalkiaps[whocameon patrols

into the Kaliai area] told Censurethat his work wastrue.
TheQueenand Kaliai Mythsof Matriarchy

Apart from the representational practices of the Catholic Church, Censure’s cult also found confirmation that its

interpretation of a feminine Christ was correctin the representational practices of state officials, especially in the fact that
Australian colonial officials swore allegianceto a queen® Her picture held a prominent place in govemmentoffices and
she seemedto be the centre of manyofficial rituals, speechesand claimsto sovereignty. As Posingenputit:
my father and those (catechists) belongingto the old testamentwhichwas here before, they would say that “Jesusis a
woman.. . . if Jesuswasa manthentherewouldnot be a womanas queen, insteada manwould stand up in this position.
Butit is notlike this, for Jesusis a woman,so a womannowstandsup as queen.”. . Sheis the boss of youwhitesand of
usin PapuaNewGuinea.
Here one part of westem culture comesto be used againstanother part: with the feminisationof state powerat its highest
level comingto be used againstthe patriarchal aspects of Christianity. We are also here dealing with intersectingimages
of feminine power fromdifferent cultures; and, more especially with the way the Europeanmonarchicalfigure of the Queen
came to reinforce cargo cult reinterpretations of traditional Kaliai myths of matriarchy. The West's fetishisation of state
power came to be rendered as participating in the Kaliai's own fetishisation of women'’s reproductive powers. Here two
different ways of fetishising the feminine intersected, creating a shared structure of ambiguity that destabilised the
established patriarchal conventions of both Christianity and Kaliai tradition. The fact that all cultures have to engagethe
feminine allowed the figure of womanto emerge as a common mediating term that could bring together the different
symbolicresourcesof Europeanand Kaliai cultures so as to create new processesof becomingnot totally subordinatedto
tradition or to the white man.

Posingen noted that though Papua New Guineahad a queenas its head, it had failed to benefit from the norms of
generosity belonging to women because Australian men had inserted themselves into her govermment.  There they
subvertedthe alternative order of generositywhichshe offered.

Withyouse Australians, supposingthe Queenalonelookedafter everythinghere [in PapuaNewGuinea], thenall
somethingwouldbe free. Thereis the Queen,howeveronly yousemenare in the govermentand so with the government
all somethingis notfree whenit comesto us of PapuaNewGuinea. It hasbeentotallyblocked. Thereasonis like this: if

therewasjust the Queenalonewhowasboss, thenit would go straight. The Queenis the boss, but all of yousemengo
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| andwantto standup for govemment[positions]and so with all the laws of the Queen, youse have downedthem.
Gentility, Civilisationand the Feminine

Anotheraspectof Europeanculturethat supportedthe cult’s claimthat womanwas more powerful than had ordinarily
beenthought, was what people saw as the greater respectwhich Europeanmen showedtowardstheir wives. The culture
of gentility whichwhite men played out publicly towardswhite womenwas takento indicate that there was a secretvalue to
womanwhichwhiteswere tacitly acknowledging. Gesturesof commoncourtesycameto be seenas acts of deferenceand
humility towardsthe true source of creation. Posingengave me this accountof an experience with white culture whichfor
him confirmedhis father'sinterpretationthat womanhadto be revaluedand transformedinto Christ.
| wantto talk again. | think Jesusis a woman,for misisgoesto the sideof meri If youlookat white men,youwhite men
donotcrosswomen,youdo not hit yourwives.. . . | sawthisallin townandat Talasea. Whenthe wife and master
(mastg) travelin the car, thenthe mastawill sit downand his wife will go talk with anothermasterin a house. Theywill stay
togetherin the housebut her husbandwill be waitingandwaiting. He will thenblowthe homandthe misiswill reply “shut
up”[laughter]. Shewill say“shutup!” The masterwill just bendhis neck down, sit downandwait onthe driver'sside. The
misiswill continuetalkingandtalking, but the masterwill wait. . . Mythinkingis thatit is becauseJesusis a womanthat this
is why| seethis. Butus natives,we do notrespectwomen|[rurulongol meri. We beatthem, put spearson top of them,
kill them, butyoumastersdo notdothis. Youknowaboutthe origin of thingsand you respectwomen([rurulongmeri. You
respectwomanbecausewomanis the origin of food, whichdoes not come up fromus men. Thisis whyyou masters
respectwomena greatdeal. It doesnot matterwhatthe womandoes, youwill stay andwait and you are not enoughto
talk “comeonletus go”. Notwithus natives, it is not allowedfor ourwivesto go talk with anotherman. Fromthis a cross
willcomeup. Herhusbandwill angrily ask her: “Whydid you gotalk to him, for whatreason? Is he your husbandsoyou
cangotalkto him?” Wellthe villagewill be wrong[disordered]now. Butwithyouse, thisis notso. Shewill gotalkand

talk, butyouwill stayin the carandwait. | sawthisin Rabaul. | wastherewaiting, my stomachwashot. | wantedto tell

him: “Ahmaster, | thinkyourwife has goneto havesex”.

This narrative ignores some Europeanmen'’s private violence towards their wives. Instead, it focuseson that public male
culture of good manners towards women, whichis still part of the social order of westem society. For Europeans, public
gestures of polite regard, courtesy and graciousness towards womenwere forms of civility which differentiated themfrom
the coarse mannersof natives. These good mannerswere signs and evidence of good breeding, and of a superior moral
culture. It was also in these hegemonic terms that the Kaliai reinterpreted these ceremonial rules of respect which they

saw as containing an alternative ethics for govermingthe relationship betweenthe sexeswhichwas superior to that of the
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Kaliai's. Forthis reasonCensureforbadehis malefollowersbeatingtheir wivesor children. Europeangood mannerswere
interpreted as embodying an alternative secret truth about women which the Kaliai had lost sight of and which was
somehowlinkedto their fall. The West's romantic articulation of itself as civilised was accepted (and taken on board), but
in a way that allowedthe Kaliai to empower certain traditional myths aboutwomanas creatorwhich Censure’s cult usedto
criticise the traditional masculine culture of their grandfathers. Via the mediation of westem culture, the past cameto be
used against itself. The West was incorporated mythically to provide a form of distance and to create new moments of
reflectionwhere people could ownthe moral primitivist critique of themselvesmade by the civilised West. In particular, the
moral inadequacy of the Kaliai became condensedinto their immoral treatment of women- the sources of creation. The
West cameto be romantically imaginedas an alternative space of trust betweenmen and women, and people suspected
that it was from their better relationship with womenthat whites were deriving their lifestyle. It wasin the followingterms
that Posingencontrastedgenderrelationsamongst Europeanswith those amongstnatives:

True, thereare fewmisiswhothink no-goodabouttheir masterand whathe is doing, a fewmisis only, | sawthemin town.
Butwithmostof the misisthisis notso. It is the samewith masters. The mastersrespecttheir misistoo much, they will
notbuggerthemup, or workall kinds of things, but not with us natives.

We see here people internalising the negative characterisations of themselves brought by the civilising process. In
particular, men’s identity became morally problematised with the developmentof a culture of guilt, where the traditional
power relationships between men and women came to be criticised from the standpoint of western culture. European
cultural hegemony was made possible in Melanesia because it promoted and was constituted out of such inferiority
complexes (Fanon 1968). Here people’s struggle against the white man was transformed into a struggle against
themselvesand especially againstthatimprisoningculture fromthe pastwhichtheir grandfathershad best 53

Censure’s cult took up the European critique of native tradition, but in a way which did not involve a complete
rejection of the past. Instead, his cult used the white man’s culture to rediscover and re-empower lost ancestral truths -
specifically, myths of matriarchy, which posited an original age of powerand creativity by women. These myths’ apparent
valuingof women'spowerto create over men’'spowerwas re-interrogatedfor it seemedto locate an alternative structure of
value in Kaliai culture that could make sense of those alternative structures of value belonging to whites. The alternative
time of female power posited by Kaliai myths became the altemative existence occupied by Europeans as well as the
alternative existence promisedby a newfuture. Here differentforms of alterity becamesubstitutablefor each other, that is
the alterity embodiedin the mythic past allowedpeopleto approachand reclaimthe alterity of the white man'scultureas a

versionof their ownunderstandingof the alterity of the future.

156



Chapterfour

TheMothersin the EarthwhoNeedto be Straightened

Towards the end of the last chapter, we saw how Censure claimed that some underground male ancestors were
unhappy with the living and were refusing to work Censure’s laws. | wantto turn now to explore the special grievances
which underground female ancestors had against the living and how Censure tried to create the new world of white
existence by straightening men's relationshipswith them. At his telephone-doors, Censurewould listento dead women’s
grievancesand he would report these to his followers. One major matter that the female ancestors wanted clarified was
why above-ground men had brokentheir necks in widowekilling ceremonies. A great deal of Censure’stime was directed
towards understandingand appeasingthe anger of these murderedwidows. At the telephonedoors, Censureand all the
men of the Kaliai areawere madeto hold court before these undergroundwomen, who used their control over the destiny
of the living, to force mento reflect on the male valueswhich had requiredtheir deaths. These occasionsbecamea court
of conscience, a tribunal where men were forced to denounce and distance themselves from the violent claims of their
sexuality. The separation of the living from the dead, which was holding back the Kaliai from the white man’sworld, was
figured to have its origins in a culture of violence which separated men from women. Through his dialogues and
negotiations with people’s underground grandmothers, Censure explored the moral terrain of traditional Kaliai gender
relationswhich he criticised and soughtto renegotiate as the basis for establishingfor Kaliai mena newmoral identity that
came closer to that of Europeanmen. It was through acknowledgingthe sins of the past and through negotiatinga new
ethical relationshipwith womenin general, that Censure soughtto move Kaliai men beyondthe coercive masculine world
of their grandfathersand, in effect, to developfor thema newform of masculinity (cf. Irigaray 1993). Like all social orders,
traditional Kaliai society was built aroundgender, so it is not surprisingto find people seeingall order, includinga newracial
order, as beingan altemativegenderorder.

Posingen describedto me how on one occasion his father was visited by about fifty dongen that is the ghosts of
widowswhose necks men had broken. Censure was seatedin the men’s house when he heard them coming; he looked
up and sawthem. He was said to be not afraid, though he was reported as holding firmly onto his tomahawk. As they
approached, one of the undergroundmothersurgedanother: “Askhim! Ask him, aboutwhatwas the meaningbehindus
dying! Whydid all the menkill us so that we followed our husbands? Whatwasthe reasonfor this? Ask him goodabout
this!” Initially Censuredid not reply. He recognisedsomewomenwho had died recently, but manywhohad livedlongago
he did not recognise. One he did recognisewas Monongyo'smotherwhowas secretly killed after the SecondWorld War.
Shewasthe last Moukwomanto be killed and she cameup to Censureandasked: “Pikinini[child], | wantto knowwhywe

of the undergroundwere killed by all of youse? We of the undergroundwere killed for what reason?” Censure response
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wasto pretendnot to knowthe answer. He told the womenthat he was sorry but he did not know: “If | wasa big manand
knew about this law, you could ask me, but | do not know about these times.” The women were unhappy with this
response, with his feigned modesty, and Posingen gave me this long account of his father's heated dialogue with these
murderedmothers.

Butsomeotherwomanspoke: “Youaskthis manstrong! Ignorehimworkingthis sort of talk towardsus.”. . . His
[Monongyo's|motherkeptasking: “Weare asking, whywasit that all the menworkedat killingus? Youmusttalk aboutits
meaning,whatwasthe reason?” Fatherthought, his thinkingwentall rightand he said: “True, | do notknow. Allthe big
menwhokilledyou, I thinkthiswastheirway.” Thewomansaid: “thatis all rightyou canrevealit, it is notenoughfor you
to blockthistalk”. Fatherspoke: “its meaningis like this, beforeyouwalked aroundwith the big men, sharedthe same
food, slepttogether, walkedtogetherin the bushand other placeswhereyou slept overnight, the manfound somethinglike
abetel nut or smokewhichyou shared. This here, theykilledyou for this.”

Thewoman[Monongyo'smother]thenrose andsaid: “No, this kind of thingwherewe have sex, dowekill peopleso asto
followanotherperson, overthis?” Thewomanturnedthe talk like this: “Thiskind of thing, wherewith our husbandswe
walkedand hadsex, did you kill us overthis, Ah? Nowyoutalk aboutthis meaning.” Fatherwasthere andthiswoman
workedthis talk to him: “Thiswherewe have sex andwater[semen]comesto us, andyou menworkthis waterto cometo
us, thisis not somethingtrue, it is somethingnothing. Nowhowis it that youwantedto kill us overthis?”

Fathersaid hertalk wastrue, and that: “Nowat this time, we of the newline, do not knowaboutthis [custom], but before
with our grandfathersthey killedyou for this reasonthat | spokeabout, there are not plenty of reasons. It wasfor this
reason,a manthinks no good aboutyouwith anotherman|[a future husband], all right becauseof this, all your brothers
thinkno goodaboutyou, so yourvery ownbrothersspoke[agreed]and theykilledyou. It wasnotsomeoneelsewho
spokeandkilledyou. It wasbecauseof thisalone. Yourhusbandgavefoodto yourhandandyouheldit, youreceived
goodfoodandthe two of you ate it together. Wellall the man'sline thoughtaboutthis food belongingto yousetwo, so
whenyourhusbanddied they killed you so as to followhim.”

Thewomanrespondedback: “Youtalk aboutfoodandthatis all right, it is true aboutfood. Butthereis this other
something, whenyou spokethatwe with our husbandswalked and slepttogether, well this something[semen]is water
nothing, so for whatreasondid youkill us overthis.” Thewomanworkedthis, but someotherwomansaid: “Askhim
strong, so he canworkthis talk and revealits true meaning, so that we knowand canthengo. For he is workingthis work
of his and he mustknowall the meaningof this and he cantell us.”

Well now, myfatherworkedsomethoughtsthat wentto the knowledgethat belongedto him, thatis it wentto his workand
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he spoke: “Wellnow, beforewith tumbuna, all tumbunawerelonglong[ignorant,insane]. Theywere slightlylonglongand
theyworkedall these sort of things, but nowwhenit comesto this time of ours, we nowdo notworkthis, for we are all
clear. Forweare notenoughto go buggerup all youwomen. Youwomenare all peoplefor cookingfood, whateverfood
is aboutyouworkit andwemeneat. Yourtalkis true, it is true, we menare somethingnothing, but youwomenare
somethingtrue. Foodcomesup fromyouandit is all right. But beforetumbunawaslonglongandthey buggeredup you
womenandit is not straight. Butwe nowwe do not havethesekinds of thoughtsaboutbuggeringup woman. Fromyou
women,goodfood comesup, youworkall foodand whateverelse, andit comesup goodandwe eat. However, tumbuna
waslonglong”

Thewomanspokeback: “Pikininiyourtalkis true, it is straight. Weheardit andyou gavegoodtalk to us, we willgo and
youcanstop. Thistalk of yoursis true.

Posingenwent on to tell me that before leaving his father, the murdered mothers who had been transformedinto
tambaran (donger) asked Censureto give thema certain child to eat, whichwould be their going awayfeast. Thiswas
also spoken of as the revenge of these womenon the living; and as their demandfor compensation. Censurerefusedto
give the child, telling the womenthat the child was a close relative and that if they wantedto kill and eat someonethen it
should not be there close to Meitavale but much further away. The womenleft thanking Censure for having straightened
themonthe true reasonwhy they were buriedwith their husbands.

This dialogueis partly a critique of menfor having made monstersout of their mothers; it is a critique of the violence
of the pastwhichis seento be still lurkingin the undergroundwomen’'srevenge uponthe living. In this dialogue, Censure
affirmsa newculture of male respectfor womenthat breakswith the past customsof his grandfatherswhomhe denounces
aslonglong Censureproclaimshimselfto be part of a newwiser line of menthat recognisesand respectsthe reproductive
powersand caring role of mothers. Here, the undergroundwhichthe Kaliai live with is an undergroundworld of male guilt
over the murders which men committedin the name of jealous acts of sexual possessionand in the name of their own
memories, where men proclaimedthemselvesimportant enoughas to solicit someone else’s deathto mark their own. In
the abovedialogue, womenacceptthe pointabout having beenkilled becausethey sharedfood with their husbands. Their
sense of outrageis directed at the possessive claims of a phallic male sexuality, at its pretenceto be somethingimportant
that could require their deaths. They refuse the subordination of their lives to the exclusive claims of this sexuality and
insteadseekto counteractits assignedselfimportanceby assertingthatit has no substance, thatit is simply emptywater.

This denial of male reproductive power by undergroundwomencan be seen as part of a new dialogueamongstthe

Kaliai, concering whether it is men or womenwho truly embody the powerto create life and sociality. The coming of a
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white patriarchal God and Europeanpatrilineal understandingsof kinship have often workedto privilegewestemstructures
of patrilineal descent - like children assumingthe name of their fathersin village censusline ups and at school. Though
traditionally Kaliai villagers did also trace descent through men, this was not seen as an altemative social order that was
mutually exclusive of those matrilineal totemicimoiety groupings which people in Pisin call famili (family). Yet, in 1986, in
conversationswith me, some mencriticised the fact that they had no famili and that only womenhad famili. By this, these
men meant that womentransmitted the totemicblood ties with which people identified. These same mentold me that in
reality womanplayed no part in procreation, she was simply an empty bilum (basket) and that it was men’'s semenwhich
createdlife. At Salke village, another elder told me that people’s understanding of woman creating life was false, for in
reality God created and placedthe child in women'swombs. Many mentold me that whites had the proper kinship, one
which classified a son as belonging to his father's family. Since 1987, many of those who have joined the New Tribes
Mission have been trying to adopt a European kinship system. The transmission through women'’s blood of different
totemic lines is experienced as a fragmenting evil that alienates fathers from their children and white culture from black
culture. It is experienced by some as the punishmentof a false culture given by Godwhenhe ran away. Affirmingmale
predominancein reproductionhas now becomethe languagefor invokingthe superior powers of productionthat whitesare
seento control whilst the traditional privileging of the matemalis held responsible for the bush Kaliai's backwardness. The
subordinate position of indigenousculture has led manyto internalisea depreciatedsense of its value whichtakesthe form
of seekingto reject its means of reproduction. | see Censure’s cult as opposing this process. When followers fromthe
coast cameinto Censure’s cult, some did not knowto which moiety they belonged. By looking at the lines on their hands
and the size of their chests, Censure assigned a moiety membershipto them. Other followers had wilfully married their
own pisin (bird), they alongwith everyoneelse were instructed that from now on they wereto followthe line of their mother
and were to organise themselvesin terms of Bikpela Pisin and Liklik Pisin  Some of Censure’s rituals were directed at
preserving the incorrect marriages of his followers, marriages which otherwise would have been torn asunder when the
Last Day came. Censure used his cult and his dialogues with underground mothers to re-affirm the socio-organising
centrality of women which came from their role in procreation. His cult emerged in a context where there was some
discussionover whether men’s semen or women's blood was the mostimportant substancein procreation. Censureused
the authority of undergroundwomen’svoicesto dismiss men's semenas emptywater. Instead, he held men's privileging
of their sexuality as responsiblefor the past murdersand crimesagainstwomenwhichwere nowholding back the Kaliai.

In the figure of Censure, men conversedwith their own representations of women'svoices on male sexuality. Men

stared back at themselves through the eyes of women, or more accurately through the mirror function of female voices
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which Censure internalised and revealed. The underground is a very complicated mirror and if it represents the
unconscious and gives voice to its feelings of guilt, it does so through a complicated system of voices capturing and
speaking as others. Thisis partly a process of men appropriating women’s voices which they simultaneously intermalise
and objectify into a conscience that shamesthem. Througha dialoguewith their objectifications of women's voices, men
struggle to give voice to their new civilised identities which they contrasted with the primitive violent acts of men’s past for
whichthey nowwantto compensatedeadwomen.

It was no accident that Censure connectedtogether men's sense of being morally reborn as pacified with men being
forced to hold court before angry female voices which demand an apology and a new relationship of respect. To some
extentit is alsothe internalisedreworkedvoice of colonial pacificationthat men speakthroughthese angry female voices of
the past. Heremenmapouta newformof civilisedmasculinity which offersits apologiesand a newrelationship of respect
to womenfor their caring labour. It is here necessaryto bearin mindthat, in official discourse, primitivismand barbarism
were often equated with the subjugation of women. The colonial process of moral enlightenmentwas often rendered as
one of producinga newfound respectfor womenin those who had not knownit. Evidenceof this attitudein colonial policy
is providedin the following letter dated 5th July 1971 fromthe Departmentof the Administrator at Konedobu(Papua)to all
the District Commissioners. It wasentitled“Political Education: Participationof Womenin Public Affairs.”

An extractfromthe Minutes of the Child Welfare Council (whichwas consideredby the Political EducationCommittee
recently)drewattentionto the needfor greater participationof womenin public affairs andin the political education
programme. Nationswhich, by custom, relegatetheirwomento the homeare deprivingthemselvesof considerable
potential talentin additionto condemningtheir childrento unsophisticatedearly tutelage. Womenshouldbe givenevery
encouragementto completetheir educationand partakein local affairs suchas committees, Councils, and educational
coursesand seminarssuchas thosefor economicdevelopmentand political education. This shouldhelp breakdownthe
considerable psychological barriers erectedby traditional societyin Papuaand NewGuinea. Closeliaisonshouldbe
maintainedby all field staff with Social DevelopmentOfficers, schoolsand Mission organisationsconcemedwith female
welfare.

In the 1979 Gloucester Local GovemmentCouncil Fifth General Election Report, the following commentswere made about
the fact that no womanhad beennominatedin any of the wardsin the Kilenge Lolo CensusDivision:

[this] is not surprisingconsideringthatis [sic] in the mindsof most PNG peoplethat the womenmust not go beyondmen
thatthe womensJsic] role withinthe communitycould not be respectedby the males. The societyis still primitive that there

wasnotlookedto be anywomanwhoare eligable[sic] or had somequalificationsto anable [sic] themto challengemenon
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| suchissuesasthis.

| see Censureas partly appropriatingand reworkingthis colonial discoursewhich revalueswoman. He internalisedand re-
objectifiedthis discourseas the voices of undergroundwomen. The voicesof deadfemaleancestorsthat Censurespeaks,
though ostensibly fromthe past, were also Europeanempoweredvoices whichinvolvedthe discoursesof pacificationand
civilisationbecominginternalisedand echoedbackvia an undergroundterrain of othernessbelongingto the bushKaliai. In
these dialogues, where Censureasserted that men nowadayshad a newrespectfor women, he was partly celebratingthe
pedagogic moral influences brought by schools and missions, but also by his own cargo cult, which was also seeking
morally to produce a new kind of Melanesiansubject and whichfor that reasonreferredto itself as a lotu (church). What
underground voices are actually speaking in these conversations with the dead is quite complicated because it is
overlayed. | am suggesting that Censure extended the pacification and civilisation project into the terrain of the
underground past which becamethe terrain of moral accountability for developing a new form of masculinity where men
used their desire for cargo to mediate and validate their desire for new relationships with women and new forms of
identificationfor themselves.

Relevanthereis the work which Donzelot (1980) has donein terms of Europewhere he has shownhowwomenand
children became the bearers of a humanitarian civilising project. Donzelot explores how institutions like schools,
philanthropy, and social welfare work sustained their interventions into the family, whose domestic relationships they
restructured, throughthe alliances and moral support they gave womenand childrenin oppositionto men. | believe this
processwas and s still currently at work in Melanesia, but that its practices and discourses of intervention get perverted
along the way as they are re-contextualised by being internalised into other imaginary schemes for figuring social
relationships which often privilege the dead. In Melanesia, empowering the repressedvoices of womenhas been one of
the discoursesthat the Europeanstate and church have made part of their techniquesof social control. Censuretookona
Europeaninspired moral critique of Melanesian society that used the figure of womanto sustain its humanitarian agenda
andthe movementawayfroma primitive state of existence(cf. Hamilton1989). In takingoverthis discourse, Censurealso
took over its problematisation of male identity and its accompanying technology of pastoral power. Censure re-
contextualised these westem pastoral techniques by mediating their transformational objectives through the indigenous
world of the dead whichwas people’s traditional world of transformation. Newforms of self-discipline would be authorised
for the male self through a world of guilt whichwas internalised, sustained and managedby being locatedin underground
women, in the mothersof the past; they had givenbirth to those on the surfaceand they would again mediate the birth of a

newmaleself.
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Censure’s cult was directed towards managinga new hybrid culture of guilt. Here the traditional forms of guilt which
men had, and which took the form of vengeful female ghosts, cameto be married to a colonial inspired moral critique of
tradition. It is necessaryto be aware that Censure’s cult also had an interestin helpingto create this new culture of guilt,
which his cult fed off, by offering the means of resolvingit. Censure’s cult, like many other cults in Papua New Guinea,
exploited a culture of guilt which had been originally created, sustained and managed by Europeaninstitutions - for this
guilt formed a crucial part of European moral authority and hegemony. Throughout Papua New Guinea, colonial
intervention often took place in the name of protecting Melanesian women and their children; it took place within a
humanitarianframeworkwhich soughtalliancesamongstMelanesianwomenby offering themand their children protection
from men's violent customs. Here it should also be noted that many men also welcomedthe abolition of warfare, widow
killing, and the more violent aspects of their tambaranculture. Mencameto denouncetheir resortto violenceand took up
the invitationto seekforgivenessinside Europeanpastoral institutions and inside a new relationship of respectfor women.
We are dealing here with the emergence of a new national ideology centred on the family as a moral space of selfidentity
and selftransformation. | see Censure’s cult as localising this ideology. Like other cargo cult leaders, Censure
appropriated European pastoral techniqueswhich produce structures of self alienation whilst claimingto be healingthese
alienatingwounds. Europeanmoral hegemonyfed off a world of traditional guilt which it soughtto re-contextualiseinto a
redemptive project but the cargo cults also re-appropriated back that colonially reconstituted world of traditional guilt.
Censure’s cult indigenised westem pastoral techniques, westem caring practices for producing and healing self-alienated
subjects, whichit now used to produce a new sort of guilty Melanesian subject who wanted to own and atone for its own
history.

| see the official backlash against cargo cults as not so much directed towards their superstitious content which
Europeans, state officials and missions have often been able to accept and dismiss as evidence of the simplicity and
backwardnessof natives. Rather, what perhaps most disturbed these powerful groups was that appropriation of pastoral
tutelage which camewhena cargo cult took over the role of mirroring subjects back to themselvesin self-alienatingways
that required those subjects to becomereunified throughthe redemptive labour of cult activities. It wasthis indigenisation
of colonial guilt, and the appropriation of the moral authority and powerwhichits productionconferredon Melanesians, that
Europeansfoundthreatening. In the Kaliai bush, colonialism’s policing of cargo cults becamein effecta struggleto control
the imaginary geographies through which people appropriated and internalised the mirror function of a European moral
critiquewhichcamenowto residein the eyesand mouthsof the undergrounddead and of women.

The moral domain of cargo became part of the re-evaluation of sexual identity and of the ethics of gender
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relationships. The newformsof value broughtby commodities providednewways of abjectifyingthe domain of sociality so
as to create and institute other voices, values and codes of conduct betweenthe sexes. The desire for cargo broughtto
the surface other desiresin the realm of humanrelationships. Cargomergedwith theseto becomea way of materialising
and grounding a new moral domain. In this search for new ways to become other than oneself, we find all sorts of
experimentsin identity and various ways of superimposing meanings; these new overlayed meanings become passages
leadingto more commingledstates of affairs where the project of a man speakingthe voices of womenwas the project of
Melanesians speaking the white man’s discourse and seeking to become white. Crossing into the terrain of women's
voices mediated the process of rejecting the longlong customs of one’s grandfathers so as to create a new form of
masculinity whose rebirth as more white would come from being reborn through a dialogue with the mothersin the earth
who had carried people. It is this murderedform of procreationin the earth whichhasto be appeasedso that the creative
processesin the earth can emerge and be used to resituate black men'’s relationship to white men by resituating black
men’srelationshipto women. In all this there is the paradox of going back to beginningsand autochthonousorigins so as

to movetowardsthe future and the foreign; it is this movementwhichis feminised, its creativeinterface sexualised.

164



Chapterfive

Chapter Five

Sexuality, Reproduction and the Utopia of Mirror Worlds

In Censure’scult, the struggle to approachand reclaimthe redemptive alterity of anotherworld took manyforms. In
chapter two, | mentioned how Censure renamed his followers, giving each the name of an underground personwho was
their poromanand who was making their cargo. Fromthe underground, Censure also acquireda new languagewhichhe
usedto renamesignificant features of the visible and invisible worlds. This new languagewas said to be “English”; it was
spokenof as a newtok ples which Censureacquiredfrom certain undergroundwomen,whomhe called the “Wind of God”.
Using this underground language, Censure sought to create the world anew through a language that seemed to
approximatethe mysteryand power of that used by whites. Cult followers, whowere schooledin this newlanguage, leamt
new namesfor everydayitemslike a bed, different parts of a house, and differentplants. It waswomenwho were mostly
schooledin this new languagewnhich Censure continuedto acquire throughouthis 15 yearsas cult leader. Womentold me
howin the momingtheywould gathertogetherto recite long lists of nameswhichtheywouldfinishat midday. Eachmoiety
hadits ownnamesto memorise. Censure’s renamingof the everydayworld gave it not only a new phoneticform, but also
a new organisational form, with the binary logic of the moiety system structuring the categories through which the world
was nowto be apprehended. The fact that this newlanguage came from undergroundwomenand womenwere its main
studentsservedto marrytheir procreative bodiesto this newlanguage’screative powerswhichlay in its magical promise of
a new future world but also in its phenomenological power to organise a new perception of reality. \WWomen's procreative
bodiesbecamevehiclesfor the worldformative powers of languagewhichreside partly in the ability of wordsto summona
senseof reality throughhowthey divide up andrelate togetherthe world.

In its rituals, songs, dances and schools, the Meitavale cult assigneda special mediating role to womenin terms of
accessingand embodyingthe creative powers of the undergrounddead. Monongyoexplainedto me that the cargowould
comefroma newlaw of existence, whichresided partly in the dancinghandsand legs of women: “They[the women] must
throw their legs here and there, as well as their hands here and there. Thisis becausethe lawis in our legs and in our
hands. Ourlegsworkit and our handsworkit. Thisis its meaning,its meaningis as we spoke yesterday, that a woman
will standup and openthe Lawout. Thatis whywomensing.” It was, | believe, no accidentthat newsongs and dances
were equated with the “law” of another existence, for ritual itself also creates a shortlived alternative world of existence
Indeed, | seeritual’'s reconstitution of the everydaybody’s experiencesthrough new songs and dancesas anticipatingand

as prefiguring that reconstitution of experiencewhichis to be embodiedin the coming of anotherworld. | am suggesting
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that the reason cult songs and dances were experiencedas magical practices for realising another world was because of
the experience of alterity which their rhythmsgenerated - partly through manipulating the body’s experiences of time and
space (Dufrenne 1973; Langer 1942, 1953: Kapferer 1983). Newdancesand songs created newimaginary structuresfor
the body to immerse itself within. Here new regimes of time were marked out through cult songs whilst new ways of
moving through space were mediated by dance. | see ritual’s refiguring of experience at a corporeal level as
foreshadowingthat re-figuring of identity and the body whichwas to take place in the future when people were to become
white andwereto experiencethroughtheir newbodiesthe pleasuresof a westemlifestyle.

Withinthe poetic logic of Censure’scult, the fertile body of womanwas joinedto the creative power of cult songsand
danceswhichwould realise utopia throughmanagingand directingwomen’s creative labour. Ex-cult followerstold methat
on one occasionwhen the ceremonies failed to deliver cargo, Censure took female followers downto a nearby river for
themto wash. Therehe madethemundressand he inspectedtheir vaginas, claimingthat the road belongingto cargohad
becomeblocked® The road that was to be opened up by Censure’s rituals led straight into the bodies of women; their
concealedinteriors, their ability to move somethingfroma dark unseenspaceinto a visible world was precisely that birthing
momentof disclosurewhich Censuresought. Women'sbodiesare apt vehiclesfor thinking abouttruth effects, for thinking
about moments of revelationwhere that which is hidden or absent movesinto the world of light and public possession. It
was notaccidental that the ritual work of womenbecamethe newlabourof their bodies.

One interesting aspect of Censure’s rituals was that these powers of productionlocated in the rhythms of women's
bodieswere sometimeslikenedto the rhythmsand powersof productionembodiedin machines. Thisinformationcameup
in the context of Posingenand Theresa explaining to me how those womenwho danced were heaping up cargo in their
individual undergroundrooms, whilst those whowere lazy and refusedto dancewould later find out that they had no cargo
when their underground rooms came to the surface. Posingen then went on to describe how the rhythms of dancing
women'sbodiesmimedthe rhythmsof machines:

Withrespectto our legs and hands, whenwe throwour legs and hands[dancethe law], it is like a machine, we are working
the picture of working[making] something. Nowwhenyoutossyour handsandlegs, thenyou are workingsomethingof
yoursto go and heapitselfin yourroom. Nowwith another person,whodoesnot throwher handsand legs, she will not
have somethingin herroom. For shewantsto sleepand she doesnotwantto comeandworkthe picture by throwingher
legsandhands. To throwyourlegsandhandsis to workthe picture of operating|[traim a machine.

When describing the complicated new dances that Censure taught his female followers, Posingen told me how initially

there was no one who could followthem becausethey were as fast as a machine; “Fatherwasworking this kind of law of
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his, we callit ‘law’, but it was these dancesof his. Hewouldtoss his legs like a machine. He wouldturnthemlike this and
turn them like that. There was not one person who could follow these steps.” After performing these dances, Censure
invited womento come and copy his movements, telling themthey were to be schooledin howto work the machinesthat
wouldlaterwork foodfor them- food was Censure’'seuphemismfor cargo. Censurealso spokeof himselfas schoolingthe
womenin the “law of tomorrow”and he explainedto them:

If youall learnthis, thenits meaningis like this, that later whenyouwomenwantto standnextto a machineor someother
thing, whatevermachineyouwantto run, therewill be no problemfor you have alreadyacquiredyour knowledge. Youare
nowworkingthe picture, but later, whensomethingtrue comesup, you alreadywill be clear aboutit.

The internalising of dance sequenceswas here rendered as intermnalising the knowledge for operating machinery.
Theregularrhythmsof both allowedthemto be magically assimilatedto eachother. People’'sattemptsto controlthe same
powers of production as Europeans was mimetically transformed into an attemptto control the powers of reproduction
operating in the rhythmic gestures of women’s bodies. In women miming and becoming the “picture” of a machine, we
have both the technologisation of women's bodies and the feminisation of the reproductive powers of technology.
Women'spowersto reduplicate, to create something newthrough child birth, was now displacedinto the labour of ritual so
that this disciplinedritual act of reduplication could assumea fertile formwhichwas it magically re-enactingthe mechanical
reproductive powers of Europeans. The procreative power of women'sbodies, whichinformedthe ritual labour of copying,
gaverise to a procreative form of mimesiswhere the repetitive gestures of ritual would capture the repetitive reproductive
powers of Europeantechnology. Posingen gave me this account of his father informing womenthat in their rituals they
were mimingmachinerythat was being operatedby their namesakesin the underground.

Allright, he [Censure]would give this [ritual knowledgefromthe dead] to all the women, saying“All women,youwork it
goaodlikethis, for you are workinga picture, but downbelowthereis a true enginethat belongsto all those whowill work at
gettingthe food[cargo]ready. Laterwhenwe [deadandthe living] are gatheredtogether, your poromanwill give all your
foodto yourhands. Youwill seeit andyouwill be happy.

The successful working of cult rituals would allowthe undergroundenginesthat were to manufacture “food” to cometo the
surface. Posingendescribedhowin one cult ritual, theyworkedthe “picture”of an undergroundengine.

Wedid notworkan engine[a real engine]we simply spokeaboultit. . . Therewasonly an empty picture, in us gathering
togetherleaves, talking aboutthem, andin workingit [the engine] by tossingour legsin all sorts of ways. It wasonlyin
termsof dancing. This ritual] schoolcamefromCensure. Afterhe hadworkedit, they [women]wouldthencopyit. Later

theywouldsee thingseventuate. In tok bokis we say “whenthe groundwill move”; thatis, whenwe [the deadand the
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living] gathertogether. They[women]wouldthenreceivethis school, thatis theywouldreceivethis engineso that those
ontop couldworkfood. Thishere onthe ground|the rituals, the pictures]theywouldforgetabouitit, for the enginewould
comeontopandworkall kindsof food [cargo).

We are dealing here with how one systemof productioninterprets another systemof production; and, moreover, with how
one systemof reduplication organisedaroundthe reproductive powers of female bodiesinterprets the reduplicative powers
of a technological system of reproduction. Here a society, with an organic matermal image of reproductionfinds it hard to
conceive of mechanical reproductionexcept by assimilatingit to the labours of women'sbodies. Throughthe ritual control
of women'’s bodies, Censure unearthed a new creative form of mimesis where the disciplined repetitive labour of women

would providethe neworder of existenceandits future mechanical forms of reproduction.
TheSchoolingof Women

Censure's genius lay in marrying two traditional forces of productionin Kaliai culture - those of womanand those of
the dead. Censure claimed that the ritual labour of above-ground women would be mimed and transformed by
underground women into the making of cargo. More specifically, the poroman of an aboveground woman, her
undergroundnamesake, wouldwork cargofor her abovegroundrepresentativein proportionto howhard the above-ground
womanworkedthe cult’s laws. Thoselaws involvedwomenperforming cult songsand dances each Thursdaywhichwas
the day Jesuswas expectedto arrive. Those laws also involved women cleaning the wide roads that led from Meitavale
villageto surroundingstreams® Eachwomanhad a certain part of a road allocatedfor herto sweep. Theresaexplained
that in cleaning her section, a womanwas marking out an undergroundroomwhich belongedto her and was building up
cargoin her undergroundroom.

Nowit is as | said before, womenwouldhaveto cleantheseareasall the time. Nowsupposinga womanleft herroom to
stop nothing[neglectedit]. Thenshewouldnot have cargo. Somethingof a woman’s[her future cargo]wouldgo
accordingto herroom. This, that she had workedbefore, wouldstill be there, but there would be no newcargoaddedto it.

| amtalkingaboutall this line [of people] downbelowthat worksthe cargo.

Nowsupposinga womandid not work her room[cleanher portion of the road] and it becameovergrown, thenanother
womancould comeandworkthe roomof this woman,and this somethingbelongingto it [the cargoin the room]would
cometo her andthe other one would have nothing.

| wastold that the rubbish the women swept from the road went downinto the undergroundwhere it becamecargo. We
have here womencomingto be policed throughthe mirror space of the undergroundwhichreflected and realised all their

desiresand labours. The undergroundand the abovegroundare madeto existin a strange kind of a mirror relationship,
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where those aboveground are referred to as the pictures of an alternative underground reality. Whilst we might be
temptedto see the underground as an imaginary space, it was not experienced as such by the Kaliai who constructed
themselves, in their rituals, as embodying the imaginary space of the mirror that must reflect and capture an alternative
reality located beneathit. In this imaginaryfiguring of the imaginary, the imaginary world of the undergroundis rendered
real whilst the real world of rituals is experiencedas a world of artifice. We have here the difficult situation of talking about
imaginary geographieswhich are not experiencedas imaginary, but as real; and where instead the ritual work of the cult

wasreferredto as “drawings’and“paintings” (sapringen) of an undergroundreality.
TelephoningChrist

Censure'srepresentations of the fertile powers of the undergroundwere focusedon certainwomenin the earth, who
werereferredto alternativelyas Tamasina, Jesus, and the “boss of the ground”. By revealingthe individual namesof these
undergroundwomen, Censure gainedthemas allies. They, alongwith his childrenand nephewsin the underground(Sen
Kilok, Sen Les, and Sen Seuve), helpedhim convertthe rest of the undergroundto the work of his cult. Oneaccountsays
that Censurehad twelve undergroundfemale followerswhowere knownas his “disciples”. Posingenexplainedthat: “They
were not enoughto hear the Wind of God, only Censure could hear the Wind of God”. These“boss of the ground”helped
Censure by relaying his school to other underground women. The first two womenwho helped Censure with the laws
Atwanehand Seine were called Leginehand Seine. Theybelongedto Liklik Pisin and Bikpela Pisin respectively and they
schooled their fellow moiety members in the underground. These two women were said to have been “lifted up” by
Censureand: “they held the as of the ground belongingto us”. The next two womenwho replaced the above two were
Arogo and Liliah; they in turn were followed by Bilah and Yamo. Censure was in charge of changing these women; he
wouldrestthemand appointnewonesto relay his school (knownas the Windof God) to other undergroundwomen.

Censure mediated the relationship of the underground back to itself. He derived knowledge from underground
female Christs knownas the Wind of God which he then used to re-school the rest of the undergroundin ways mirroring
that re-schooling that he was working above-ground. In effect, Censure believed the cargo would come by bridging the
distance betweenthese two worlds and that this distance could be bridged by the two worlds copyinga commonworld of
ritual knowledge. Posingen gave me this description of how his father visited telephone holes and used his “English” to
schoolthe undergroundwomenin the sameknowledgewhich he gaveto above-groundwomen.

Hewouldturntalk[i.e. speakhis Englishjandfirst school all the underground. He wouldwork at talkingto them, it is notas

thoughhe schooledall of them, he wouldfirsttalk to all their female boss, whowouldthen schoolthemall. Hewouldgive
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the rules of the schoolto all their teachers. Laterwhenthis wasfinished, their teacherswouldlearnall their pupils. Father
wouldthenturnto us and wouldwork at schoolingus ontop, thatis, us nowof PapuaNewGuinea. He wouldturnto us,
saying“all women,youall line up now”.

In this referenceto PapuaNew Guinea, we see the way a new national existenceand identity is being forged as emerging
through controlling the bodies of women, through controlling their reproductive labours via the mediation of the
underground. The surface world was oftenreferredto as “PapuaNew GuineaOn Top” and its boundaries were mapped
outthrougha subterraneanversion of itself that was often called “PapuaNew GuineaDown”. Theimaginary community of
the nation was an aboveground world focused on a certain ritual disciplining of womenwho had to be madeto capture
mimeticallythe laboursof an undergroundversionof themselves.

In chapter two, | mentioned briefly how women found the cult's significant geographical sites, Mount Sinai and
Galilee; and Heaven. Womenalso found the telephone holes leading to the underground. These holes were also called
“wirelesses” and “doors”. They were often located above underground streams and the noises coming from them were
interpretedas the cries of undergroundenginesandworkshops. At the cult’s differenttelephonedoors, Censureappointed
femalefollowersto poroman[model] the undergroundfemale Christswhoresidedat each door. | wastold of one occasion
when Censure named four young girls to be the Christs of four telephonedoors close to the Kaliai coast. The girls were
decoratedand madeto stand up at their different“doors”. Censurethen madea speech proclaimingeach girl the boss of
her separate door. He also instructed the girls that they were to come regularly to Meitavale so that the underground
womenwho resided there at its telephone - Mountain Silo - could also cometo knowthem. Every Thursday, the young
girls cameto Meitavale and with other people they went down to Mountain Silo where people worked the law belongingto
these female Christs. When | asked Posingen why these rituals were performed only on Thursday, he replied: “The
reason why Thursday was the day of the telephone s like this - Mother will come down, Jesus will come down on
Thursday. So for this reasonwe gatheredthento talk. Jesuswill not come downon just any day, no it will be Thursday;
this waswhywe all gatheredtogetheron Thursday.”

Censuretold the above-ground Tamasinasthat if they worked hard then their underground namesakes would also
workhard: “your poroman(namesake, spiritual double) are at your doorwatchingyou. If youwork good, thentheywill be
happywith you and they too will work good, but if you work lazily then your poromanwill not work good; for if you are lazy,
theytoowillbelazy.” Monongyoexplainedthe ritual work of the womenlike this:

Theywouldworktalk andall thesethingsbelongingto the law, like dancingwith their legs and other similarthings. Itis like

this, if they workedthis accordingto the law, and threwtheir legs and other thingswhichfather [Censure]workedat
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learningthem, thenif they followedthis, those downbelowwould also do the same, they would copythem. Nowif they
were lazy andjust stood up, thenthose downbelowwouldjust stand up and look, and there would be no personto work
the law.

Women here are made to enter into an imaginary relationship with their assigned doubles and indeed with themselves.
Living women come to mime, reproduce, and partly embody the powers of underground female Christs who will be the
source of free food and cargo. Censure’s cult was popular among womenand | suspect this had to do with Censure’s
celebration of women's procreative powers which were made to embody the powers of the dead® However, we should
not overlook the fact that it was a man who mediated women'’s relationships with their imaginary identity(ies). Censure
used his telephonesand doors to the undergroundto create and control women'simaginary relationshipswith themselves
viathe detourof their undergroundnamesakeswhomhe uncoveredand revealed.

Censure received the Wind of God from special undergroundwomenand he translated this talk back to his female
followers to control and police their participation in his cult. | was told of one occasion when Censure asked the
undergroundwomenwhetherif those above-groundwereto receivefood fromthem, they would“standup andwin”through
it. The undergroundwomenrepliedthat theythemselveswere manyand were not ableto give their food for there were not
enoughabove-groundwomenbelongingto PapuaNewGuineato hold all this food.

Foodis readyandwaiting, butif we wereto giveit, whowouldholdit. If youwomenof PapuaNewGuineaare strong
[committedto the cult’s ritual work] then you could hold this food and pull it [to yourselves]. Alongwith Otit [Censure]you
haveto be strong. Otitis enoughto pull us so thatwe can comeoutandwe canthenbe together, butits up to youall.
Theundergroundhereis a space of excessfertility whichdemandsand calls uponabove-groundwomento gathertogether
at Meitavale behind Censure - if there were enough above-ground womenin the cult then the cargo would come. The
numberof womenin the cult must duplicate the numberof womendownbelow; only thenwould utopiasurface.

Censure’s status as Otit, as the God of Papua New Guinea, comes from him mediating between above-ground
womenand undergroundwomen. He mediates betweentwo spaces of procreation, trying to get womento be doubles of
themselves, to copy each other'swork of mimesis. Censuremustget the womenabove-groundto work correctly the ritual
songsand dancesof the undergroundthat comefromthe Windof God. The undergroundwomen,in turn, haveto copythe
efforts of the ritual labour of above-groundwomen, especially their poroman Throughthe ritual labour of women, Censure
creates a magical correspondence between the world of the living and the world of the dead, a correspondence which
might allow the two to becomereunited. A certain productive, procreative relationship was made to exist in the mirror

relationshipbetweenthesetwoworlds. It wasno accidentthatwomenweretied closelyto the representational practices of
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cults and that they, more than men, were bound closely to enacting the mirror function. It is the mirror function which
becomesprocreativeas it comesto be displacedand mediated by women. The redoubling mirroring powers of the human
imagination becomemerged to the redoubling fertile powers of woman. Here the humanimagination objectifies its own
creative powersas the creative powersof woman.

The mirror space of the underground, which adds another layer of meaningto the world, has this surplus additional
world of meaningthat it createstransformedinto fantasies of plenitudefocusedon the maternal body of woman. Through
the underground, the fertile body of womanis made to embody subterraneantruths and in doing so the Kaliai create a
hermeneutic structure where they always displace and subvert the public meanings of the world they inhabit by being able
to introduce ancther layer of meaningto the world. The fertile body of woman opens a gateway to the fertile world of
displacement and multiplication. 1 am suggesting that the world of plenitude opened up by the feminine and the

undergroundbe also seenin termsof the multiplicity of meaningwhichis openedup by spacesof alterity.

The ReproductivePowersof Womenin the Earth

The displacement and condensation of the desire for cargo into the figure of womanwas also at the same time
accompaniedby a certain eroticisation of desire which | nowwantto analyse. Censure claimedthat in America, it wasa
womanwho created the living standard of whites. As we saw above, when God ran away from the Kaliai, he cameto
Americawhere he madefriendswith a rubbishimanwhomother whites had ostracised. This rubbishwhite manwas later
to give his sisterto the God of PapuaNew Guineaand it was throughher that the cargo of whiteswas created. Posingen
explainedit like this:

Beforel storiedto youaboutthis, thatthe Big Manran awayfromus. We chasedhimawayand he foundthis rubbishman
whowaswashingsago. . . The Americanwentand broughtthis child [his youngersister]. She stoodup, this womanstood
up. ShebecameTamasinaand shethrewher handandworked Americato havea goodsit-down. Americais out, it has
comeup clear. Thiswomanshe stoodupto be their Tamasina.. . . Shewasnota blackwoman, she was a white woman.
Shewasthe sister of this rubbishman, of this poor American. He gave his sisterto the Big Manand this Big Mangave his
powerto this womanand she threwher handlike | storiedto you. Whenshethrewher handall sorts of cargocameup

In his cult rituals, Censure tried to find a woman who would stand up next to him and re-enact this scene of what had
happened in America, where a female Christ stood up next to the run-away God of Papua New Guinea. As his cult
declined, Censurefoundit increasingly difficult to geta womanto comeand reproducethis scene. Thiswas partly because
one of Censure’sinterpretations aboutwhat had happenedin Americainvolved physical intimacy and indeed sex between

the God of Papua New Guinea and the female Christ. Posingen reviewed his father’s predicament by describing what
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happenedin Americalike this:
Therethe Big Manworkedit as we spokebefore. | thinkthatif there wasa womanhere, who stoodup with strength
alongsidemyfather, then he wouldhave beenable to workit the sameasin America.. . If awoman[whowasto be his
Jesus]camethe twowould salute[rurd eachotherand then fatherwould hold all the different parts of her body. Hewould
hold her body, like that part undemeathher crutch, her hair, this hair of this somethingof hers [vagina]. Fatherwould hold
allthesethings. Whenhe heldthem, it is like this, he was giving her power, he was giving her powerinside her spiritand
herbody. Whenhe hadfinishedthe twowould againsalute [ruru] each other. Theywould benddowntowardseachother
andthenstraightenup. Thewomanwouldthen standup andthrowher handand shewouldbe speakingat the sametime.
Whenshe spokeit was expectedthat somethingwouldcomeup. Youaskedus aboutthis andwe are explainingits way.
If therewas a womanwhowould have workedstrongly with my fatherthen it would have beenenoughfor themto have
workedit the sameas in America; thatis whenthe Big Manwentto Americaandworkedthis woman. Thiswomandid not
belongto the underground,this Americanwoman. . . she belongedontop.
Father Janssenand the kiaps who patrolled the Kaliai bush saw the sexual aspects of Censure’s cult as an expression of
Censure’s own personal deviant desires. Whilst | would not want to deny the realisation of personal gratification on
Censure'sbehalf, it is also a question of the symbolic functioning of a space of procreationwhere Censure’'sdesires came
to mediateand participatein the desiresof his followersfor the birth of a newworld.

Censureemphasisedthat it was only by him being coupled with an above-ground female Christ that he could create
a new world. At the beginning of Censure’s cult, when the Wind of God had yet to come up, Censure appointed two
women to be female Christs who would stand for the living of Papua New Guinea. These women were Censure’s
makimasta which is the Pisin word for the Melanesian domestic servants in European households. The womenwere
expected to cook, fetch firewood, fill up water containers and generally look after Censure. They were told that if they
worked well with Otit, then on the Last Day, they would become true Tamasinas and stop simply being pictures of
underground Christs. Initially, Censure did not give individual cult names to the women he appointed to be his female
Christs, he just referred to them, as “Tamasinas ontop” who were to be doubles (poromar) of the “Tamasinas down-
below”. Later, whenthe Wind of God came up, it informed Censure that there were too manywomenin the underground
andthey required more above-ground poromanto mirror and re-duplicate their numbersandidentities. It wasthenthatthe
cultincreasedthe number of Tamasinaswhowereto work for PapuaNew Guinea. Thesewomenwere sometimescalled
skulmeri (schoolgirls) and at the heightof the cultin the early 1970s, there were five womenfrom Benim, three from Aikon,

four from Angal, four from Gigina, and five from Meitavale. Many coastal villages also gave Censure womento be his
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Tamasinas; there were 2 from Ketenge, 1 from Taveliai, 4 from Pureling and 3 from Gilau. These girls were coastal
people’sway of securingtheir rights to future cargo. Monongyodescribedit all like this.

Thosealongthe coastthat camecarried pigs and spearedthem. Thiswasso that everythingof theirs [cargo]wouldstop
gooduntil the timewhensomethingwantedto openup and come; thentheywould receiveall this [cargo] from Censure
himself. Allthosewhowerestrong]in their belieflandwhohad giventheir Jesusto Censure[their daughters], well
somethingof theirswouldalsogo straight. Nowsupposingthat they did not steer, they did not straighten[give] a Tamasina
towards Otit thentheywould have nothing. Latertheywouldhaveto comebuythe law of the Tamasinaand thenreceive
cargo.

In his rituals, Censuretried to get all these above-ground Tamasinasto transfer their strength and power to one of
their representativeswhowasto act as a double for a true mother of creationin the underground. Onthe Last Day, when
the groundwas to move, the most powerful of the undergroundfemale Christs was to cometo the surface and give her
knowledgeto her above-groundporoman that is to the womanwhowas ritually and intimately coupledwith Censure. This
abovegroundwoman,whowas also the representative of the other above-ground Tamasinas, would then becomethe real
Christ-Tamasina of Papua New Guinea and would stop being simply a picture of the most powerful of the underground
Christs. The undergroundmotherwould passon her powerto her above-grounddouble, whoin capturingthe powerof the
underground, was expectedthento distributeit to the other Tamasinasin Censure’scult, thatis to womenwhohad earlier
in the ritual passed on their power to her. Betweenwomenthere circulate forms of empowermentwhere living women
empower an aboveground representative to mime and capture the fertile power of an underground mother whichis then
redistributed to above groundwomen. Living womenhere cometo be re-empoweredthroughthe mythic space of a past
embodiedin a maternal earth which only their bodies can capture, replicate and redistribute. Thereis a whole economyof
procreationthat hereis being created. Herethe gifts of womenbetweenmen (frommale cult followersto Censure)is built

aroundthe secretflows of powerbetweenwomenin a surfaceworld thatis alwaysmorethanitself becauseof woman.

MotherEarth

Censure sometimes spoke of the original fertile powers of the earth as a stone. He claimed that undemeath the
island of West New Britain lay Stone Sakail and it was there that the true mother of creation resided. Prior to Censure’s
cult, Stone Sakail was said to lack powerand this was markedby it residingin a horizontal position. WhenCensurefound
some round circular symbols, at the lake called the Glass of God, Stone Sakail moved into a more powerful upright
position®”  This occurred because the Wind of God revealed to Censure that the island of Sakail had the underground

nameof a woman- Lungu. Censure called this name and Stone Sakail movedinto an upright position so as to reveal a
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womanundemeath. Posingengave me this accountof this processof namingand reclaimingthe hiddenfeminine power of
the earth.

The Wind[of God] cameup and namedit, he [Censure]then calledits nameandthis stonestoodup. . . Its bosswas
sleepingundemeaththis stone, undermeathits base[as]. Wellthis boss, all sorts of kaikai cameup fromthis stone’sas
[base], fromits boss. Its boss, she hasthe namelLungu. Shesleepsundemeaththe as of thisisland of Sakail, this stone.
Allright, this woman,food comesup fromher. Sheis human,butwhenyougotowardsher head, it is cement. Itis notas
thoughsheis humanover herwholebody. No, for the powerof Godhas madeher like this. He gave herthis something,
thatis of womanwhomfood comesup from. Sheis humanon the side that all food comesup from, but towardsher head
sheis cement. Herasis like women'sandfoodworksat comingup fromit. It comesup fromthis stoneof the Big Man, for
this stone nowstood up and a womanis nowinside and sheis the boss of the underground, downbelow. Allfoodcomes
up fromthis woman. Wellnowthe wind[of God] cameup to Censureandthis stonecameon top and stoodup.

Here the generative powers of the earth are assimilated with the generative powers of womanand this producesa
figurewhois half stone and half woman. In part, the radical alterity of this woman'sbodyis a way of figuring the alterity of
a future world and the alterity of a Europeanworld of production. This motherearth story also revealsthe hybrid nature of
women's identity; that women’s powers of reproduction become the mythic terms for thinking about other processes of
production and reproduction - those involving food and cargo. It is through naming this underground mother that Censure
seeksto capture her power. He brings the hidden fertile powers of the earth and of womaninto the order of language.
Here, woman becomes a metaphor for a power of fertility which exceeds and stands outside men but which they must
reveal, captureand socialise throughthe naming, disclosingpowerof language.

In part the hiddenness of women's reproductive power in the earth and in the future resonates with those hidden
interior processes of reproduction which occur inside women'swombs. Women's bodies are good to think with for they
embody secrecy and indeed the procreative power of the hidden. As an objectification of hidden creative processes,
woman's body can be deployedto think through all those unseen forms of production and creation which whites hide.
Throughchildren that move fromtheir unseeninteriors to the outside world, womencometo embodyand enactthe power
of disclosure® They becomea way of realising the creative power that lies in secrecy; the procreative power that lies in

processesof concealingand revealing.

EroticisedFemaleChrist

In his rituals, Censure tried to capture the reproductive powers of this original underground mother by appointing a

womanto represent her. More specifically, through him having sex with this aboveground representative, he sought to
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release the powers of reproduction residing in this mother earth figure. It was these fertility rituals that led to Censure’s
arrestin 1971 andthenagainin 1973for “the attemptedprocurementof underagegirls”. In 1973, a SituationReportonthe
Kaliai area instructed patrol officers to informvillagersthat: “other instances of law breaking will not be tolerated and the
people are [to be] advised not to have orgies as these too are likely to result in legal repercussions.” In his reportto the
administration, Father Janssen (1970) described Censure as suffering from a sexual complex. Likewise, Patrol Officer
Pattison, in his patrol report for 1973-74, wrote: “The man is obviously demented and the trend of his ‘stori’ gives the
impressionthat he is a pervert. However,he maintainsa remarkablelevel of control overthe cultists.”

Many villagerstold me of Censure’s sexual relations with the youngwomenwho were givento him so as to buy the
law. Septireh claimedthat his niece from Benim became pregnantto Censure. Today many people are simultaneously
amusedand outraged at what they now see as Censure tricking them so as to have sex with their young women. After
1973, Censure found it increasingly difficult to find womenwilling to perform the sexual rites of his cult. Fathers were
reluctantto allowtheir daughtersto be Tamasinasfor they suspected Censure was trying to marry themwithout payinga
bride price®® Censure’s wife also was jealous of these female Christs and she would chase them away by picking fights
withthem. Censure’sappearancealso frightenedmanywomen, especially his refusal to wash and the mucuswhichused
to run continuously from his nose. Censurewas searchingfor a womanwhowould accepthimin his uglinessin muchthe
sameway as the hero Akritin Kaliai stories was acceptedby womenwho sawbeyondthe dirt, flies and pus on Akrit's skin.
However, faced with continual female rejection of his person, towards the end of his cult, Censure persuaded his son -
Sengelo- to take his placein the ritual whichinvolved physicalintimacywith an above-ground Tamasina. Censuredid this
partly becausea womanthat he had foundto act as his female Christ was the same moiety as himself - Little Bird, whilst
his sonbelongedto her appropriate marryingmoiety of Big Bird.”

Censuretried to performthe ritual coupling of his son with this female Christ at Meitavale’s telephonedoor - Mount
Silo. Censure spoke to his son that he and this Tamasina were to “kiss” and from this would come the new law of
existence. Sengelo, however, was embarrassed and also afraid of the complaints that would come from the woman’s
relativesif the newlaw of existencedid notcome. Yethis father persisted: “That'sall rightthe two of youjust try it, just try
it and we will see. Yourtongueis to go and the woman's tongue is to come, and the two you are to eat each other’s
mouths [kiss].” Censure was trying to re-enact what the womanin America had worked when the law came up there.
However, Sengelo, much to his father's anger, remained embarrassed. For apart from kissing, the ritual also involved
sexual intercourse, with the mixture of semenand vaginal secretions being referred to as the water that would create the

cargo. | askedMonongyoto clarify this talk aboutwaterand cargo:
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Its meaningis like this, theywill workit like that, they will kiss the first time, they will pull each others’tongues. Whenthisis
finished, theywill workit as they will [have sexualintercourse]. Thewomanwill wantto, thenthe waterwill wantto pour
out. Thenthe cargowill spill out. Theywill workit again, pull it again, andit will pour out againand cargowill be spilled out
everywhere. Itis likethis, all the cargocomesup fromJesus, fromthis woman, from Tamasina. The cargodoesnotcome
up fromthe man, butfromheralone. [l ask: “Fromthe bodyof this woman?”] Fromthe mountain, whatis the nameof this
Tamasinaat StoneSakail? . . . Sheis the true mother|of the cargo], Stone Sakail. All rightwhenit comesto us of Papua
NewGuinea, we of PapuaNew Guineawill workit aswe do, but it followsher.

Here Monongyoexplains how sex with the above-ground Christ mimedand enacted sex also with the undergroundmother
whowasthe true source of cargo. The procreativefluids that spilled out of the woman’sbodyin the ritual were also spilling
outof the undergroundmother'sbodybutas cargo.

Censure, in fact, developeda whole secret erotic metaphoric discourse around the underground body of this fertile
mother. He would tok bokis (talk secretly, metaphorically) to his close followers, telling themthat whenthe age of cargo
finally came up and “you were wandering about and you come up to this woman, then you will come up to her with a key
andyouwill shootit inside.””  After telling me this, Posingeninformedme that in reality this mother's body was coveredin
vaginasandthat his father's talk abouta key was really tok bokis for having sex with this woman?>
He spokelike this, that with this woman, on this side and on that side, all over, there werevaginas, all over her skin. If you
werea mancarryinga key youwouldgo upto her. Fatherwouldspeaklike this, he would say “key”, but fatherwouldalso
say that he wasworkingtalk-pictureandthat it was not a key buta man[man'sbody]. A manwouldgo and“shoot’[sut,

i.e. penetrate]one side, he wouldshootone of the vaginas. Tous, men, fatherwouldrevealthis butto all the womenhe
wouldnot say anythingaboutthis. Thistalk belongedto him, this washis tok bokis thata manwouldgo and“shoot”her
andfromthis all sorts of thingswould spill out, it would not be play [therewouldbe lots of cargo]. One manwouldbe
shootingone side and anothermanwouldbe shootinganotherside. But, whenhe [Censure]wentto the women,he would
saythatthe manwas carryinga keyto opensomethingandeverythingwould spill out. He wouldworkthis sort of tok bokis
to womenaboutthe key but whenhe cameto us menit wasdifferent, he would say: “Youmen, if you wantedto comeup
andworka goodexistencethen youwould sut [shoot] this somethingand whenit openedand somethingspilled out it
wouldnotbe play.” Fatherwouldtok bokis aboutthis all the time.

Here we have a super-eroticisedwoman, whois shared by men. Havingmorethan one vagina, she is able to incorporate
morethan one manand produce more than just for one man. Thereis here a whole sexual economyof desire comingto

be developedaroundcargo, wherethe desire for cargois figured and realised as sexual desire’ It would be a mistaketo
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reduce these sexual fantasies simply to the unconscious desires of an individual, Censure; rather they also speakto a
wholeworld of culturally formulateddesire. In particular, the undergroundspeaksto the undergrounddesires of menfor an
accessible, readily available form of sexuality which can fulfil all their desires. The repression of sexual desire is used for
figuring the repression of all other desires, such as for cargo and the white man’s lifestyle. Making available a super-
eroticised woman becomesthe image for realising in an attenuated way all people’s other desires. We see in the above
fantasies the re-working of sexual desire which the desire for Europeangoodsbrings. In these undergroundimagesof a
supersexualised femininity we have the eroticisation of property and of all other desires which cometo be modelled on
male desire, especially men’'s desire for woman. Cargois here eroticised and feminised whilst womanin turn is objectified
and mergedwith the desirefor cargo. Heretwo formsof fetishisminvolvingwomenand commoditiesare mergedto create
a neweroticlife for thingsand a new objectificationof sexuality (cf. Hyde 1983).

Here, what needsto be explainedis why Censure and his close male followersfoundit difficult to declare in front of
female followers the explicit contents of their sexual fantasies conceming the true underground mother of creation. It is
almost as though womenwould problematise the objectivity of these images by recognising the underground desires of
menwhich lurk in them. | do not think it was a concem for women’s sense of modesty that led Censureto conceal from
womenthe meaning of the “key” that was to be inserted into the underground mother's body. | am suggesting that the
underground objectified and gave voice to the fantastic contents of men’s desires and that men sensedthat it would be
problematicbeforewomento makethe hiddenrepressedvoice of male desire standfor the repressionof all other desires.

Censure’s super{rocreative underground Christ was said to be: “the true origin of howfood comesup; it all comes
fromher.” All the other underground Christs were secondto this Tamasina, they were her workers. | was told she was
Stone Sakail and that all the referencesto a stone lying undemeath West New Britain were just public talk-box about her.
Onereasonwhy she was referredto as Stone Sakail was because her skin was like “cement”’  Posingendescribed her
likethis:

Her skinis like cement, but her vaginais visible and all the menwill go shootit andit will be like father said, everythingwill
workat spillingout. . . . Herskinis like stone, like cement, but downbelowshe is human. Her as [genital area] is not
covered. If amancomesupto herandshootsher, pullsit out, then cargowill spill out everywhere. This Tamasina, this
woman,whois the true origin of everything, her nameis Stone Sakail, her namefollowsthe nameof the stone. This
womansheis Stone Sakail.

Censureoften spoke publicly of a buried stone that neededto be unearthedand stood upright. This was talk-picture

about unearthing this woman so that she could come to the surface of Papua New Guinea. On one occasion, at the
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telephonedoor at Meitavale, a ritual was performedwhichinvolvedfollowersunearthinga huge buried stone - representing
Stone Sakail - so that the underground Tamasinasand this original mother could comeinto PapuaNewGuinea. Posingen
explained that whilst this stone slept the Law was blocked but whenit was turned everything would be revealed: “That’s
right, everything, all knowledge, all forms of schooling, that youwhites possessand whichmakesyou all sit downgood, will
come up whenwe turn the Stone Sakail and make it stand up right. Thenall the laws that you whites sit down with will
comeupto usin WestNewBritain.” However, it was partly a woman'sbodywhichwas also to be unearthedand turnedin
the aboveritual. It was the undergroundmotherwho hadto comeup clear and be stood up the right way, thenit was said
somethingwould be “switchedon”, with rice, meat, and everything else comingfromher: “It will come up fromthis woman
whois Stone Sakail’. To outsiders, Censurespokeof Stone Sakail, butto insiders, especially men, he spoke of a woman’s
body covered in vaginas. Posingen spoke of this woman as “the Boss of Bagehpu” which is the secret name for the
original ground fromwhich people were created. Thereis a themeof incestin this imagery, for this womanwas also the
mother of humanity. As Posingenputit: “our comeup [origin] standsup and a manwill go and sut [shoot] it and fromthis
things will spill out. Everythingwill be sealedblocked, until a mangoes and shoots her and then things will spill out. This
all takesplaceat Stone Sakail.”

Theritual unearthing of this stonewas partly the unearthingof a commonsexualbody betweenthe races. | wastold
how menwould have to pay for the law and then they would acquire the right to shoot this female stonehuman. It was
emphasisedthat whiteswouldalso haveto pay.

A manwill go shoother and cargowouldthencomeout. If it wasan Arawemanor someonefromsomewhereelse, it
wouldbe the same. Nowsupposingall the white mencome, thentheytoowill haveto pay for the law, in orderto be able
to workthis. Whentheyworkedthis [the pay], thenthey could shoother againand there wouldbe enoughcargofor all of
us. Itisthenthatwe will all be ableto sit downgoodtogether. It will be the samefor all youwhitesasiit is for us native
people.

The sharing of a commonmoather, and the sharing of a commonterrain in the body of this stone, definesa unifying space
where the races meetand start to becomeeach other. It is the buying of sexuality, of a commonwoman, that bringsthe
racestogether. Thiswomanis notthe imageof a puregift, sheis the lawthat hasto be boughtfor the cargoto comeup. It
is the law of access to women’s sexual body that provides the law of access to the body of cargo. Posingen claimed:
“whenthey buy the law, then cargowill comeup. Whiteswill comeand receive their cargo and we will do the same. We
willthen be the same, all of us will be the same. Therewill be enoughfor everyone.”

It is the common contract underpinning access to a woman's body that draws the races together in a common
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commercethatis alsoto someextent positionedas outside the presentworld of moneyand commodities. Woman'sbody
here mediatesanotherformof creation but also anothereconomicsystemwhere commoditiescometo be mediatedby the
gifts neededto purchase sexual rightsto a woman. It is the bush Kaliai who will own this womanand their understanding
of the globe’s future dependence uponthemis one of all ethnic groups and races needing to give gifts to gain accessto
this primordial mother. The world of commodities and of global power comesto be reducedto an indigenous paradigmof
powerwhichis men gaining benefit from bargaining for control of a woman's sexuality and her reproductive powers. The
globe is reducedto a huge bridejprice system where the Kaliai control the ultimate productive woman which men lust
after”

| have so far emphasisedthe gift elementin this future world of global commercewhichtradesin woman. Yetthere
is in Censure’s attemptto make womanprovide the global terms of world exchangealso a touch of the prostitution of the
underground. Thoughthe paymentsare smallin relationto the cargowhich spills out, and this makesthose paymentslike
token gifts, there is still an element of commercein these transactions which were meant to take the Kaliai beyond the
existing world of commerce, for the undergroundmother’s bodywas to some extentto be sold by the Kaliai to themselves
and to strangers. Here the Kaliai's understanding of their future global centrality is that of a world of token commerce
engagingtheir undergroundworld. The Kaliai have unearthedand revealed their undergroundin orderto tradeit in a way
that makesits fertile powersaccessibleto all. Theydo not seekto hide or monopolise this woman, but will exchange for
accessto her andin doing so they will create a world of racial and ethnic equality. In this analysis| have emphasisedthe
wordtokenbecausethoughthereis a buying of the Law, this does not obeythe laws of a westernmarket place but is more
of the order of a token price that becomesa gift which subvertsthe world of commercecurrently regulating the circulationof
commodities. Theworld of commerceis here redeemedthroughwoman. She providesan alternative economyto money,
the law of everythingbeingfree. Sheis the law of marimari(pity, mercy, kindness). She providesa meansof escapingthe
existingworld of commercebut partly throughthat world of commercecomingto be marriedin a tokenway to the powersof
reproductionthat she provides. The globe here becomesassimilatedto some archaic truth about the feminine. Thereis
here an attemptto embracethe world of global exchangein a way that makes one’s undergroundtruths accessible to all.
Yet it is the underground language of male desire that here provides the common terms of global exchange. The
unearthing of its common primordial feminine objects provides the conditions of exchange for uniting men in a common
sexual currencywhichtradeson the libidinal investmentsmenhave in cargoandin their sexual desires. The underground
here is a powerful metaphor which allegorically codifies the unconscious processes through which human desire is

realised. That unconsciousis not a black box or an instinctual reservoir of prior desires, rather | see it as embodyingand
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exploring those repressed psychic processeswhich are inscribed, constituted and tormented by the codes of gender and

race.
Producinga NewLineof Peoplethroughthe Underground

So far | have explored how Censure’s understanding of cargo’s production was bound up with him feminising the
earth’s procreative powers and with him developing an erotic discourse in relationship to an underground supersexual,
superfprocreative mother. However, Censure’s feminisation and eroticisation of the underground also took other forms
whichincluded his having sex and impregnating some of the other undergroundfemale Christs. Indeed, Censure claimed
that some of them had carried children for him in the underground. As we shall see, Censure sought to repopulate the
earthwith a newrace who were born not fromthe separation of the living fromthe dead, but out of the marriage between
thesetworealms.

Censure’s sexual liaisons with underground womenwere at the telephone holes where he used to ring for female
Christsto cometo him. He would stand up at these “doors belongingto God”, look and laugh at the undergroundwomen,
before spitting at them. He was flirting with these women before impregnating themwith his spit. Censure claimedthat
from his spit a new line of people were created down below. One reason Censure took on the task of schooling the
underground was because there was now there a new line of people who were unaware of his new law. Posingen
explainedthatthis newline had emergedfrom:
someof the magicspit he usedto do, whenhe spatat the “doors”. This spit of his was, he said, his power. Thisspit, he
workedit at the telephone. This spitwouldgo andturnintoa manor into a woman. Thesepeoplewouldthencomeup
andbe schooled. It waslike this we finishedour schoolwith this line of peoplethat we call “the spit of magic”. Whenmy
fatherfinishedschoolingthis line, he then begangatheringtogetherall our ancestors|[for their return].

Censure'sspit waslikenedby Posingento the spirit of God and the angel Gabriel who cameup to the Virgin Mary, entered
her, so that she carried Jesus. Like Christ, the children from Censure’s spit were sometimes said to have no father. On
otheroccasions, Censurewas spokenof as their fatherin the sameway as Godis Christ'sfather. Censureherere-enacts
the imagery of the Bible, becoming God in the process of making the underground the source of his virgin births. The
childrenwho resulted from Censure’s sexual affairs with undergroundwomenwere to be his allies in working his newlaw.
Posingenputit likethis:

This spit of PapuaNewGuineawould go downbelowand later they [the children]would comebackto PapuaNewGuinea
andwouldworkin helpingPapuaNewGuinea.. . . Itis like this. Laterwhenfatherwinsthis sit-down[existence]of ours,

this somethingthat theytalk about*“the Last Day”, whenthe groundmoves, thenall these childrenwill comeup on top and
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theywill be hisline. His spitwill becomehis line, and theywill stop on topin PapuaNewGuineaandteacheverybody.
Thatwill be theirwork, schoolingall the people of PapuaNewGuinea. It is like this PapuaNewGuineaOn Top doesnot
have plenty of peoplebecauseit doesnot have enoughwomen. Sothis line will comeon top and occupythis placeontop
andteacheverybody. Theywill schoolusin all thesethingsthat you know, howto workfood - the wayyou [whites] all do.

Censure'sspitwas a way of repopulatingthe earth. The childrenfrom Otit’s spit would belongto PapuaNewGuinea
On Topwhichwas seenas not having enoughpeople’® This ascribed depopulation of the nation also paralleled the loss
of followers to the cult. Censure’s fertility ritual sought in the earth the mothers of the future; that is those procreative
powers which would let the living remultiply themselves. We saw earlier that it is only when the aboveground has the
same numbers of womenas those belowgroundthat the cargowill come. The plenitude of the lifestyle of the white man
hereis associatedwith anotherformof plenitude, that of attainingmore people andin particularmorewomen. Froma new
line of more powerfulmotherswill be produceda newline of Melanesianswho have masteredthe white man’sknowledge.

It is throughthe undergroundmothers of the past, throughthese female Christs, that the cult searchedfor a newline
of peopleto replenishthe living. It wasthroughmarryingone’s past, having sexwithit, that Censuresoughtto discoverthe
grounds for the future. The fertile terrain of the past provided the imaginary conditions for owning and controlling one’s
future, but also for remakingthe identitieswhoare to occupyand institute that futureworld. In the newline of childrenwho
are bom out of sex betweenthe present and the past, the living and the dead, there is something about the necessary
nature of the imaginary past in forming the boundaries of identity and of any new sense of self. The creative constitutive
power of the imaginary pastis sexualised. The undergroundspace of the feminineis here an imaginary space of fertility
wherethe powersof the humanimaginationdelegateto the figure of womantheir own creative constitutive effects.

It is also a new sort of subject which is figured as emerging from the living reconstituting themselves through
reclaiming the creative space of the past. When he spoke to underground women, Censure emphasised that the new
children of their unionwere to belongto himand the surfaceworldand not to themand the underground.

Itis likethis: I will givethis spitto youall, to all youwomenwhoare being schooled, and youwill carry a newkru [off
shoots], a newline. Allyouwomenwill becomepregnantand childrenwill thengo down[be bom]. My spitwillgo down
anda newline of childrenwill alsogo down. This newline of childrenwill not belongto PapuaNewGuineaDown[the
underground]. Theywill be myline, theywill belongontop, for | belongontop. | belongto PapuaNewGuineaand|
workedthis spit and you carriedthemall and all this line of mine mustlater comeback ontop to PapuaNewGuinea. They
don'tbelongto youse.

In the underground, Censure was producing a new line of national citizens who approached the knowledge and
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competenceof whites. Herethe undergroundmirrorsthat very transformationof subjects, and especially of children, which
the state and the church are trying to produce aboveground. We see here the way the civilising project comesto be
indigenised, as it comesto be internalised and mediated by the traditional creative spaces of the undergroundpast and of
women's bodies. The discourse of nationalism, which is partly a discourse about producing new sorts of subjects, was
embraced and through his cult Censure sought to produce more effectively these new, educated, national subjects.
Indeed, Censure’sresistanceto the state and the churchwas one of claimingto have more effective ways of making Papua
NewGuineansresemblewhites. He held the true lo (law) of PapuaNewGuineawhichhad comeup fromthe Windof God
rather than from the transformative pedagogic projects of government, schools, missions and development. Here people
embracethe project of comingto be remadeandtheir resistancebecomesthat of more effectively producingthat projectas
their own which Kaliai villagers did by mediating this project through their own understandings of metamorphasis and
transformationas boundup withwomananddeath.

In Censure’s cult, feminine reproduction became the mythic languagefor thinking about all productionincluding that
constitution of the boundaries of the world and of selfhood provided by the project of becoming white. Through the
feminine space of death, the Kaliai were to be re-bom and educated througha civilising process they had madetheir own

andwhichthey hadintermnalisedinto the very earththat markedand establishedthe conceptual boundariesof their being.

Bringingthe Undergroundto the Surface

One of the major crises faced by Censure occurred when people started leaving his cult; he then lost the female
followerswho were central to his rituals and cosmological project. One of Censure’s solutionsto this crisis wasto turnto
underground women to provide the personnel who would work with him on top as the female Christs for Papua New
Guinea. Posingenexplainedthat there were plenty of womenin the underground, so Censure and those special women
knownas the Wind of God started dividing up the undergroundwomen so that some would now come on top to work for
PapuaNewGuineawhilst otherswould continueworkingfor the underground.

Ontop did not have enoughpeople [woman, Tamasinaland so they [undergroundwomen]would send someon top to
PapuaNewGuineaand thenthey could poromanall the womenof the underground.

Here women of the underground get re-assignedto take the place of those above-ground womenwho had operated as
doublesor poromanof undergroundwomen. The undergroundhere startsto providethe copiesor duplicatesof itselfin the
surfaceworld. It startsto mirroritself backto itself. In the undergrounda womanwould turn to anotherandsay: “Yougo
ontop and stay in PapuaNew Guineaand | will be your poroman” Thosethat came on top to Papua New Guineawere

said to be comingto the side of Censure, whilst the others were said to “stay with the true mother, Tamasina; they would
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stay down below”. We see here the importance of processes of ritual coupling, where the surface world and the
underground must mirror each other’s ritual labours. When this breaks down, through women leaving the cult, it is
resurrectedin the fantastic form of the undergroundprovidingthe womenfor the surfaceworld to engagein its mirroring of
the underground. We see here the autonomy which is assigned to the underground and how the depth of meaning it
providesis that of the necessity of couplingan imageto its reality. The undergroundwomenrequiretheir doublesthis side
of the grave, they want to cometo the surface and they need above-ground womento “draw” and “paint” them and their
labours. The underground has to be captured by comingto be evoked and copied in the mimetic gestures of women'’s
bodies, for it is the fertile power of mimesis which will allow the surface world to pull towards itself the labours of the
underground. The undergroundwomenreportedlytold Censure:

We of the underground,we are plenty, andthere s this something[cargo] that we wouldlike to give, butwhois theretruly
ontopwhocouldholdit and pullit ontop? Theyare notthere. If wewereto give this somethingthereare nowomen
standingon top whocould pullit ontop.” All the womenof the undergroundusedto speaklike that and also the Wind of
Godthat usedto schoolthemall.

Here the inability of the surface world to create a newworld was transformedinto the loss of women'sbodies which
Censuretried to solve by bringing some of the undergroundwomento the surfaceto becomepictures of the otherwomen
left below. At this point, the imaginaryworld of the undergroundcomesto be morefully foldedback uponitself, as it enters
the world of the living to provide the personnel who are to act as representations and copies of itself. We see here the
captivating power of the humanimaginationand the self-sustainingworlds of mirrorsit can create. Yet this mirror function
was intimately married to the reproductive figure of woman. Indeed, the underground and above-ground became more
permeablewhenthe figure of womansteppedout of the mythic space of the undergroundpast so as to re-mirror herselfin
the world of the living. Here the dead mime the living miming the dead, so that they, the dead in the underground, can
againcopytheliving. Thisinterchangeability betweenthe undergroundand the surfaceworld makescreativity residein the
very permeability of these boundariesand in the labours of mimetic reconciliation which come from one world actingas a
doublefor another.

Weneedhere alsoto treat seriously the processwherebyunderground Christs were dividedinto two gendercamps-
one belongingto Censure and the other to the undergroundmother. The interface between past and present, living and
dead, undergroundand surfaceis here a sexual procreativeinterface. The mirroringof twoworldshasits creativeinterface
eroticised; and this partly speaks to the pleasure and desires which can be projected into the imaginary space of the

underground and onto all labours of doubling, onto all those points of conjuncture where differences meet and become
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paired (Bachelard 1983).

Wealso haveto ask whyimagesof the undergroundare boundup withwomanand secretmetaphorsof her sexuality
and procreative power. When Posingenspoke about his father's cult, it was often about howits public talk and ritual work
was really talk-box for something else in the underground, and this hidden reality was the truth about woman's power to
create. Posingen often spoke of an above ground meaning having another underground meaning; of a public meaning
having a different meaning when you carried that meaning down below. The underground here is a fertile repository for
secret meanings, for concealed productive truths; it is a womb for dark meanings which are not obvious but often
metaphorically implied. | see the undergroundas objectifying the fertile doubling power of metaphorical meanings, it is a
way of talking about the productive relationship between a world of surface meanings that always contains within itself
morethan itself (this is woman's pregnantbody). This engendering metaphorical relationship betweenoutside and inside
meanings, is displacedand reobjectified as a relationship betweenthe visible and the invisible, light and darkness, surface
andunderground. It is this interface betweenworlds of meaningsthat is sexualisedand renderedprocreative.

Performances by the living, which were addressedto the underworld, brought to the surface the desires that men
had projected and objectifiedinto an undergroundrealmof supermotherhood. Thereis a touch of Oedipusin this longing
for the underground mother and in the transformation of all desires into the model of men’s desires for a supersexual,
superfprocreative femininity. The underground here voices and objectifies the underground fantasies of menwith all the
libidinal investmentsand pleasureswhich the world of fantasyis capable of bringing. Yet this world of fantasy also denied
its own fantastic nature and instead soughtto realise and objectify its presence. The repression of fantasy here takesthe
form of denying itself as fantasy, for the undergroundis an imaginary space that deniesits own imaginary existence. As
the undergroundloses its believers, it attempts to keep alive its magical presencein the living world by sending female
Christsfor the living to act as pictures of itself. Here the undergroundcreatesthe world of picturesin the surfaceworldin
orderto secureand mark off itself as real. The undergroundfor the Kaliai is not animaginary space. It is we in the West
who tend to fictionalise other worlds, treating them as ideal and bodiless. For the Kaliai, the undergroundis a real space
whichrequiresthe artifice of the living to captureits magicalityandreality. Throughthe processof transformingthe surface
worldinto ritual pictures, that is into a performative platformfor representationswhich refer to realities in the underground,
the undergroundsecuresits reality whilstrenderingthe living as idealisations of itself.

There was one other solution that Censure adopted to solve the crisis of not having a Tamasina and that was to
transformhimselfinto a female Christ. He declared himself a womanso that he could becomethe female Christ of Papua

New Guineawho was going to mirror the true underground mother. Posingenquoted his father as saying: “Theyare all
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runningaway, and | will not have a womanto come stand up strong so | will turn [change]and be Tamasina.” In the next
chapter | will focuson the themeof androgyny. | will startinitially with Censure’scult but | will alsolook at howother cargo
leaderstook up this powerful mythic theme of androgynyas an apparatus of transformationfor breachingthe divisionsand

stabilisedidentities of the existingworld.
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Chapter Six
Androgynous Imagery, Sexuality and the Procreative Powers of

the Imagination

Andwhenyoumakethe inneras the outer, andthe outer as the inner, and the upperas the lower, and whenyou make
maleandfemaleinto a single one, so that the male shall not be male and the female (shall not) be female, then shall you
enter (the Kingdom). (Gospelof Thomasquotedin Eliade 1979:106)

| wantto start this chapteron androgynywith a story aboutan intellectually disabled Kaliai manwhowas said to have
marrieda child belongingto the tevil thatlive in nearby mountains. Tevil whichare also knownin Pisinas tambaranandin
the local languagesas mahrvaare said to have shortarmsand are never sick. Theyare sometimessaid to be peoplewho
have suffereda violentdeath andtheir souls hangaroundseekingvengeanceuponthe living. Thoughin Kaliai culture, the
tevil is a form of othermness, it is also a possibility of what it meansto be human. Villagerswho are selfish, greedy and do
not sharewith others are said to be tevil or mahrva The Kaliai believethat a tevil will sometimesswapits child for one of
their childrenand that this tevil child can be recognisedby its constanthungerand crying. The Kaliaitell the followingstory
aboutone suchchangeling, the female child of a tevilwhichwasleft with them.
Timepassedandthe child startedto talk. This child grewquickly- this tevil child. It grewquicklyin termsof gettingfat, but
its cryingwenton and on and people startedthinking. All the bigmenspoketo the mother: “Thischildis notyours,we
think a tevil has exchangedchildren, she hastakenyour child andleft behindits child. Thisis whythe child criesso much.
Nowlook, you can seeits hands/amms, they are thoseshortones.” Asthe child grew, it ate largeand not smallamountsof
food. Allkindsof foodshadto comecontinuouslyfor herto eat. Thisgitl's namewasMerisa. Shegrewupto becomea
woman, she developedbreasts; she workedgardensand she cookedfood. Timepassedand peoplespoke: “Thiswoman
cannotgo and marrya goodman”. Wewill give herto a longlongman”. Thisman'snamewasNarung.. . . Theyboth
cameand livedwith us (the Mouk). Thiswomanneverbecamesick becauseshewasthe daughterof atevil. Shedied
nothing|thatis of natural causes, or not havinghad children]. Shedid not carry one child, she diednothing. After, they
buried her, her poorhusbandran awayto us at Aikon. [Hetold us] “Mywife diedand we buriedher. | felt so sadfor herso
that | haverunawayto you”. Myfatherspoke: “That'sall right, youstay. Whenyour sorrowfor yourwifeis finished, you
cangoback”. [Narungreplied]“Ohno, | wantto stay here”.

He stayedwithus foroneyear. ... Hewouldgo breakbaibai[cycadnuts]. . . andwrapthemup, puttingone bundie

hereandanotherbundlethere. Thenhewouldsay: “Wife [meri] go getthe baibaiand putit in the water, sowe cango
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now, we are alreadyhungry[i.e. we have stayedlong enough].” He alwaysworkedlike this. He alonewoulddo thiswork,
he had nowife around. He wouldtalk nating [nothing]to himselfalone. He wouldtell his wife to do thingsbutthenhe
himselfwouldgo dothem- do thisandthat. Hewoulddo all thesethings. Whenthe baibaiwasready, he wouldsing out
to hiswife: “Wifelet us go getthe baibaiso we canuncoverit andall the bigmencaneat.” He wouldtalk like this and then
he himselfwouldgo getthesethings. [Hewouldtell hiswife] “Yougo turnthe stoneand pull the baibai up fromthe water”.
[Hewouldreplyin hervoice] “Butwhereis the leaf? Yougo getthe leaffirst”. Hewouldgo getthe leafandthe cane.
Then[assuminghis wife'srole] he would go turnthe stoneand pull the baibaiup.

Hewouldtalk like this to his wife, yetit was not his wife it wasonly himself. He himselfwouldsendhimselfoutto all his
orders. Hewasthe husbandandwife at the sametime. Emi bungimemtasol[he gatheredthemtogether]. Afterhe
coveredup the baibai, he wouldtalk, he wouldtalk as a woman, the wife wouldtalk: “Narungshall we eat here or shallwe
gobackto the village™. Thenhe wouldreply: “Ah, wewill cooksomefirst, cooka fewandeat a fewfirstand thenwe will
carrysomebackto the village.” He wouldthen changeplaces|wife speaking] “All right, well go get somefirewood”. He
wouldgo getthe firewood, light a fire, put somestonesin it, and then put the baibaiin the fire. [Husbandspeaking] “Hurry
andturnthe thingsso they are done quickly, the sunis closeto setting” [Wife speaking] “Donotworry,theyare nearly
donenowandwewill go”. Heworkedat changinghis ownvoice.. . He wouldsend his wife to get somethingandthenhe
himselfwouldgo getit.

Here a man loves his wife so much that after she dies he keeps alive her identity inside himself. He does not
relinquish his own identity but he now takes on her domestic chores and even her voice. This story shows us someone
internalising and coming to occupy the place of the other - both a female othemess but also the tambaran other, for
Narung's wife is the child of a tevil Narung overcomes the pain and sorrow of separation brought on by death by
intemalising the deceased other into himself. Some psychiatrists might see in the above story the pathology of a
schizophrenicbut | wantto arguethat containedin the pathos of this moving storyis precisely that imaginary dialoguewith
the other which all human beings require in order to be themselves. In the case of Narung, the other is doubled over,
operatingas both the othernessof womanand the othemessof a child of the dead. | see this story as speakingaboutthe
domesticated monstrous feminine, a theme that can be found in some other bush Kaliai stories which speak about a
tambaran or masalai meri whois captured, broughtinto the village, smoked on a fire and gradually taught to speak and
work gardens. This masalai meri will later marry and becomethe founding ancestress of a line of people. In the above
case of Merisa, this wild femalenessthat is integratedinto the social order does not begina new line, rather she becomes

integrated into her husband's identity; so close and necessary does she becometo his existence that he refusesto part
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with her. | seethe power of this story, the reasonwhyit is narrated, as comingfromthe fact that it speaksand acts outthe
imaginaryrelationshipwhich every man has with woman,where he needsto becomeor to internalisewomanin orderto be
himself. Narungsimply makes manifest the psychic structureswhich underpin all existence, where some internal miming
and voicing of the other is neededin order to be oneself (Mead, H. 1934; Sartre 1948, 1975). The fact that the feminine
other is here monstrous alludesto the danger which comesfrom comingto be lost in the boundaries of the identity of the
other. The monstrouswife here represents both the gift and the act of terror which the other posesto the boundaries of
one’sownexistence.

| wantto arguethat the abovestoryis not so extra-ordinary but is simply an extensionof thatimaginary dialoguewith
formsof othemesswhich everyoneneedsto sustainso as to renderall life meaningful. Thisneedwhichis ofteninvisibleor
normal can becomeexplicitly reworkedin certain historical circumstances, like the colonial context, whichinvolve their own
negotiationswith othemess. Indeed, one of the main points of this bookis that this general need to occupy (and evento
domesticate) the space of the otherin orderto be oneselfis a central feature of cargocults. Occupyingthe outside space
of the other becomes central for reclaiming and extending control of the boundaries through which a self maps out the
borders of its identity(ies). Mimesisis never simply a process of passive copying and of becoming the same; instead,
mimesis articulates and explores the freedom to remake and transcend existing stabilised structures of identity by
internalising the corporeal schemes of other identities. This is a process of trying on and exploring the possibilities for
beinga subject. Throughmimesis, people developaltemative secondidentitiesto inhabit: they transgressthe boundaries
of themselvesand they transgressthe boundariesof social orders predicatedon buildingcertain stabilisedidentitiesaround
certainstabilised corporeal schemes.

So far in this book | have focused on how mimesis works to appropriate and destabilise those processes of
becomingwhite emanating from European inspired institutions. | argued that mimesis does not so much deny the
processesof becomingwhite, ratherit intemalisesit into the frameworkof one’s own culture suchthat it also empowersthe
past in the process of moving people into their reworked white future. It is this ambiguous mixture of modemity and the
past that | wantto continue to analyse but now focussing on how the mythic world of primordial androgynous ancestors
cameto be mimedas a way of realisingthe projectedfuture of becomingwhite. One of the imagesof the creative past that
Kaliai cult leaders returnedto was that image of androgynous creative beings whichwas central to Kaliai myths about the
originsof men'shousetambaranand of the existingsocial order. In Kaliai cargocults, the processof goingbackto a world
where sexuality had not been fully dichotomisedwas often the language employedfor going to a world which did not have

strict racial dichotomies. Kaliai cargo cults often associated the blurring and overcoming of gender identities and
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inequalitieswith the blurringand overcomingof racialidentitiesand inequalities. Here, the body of the other sex provideda
way of destabilisingall those meaningsand social frameworksthat were built around unambiguousclassifications of bodies
into clear dichotomies.

Eliade, in his analysis of the androgyne, talks about the process of becoming both male and female as “the total
reversal of values.” Herightly seesit as a processof going back to the beginning, “a regressionto the primordial’, and by
this he meansa retumto that more ambiguoustime before the processesof Creation createdthe current differencesthat
make up the categoriesthat orderthe world (Eliade 1979: 114).” In this chapter, | analyse howthe othemessof the white
man’s identity and his alternative social order came to be mediated by the exploration of alternative forms of bisexuality
whosegenerative potential residedin their being mythically figured as prior to the emergenceof the cleavagesand secrets
that created and now make possible contemporarysocial order. Throughtaking on the identity of the opposite sex, certain
cult leaders createda line of flight, which thoughit often mimed Europeanprocessesfor becomingwhite, did so withinan
alternativeindigenousmythicvisionof processesof metamorphosisand transformation. Herewe are goingto be analysing
the processof creating creationandthe role of the opposite sexin providinga space of alterity throughwhichthe world can

be refiguredandseenin a differentlight.
Koriamand the Feminisationof Men

In terms of the memories of my informants, the first cargo cult which played with the androgynous imagery of the
mythic pastin order to realise the future was the Koriamcult of the early 1960s. In chapterone, | pointed out that this cult
hada majorimpactin the village of Benim. There mendressedthemselvesup like womenand exposedto real womenthe
secretmasksthat mencontrolled. Thereis a widespreadviewin the Kaliai bushthat the masks of traditional Kaliai society
are a punishmentgiven by God to the black man prior to God running away to whites to whomhe gave His true valuable
secrets. AsPosingenpuitit:

Tambaransare now possessedby men. We hide themfromwomen. Thereasonfor this, | think, is that Godis still
punishingus. Wewerebikhet God ranawayandHe gave us this something. However, He did not give it to makemen
happy. Noway. Itis a punishmentfor buggeringup menbecausetheywere unresponsiveto Histalk. This something
hides, if it wereto comeup “clear”(i.e.. into the open) all humanswould be destroyed. This somethingis notsomething
good, it is His punishment. He spoke: “Youwere obstinatetowardsme, nowwhenthis somethingcomesup youmusthide
it well, if youdo nothide it youwill die”.

Traditional masked ceremonies have acquired new meanings as they become part of the racial interpretation of the

Fall offeredin cargocults. The deceptionsand trickery of maskswhichunderpinnedtraditional genderinequalities cameto
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be figured as the punishment given to one’s race. In the present context of European cultural hegemony, bush Kaliai
society’s need for masksis seen as people’s entrapmentin lies from which they cannot escape. Menin particular have
been given the punishment of having to hide a lie and their participationin a lie. Utopia comesto be seen as a world
without gendered secrets; without the engendering qualities to which secrets give rise. Posingentold me this was why
Benimvillagersexposedtheir masksto women:

Theyexposedthemso thata goodlaw could comeinsidethemall. Nowthis something[masks], in the Bibletheysayit is
sinandthatit should notbe worked. Forthisis somethingno good, whichis hiddenfromwomen. It mustbe revealedso
that good customscancomeup. Koriamworkedit andthis cameup.

Prior to exposingthe masks, the men of Benim put on the grass skirts of women, they cut coconutshellsin half and
put them on their chests to symbolise female breasts. They held cordyline leaves and waved them as they came out
working dances ordinarily reserved for women. As they did so, the men chanted: “We are all women now, we are all
womennow”. Posingengave methe followingdescription:

Theworkof Koriamcameup to Benim; people had heard his talk and they workeda meetingof all the big menat Benim.
Theyworkeda big feastand this wasto be the work for exposingtumbuan. Tumbuanwasto be revealedand all the big
menputon grassskirts like all the womenand they cameoutside saying: “Wenowhave comeup like women. This power
of us [men]can nowcomeup for youwomento see.” The manwhowasinside VarkuthrewVarkuoutsideand someof the
youngwomensawit, but someof the old womenwere scaredand they coveredtheir eyeswith grassmats, others stayed
insidetheir houses.

They[the men] put on coconutshells, so their breasts could standup and be similarto the breastsof women. Theycame
outside carryinga [cordyline] branch, like this, saying“we are all womennow, we are no longermen”. Theyputonall the
clothesof women, for this somethingtumbuanand Varkuwas nowrevealed, so theyworkedthis. Theyhadall become
womennow/[ol i meri pinisng] for somethingwas nowexposed. Beforetheywereall menwhenthis somethinghid.

Here men equate the loss of their secrets with a process of disempowermentwhichis experiencedas their feminisation.
The paradigmaticimage for feminisedmenis providedin Kaliai mythswhich state how in the original beginning of society,
when there were no masks, men had breasts which they used to nurse children whilst women had beards. The men at
Benim,in puttingon coconutbreasts, at the sametime as they exposedthe masksto women, were mimingand seekingto
recapture this original androgynoustime of equality when men did not dominate women through the terror of monstrous
masks. The exemplaryKaliai modelfor a worldwithoutpoweris an androgynousworldwhichis also the world priorto God

running away fromthe Kaliai and giving themthe punishmentof masks. In Kaliai cargo cult mythology, the secretswhich
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sustain the white man’s power are seento have emergedalongsidethe secrets which sustainthe black man's power over
women. Indeed, people seek to create the world of white existence by abolishing the secrets which sustain the gender
relations that make up their social order. | see the Koriam cult as reworking the disempowerment of Melanesian men
brought by colonial contact; that colonial experience of feminisationis revalued and positively embraced by comingto be
assigned an original creative force. Here the androgynous world of myth provides the image of utopia, namely a world

withoutsecrets andthe monstrousinequalitieswhichsecretscreate.
Censureandthe processof becomingwoman

| wantto turn nowto somemore recent cults aboutwhich | have information so as to analyse how people’s sense of
the future is mediated and realised by the way they appropriate and internalise the body of the other sex, as their way of
modeling the alterity of the future on the alterity of a creative past. In particular, | want to turn to look at androgynous
imageryin the Censurecult. Atan early stagein his career, Censuredeclaredhimselfto be a womanandin fact to be the
female Christwhowas goingto delivera newexistence. Laterin his career,whenhe wasdyingand had fewfollowersleft,
Censurestartedto have undergroundwomenenter his body. As Censurelay on his bed, theywould speakfromhis mouth
to hisfamily. | wantto look at the specificwaysin which Censuretook up this processof becomingwoman.

In chaptersfour andfive, | describedhow Censure searchedamongst his followersfor a female Christwhowouldre-
enact what had happenedin America where he claimed a woman created the new existence enjoyed by whites. At the
beginning of his cult Censure was successfulin getting womento be his Tamasina. However, later these female Christs
were said to have been chased away by Censure’s wife; many of them were frightened of Censure’s intentions and
appearance;and their fathers suspectedthat Censurewas trying to marry their daughterswithout payinga bride price. As
Monongyoexplainedit:

Thethinkingof somemenstartedto foul andthey no longerhad goodknowledgeand they thoughtthis man[Censure]
wouldmarrythemall [the youngfemale Christs] for nothing. All right, theythenstood up and ran awaywith their children.
Onemanranawaywith his child, andthenanother. It wenton like that, until they[all the female Christs] wereall finished
andwethensat downnothing. We, his family, stayedwith him.

After Censure’s arrest for “the attempted procurement of underage girls”, his cult declined rapidly and he found it
difficult to get a womanto stand up as a Tamasinafor Papua New Guinea. It was then that Censure declared that he
would becomethis woman;that he would be the female Christfor PapuaNewGuinea. Posingenexplainedit like this:
Plenty of peoplestartedleavingus, until my fatherand us wereleft behind. He spoke: “It doesn'tmatter, | alonewill pull

thisfood[the cargo]. | will be the Tamasinaof PapuaNewGuineaandpull thisfood.” He spokelike this and he worked
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| this promiseof his but he diedandthereis nothingnow.

Here Censuretakeson the role of the fertile womanmissingfrom his cult; he becomesthe female Christ whowill complete
human existence. Having proclaimed woman the true creator, Censure had to become her if he was to complete his
intemnalisationof the powersof creationas he imaginedthem. Theresasawit like this:

. . . wewere counting[naming, assigning] all the Tamasinasdownbelow. Nowtheywantedthose ontop [cultwomen]to
cometo be their poroman They [abovegroundwomen]camebut they did not stay, for they cameandranaway. So

Censurestoodup andsaid: “All right! alone on top will standup for PapuaNewGuineaas its Tamasina. | will workwith

the womendownbelow.”

Here Censure becomes a double of the feminine; he starts to reflect and internalise underground identities which now
cometo surfacein his ownidentity. He becomesthe embodied mirror of his own mirrorings of the feminine underground.
For Censure, it is underground women who are the true sources of creation that have to be captured in a field of
representation that comesto be focused on him; that comesto require that his identity be radically refiguredto embrace
and embody their creativity. In his lust for these womenand in his lust for the powers of creation that they embodied,
Censurewas willing to divide up and fragment his own identity so as to keep alive within himself that which he desired to
continueto exist outside himself.

Part of the internal division and fragmentation of Censure’s identity came from him having to encompass both
genders, for he had to school both men and womenbut also both moieties. Here we need to rememberthat Little Bird
(Piraou is gendered female whilst Big Bird (Bog)) is gendered male and, accordingto Posingen, Censure’s femaleness
camefromhimbelongingto Little Bird.

Thistalk hasits sourcewiththis, thatin the story[myth of origins] Piraouis femaleandBogiis male. Wellfatheris
Piraoy, heis female. Wellwhenhe wantedto standup thiswork of his, he neverhad someoneelseto be his poroman . .
. Itis likethis, this womanPiraocuwentandfoundher line and her brotherwentaroundand foundhisline. Forthisreason

alltheline of Piraouis femaleandall the line of Bogiis male. It is becauseof this that nowthis talk-box cameup andfather

wouldsay“l amawomanl amnota man.” It is becausethe story [myth of origins] goeslike this.

In traditional culture some of the significant creative heroes like Kowdock belong to the female moiety of Little Bird. The
two moieties are associated with Left and Right which are also gendered female and male respectively. If a men’shouse
has to be shared, then Little Bird will sleep on the left hand side and Big Bird on the right hand side. This spatialising of
gender difference cameto be internalisedand mappedout in Censure’sbody. Monongyoexplainedit to me like this: “He

workedit like this: it was half to the side of womenand half to the side of men. The half side that wentto womenwentto
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the left side and the half side that went to the menwentto the right side. He workedit like this, the two of themworked it
like this, he and this Tamasina[undergroundmother].” Herewe see Censurebecominga mirror double for an underground
female Christwhois bifurcatedin the sameway as himself. Whenl| queried Monongyoaboutthis, he againemphasisedto
methat this female Christ did not belongto one moiety but to both, Little Bird was on her left side and Big Bird on her right.
This female Christ was appointed by Censure to work both gendered moieties in the underground; she was to reproduce
his androgynouslaboursdownbelow. As Monongyoputit:

He markedit so that she alonewouldwork. Shewouldworkto the side of womenandto the side of men, to both sides.
Now, father [Censure]hadto work on top and this Tamasinahadto workdownbelow. Shehadto worklike him, like how
fathertold her. Thiswomanalsohadto workit, half male and half female, for she had to schoolall her line [Little Bird} and
later shewouldhaveto turn and schoolall Big Bird. She hadto workthe sameway. Fatherworkedlike this ontop and
this Tamasinahadto worklike this downbelow. In herwork, she hadto followthe positionof father. Itis notasthough
she couldwork someother kind of positionto that of father. Her positionhadto followthe positionof father. Fatherhadto
workit first, andthis [the ritual work] wentdown belowand they thenfollowedfather, all the underground. Itis notas
thoughthe undergroundcouldwork somethingdifferentto that whichfatherwasworking. If theydid this, thenthingswould
notcomeup all right, thingswould notend good.

In encompassingboththe male and female, Censureand this female Christencompassboth sides of the social order. This
female Christ, who is androgynously bifurcated in the same way as Censure, can be seen as the objectified form of
Censure’s female side. It would be possible to see Censure as also an objectification of her masculine side, only we
shouldrememberthat Censureis spokenof as appointingher. Indeed, she mirrorshis dilemmathat he hasno poromanor
pairedequivalentin the Big Bird moietyto share and reduplicate his labours. Posingenexplainedit like this:

Itis like this, he alone stood up thiswork. Nowsupposingtherewasa Big Birdto join Little Bird [i.e. Censure]and the two
of themcouldworkit [the ritual work], thenit wouldbe all right. Little Bird couldteachits line and Big Bird could teachits
line. Thisis the reasonthatthereis this talk that half his sideis maleandthe otherhalfis female. Its meaninggoesback
to this, he alone stoodup thiswork so he had to work towardsthe female side, thatis Little Bird, and he hadto workto the
otherside, the maleside of Big Bird. Nowthis underground Tamasina, she hadto workit the samewayas well. Half her
sidewasfemaleandthe othersidewasmale. Thereasonwhythey said half the side wasfemalewasbecausethisis all
Little Bird andthe other half side thatis malegoesto all Big Bird. Its meaningis like that. Butif anotherpersonhad stood
up with Censurethen he [the other person] could teachall Big Bird and Censurecould teachall Little Bird. If twopeople

had stood up thentheywould not haveto workthis otherthing[dividedidentities]. For, one personwouldschoolhisline
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andthe othermanwouldschool hisline. Butno fatherworkedit differently andits meaningis like this, it is like a manwho
straddles[kalapin] a stream. [l ask: “Hewouldspeaklike thisin picturetalkis thatright?”] Yeshe wouldbe straddlinga
stream, he would be workingon one of its sides, on this side of the water, and he would also be workingon the other side
of thewater.

| was told that most people in the cult knew of Censure’s claim that he was both male and female, and that this was
mappedout on the left and right sides of his body. A number of ex-cult followersfrom differentvillagesindependently told
me of Censure’sclaimsto beinga woman.

Part of Censure’s intemalisation of the feminine came from the fact that he received his knowledge from certain
underground female Christs known as the Wind of God. Censure started to take on the identity and persona of these
female Christs. Whereas other cult followers had a double, or poroman in the underground who was the same sex as
themselves, this was not the case for Censurewho had female Christs as his poroman  This information came up whilst |
wasdiscussingwhy disputesamongstcult followersactedto blockthe lo. | wastold thatwhenyou buggeredup an above-
ground person then you also injured their spiritual double in the underground who would also have to be offered
compensation, otherwise they would block the cargo. Theresa told me of a time Censure and his lieutenant Amulmul
fought: “I started thinkingabout Censureso | fastenedthis pig of mineto go buy [compensate]this poromanof Censure’s
downbelow. | straightenedher andit wasfinished.” At this point her husband, Posingen, interjected, saying: “Itis like
this Amulmulwas crossingGod, the God downbelow. It is like this he was crossingthe Tamasinadownbelow. Sofor this
reason this pay was worked.” Posingenwent on to tell me that Censure’s poromanwere those underground Tamasina
who were known as the Wind of God. Prior to this, | had always thought of the Wind of God as not having gender; but
Posingenclarifiedthe relationshipsherelike this:

Itis like this, the Windof Godis a woman. A womanstandsup as the Windof God, whoalwaysspeaksto father. . . The
firsttime, Lydia[of BikpelaPisin stoodup as the Windof God. Arego]of Liklik Pisin alsostoodup asthe Windof God. All
of thesewomenwere the Wind of Godwho spokeandfather heardthem.. . it wasnot enoughfor a manto standup asthe
Windof God.. . Nowall the [underground]menjust work; theyworkedalongwith Otit, but it was the womenwho stood up
asthe Windof God.

| was alsotold that the knowledgeknownas the Wind of God was like whatthe Bible called the Spirit of God. All the other
undergroundwomendid not know the Wind of God nor did they know the special tok ples language which Censure said
was English. Censure received his knowledgefromthe womenknownas the Wind of God and he usedit to school other

undergroundwomen. Here the undergroundcomesbackto itself via the detour of those above ground; and womencome
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to be schooled by women(the Wind of God) but via the mediationof an above-groundmanwho starts becomingthe voices
heis relaying. Thisis how Posingenexplainedit: “Thistalk place [Censure’s English] stopsjust with the Wind of God, it
cameto my father who leamnt it and father then returnedit back down below [to other undergroundwomen]. Now down
below, theyall didn'tknowit [with the exceptionof the Wind of God].”

As Censure became older and older, he also started to become ill and this was thought of as the underground
womenwanting to pull him downbelowto join them. Censure’sillness was thought of as the female Christs invading his
bodywherethey did damage. | wastold how Censure’s soul would leave his body and then a female Christ would appear
in his mouthandspeak. In the Kaliai area, thoughsick people do becomepossessedby masalai and take on the identity of
animals, those who act as shamans do not practise becoming possessed by another person and talking as that person.
Censurewas seenas uniquein this. It was said that when the undergroundwomen “wantedto comeand pull his Wind”
that Censure would then pass out. His body would become stiff like a corpse and he would be hardly breathing as the
womencameinsideand started speaking. Theywouldtell peoplewhere Censurehadgone: “Fatheris still hearinga court
at Balito, heis still there;” or “Fatheris still schoolingall the womenat Balito.” Thevoicethat cameto Censure’smouthhad
the samepitchandintonationas a woman'svoice andin particularit hadthe voice mannerismsof a misis, a white woman.
Nowwith all the womenof PapuaNewGuinea, if they talk, theytalk strongly. Butthis womanwhostartedto talk here, she
wasnotlikethat. Shewasa misusfromthe underground,they are like that, like thiswoman. It wasnotas thoughit was
like myfather. Nowwith all thesewomanon top, whentheytalk, theytalk strongly; nowthis womanwhenshe cameshe
wouldtalk truly easy[gently]. His [Censure’s]talk woulddie and she would start talkingsaying: “In a little while fatherwill
comeback;it won'tbelongnow.” Aftera while shewouldsay: “Fatherhas comebacknow.” Whenshe spokelike that,
fatherwould get up and call out for smokeand betel nut. Hewouldsay: “I left completely, | wentoverto thatarea, to goto
a courtin thatarea, overwhatthis mandid.”

We see here partly the undergroundobjects of Censure’'sdesire andthatis a blackwomanremadein the image of a white
woman. It appearsthat the voice of above-groundwomenis too harshto be the creative voice of the undergroundfemale
Christs who thoughthey might have a black skin have incorporatedinto their bodies the gentlenessand grace of a white
woman. It is in the remade voice and personaof black womenthat Censure speaks. He takes the vocal gestures of a
white womanand uses themto mediate images of alterity by projecting them onto an undergroundblack femininity which
he in turninternalisesand objectifies as the undergroundvoices of his trance persona. | wastold thatthe undergroundhad
already achieved the white man'’s lifestyles and that was why the voices of underground Tamasinas were like those of a

misis. It is the productionof newhybrid identities that is being experimentedwith here; a newform of womanis comingto

196



Chaptersix

be created. My interpretation is that these underground voices are objectifications and amplifications of the civilising
process to which people have been subject. Through the underground, Censure appropriates the civilising function
exploringits magicality and fecundity; here the transformative power of the civilising process comesto be renderedas the
maygical creative voice of woman. The domestication of male subjects is perhaps also being explored and objectified in
Censure’s trance, where the gentle voice of a white woman comes to inhabit a black male body. Perhapsit is the
civilisation process as a process of feminisationthat is comingto be spokenhere, yet it is also comingto be diverted by
being associated and relayed through the creativity of the feminine in traditional Kaliai myths of matriarchy. Thereis a
marrying together of images of empowerment: that coming from tradition, which associates creative labour with the
feminineand the androgynous;and that coming from Europeanswhich associates cargowith gentility and the civilisation of
subjects. Paradoxically, the image of feminine empowerment becomes the image of racial empowerment, with the
elevationof the voice of womanbecomingpartly its masculinisationin the body of Censure, but also its whitening.

Whenthose living undergroundwanted Censureto attend certaintrials, they would send women“to pull his Wind”so
that he would go downbelowto them. Thesewomenwouldworkan illnessto comeup to Censurewhentheywantedhim
to go and schoolthem. The womenwhorresidedin Censure’s mouthwere said to have been carried by Censure’s sisters
in the underground and these womenwere thus the same moiety and blood line as Censure. They were his matrilineal
body; thatis the feminine side of his identity within this kinship systemwhere mentransmittheir totemicimoiety identity not
to their own children but through their sisters to their nephews and nieces who share the same matrilineal body as
themselves. Posingentold me there were two suchwomenwhowere called Dodomuand llaten: “It is like this, his sisters
carriedthem. Nowit is not enoughfor some other meri to come and watch from his mouth. No other Tamasinacould do
this, only his kandred could come and stay in his mouthand talk.” When | asked why Censure’s kandred (nieces) were
giventhistask| wastold that they werewatchingover himduringthis periodwhenhis breathwastakenfromhim.
Theywouldstay so they couldkis [receive, capture] his wind, it was also so that they could give wind to their father
[Censure]so that he wouldnot go completely. Sothathe couldsleeplike hewas. Theywouldcome, sit downandwatch
inside his bodyandwhenhe camebackandwentinside his body, thentheywouldgo out again.

The other interpretation that | was given for Censure’sillness was that his body was being farmed and used as a
garden by underground women. Earlier on | spoke about how Censure refused to wash his skin and how this dirt was
referredto as kaikai The undergroundwomenwould comecollect this food from Censure’sskin, as well as frominside his
stomach, and they sometimesinjured him. Censure’s sicknesscamefromhiminternalisingthe feminine. It wastheywho

werefeedingoff himby usingthe inside of his bodyas a garden. Indeed, someof themstarted pullingfood out of his body;
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the veryfoodthat Censurewas eatingto keep himselfalive. Posingenexplainedto me:

Thissicknessis likethis. . . He spoketok piksalike this, that all the womenwould go inside himand washall the dirt inside
his body. Theywouldgatherthisdirt. Theywouldgo inside his stomachand becauseof this bloodwouldcomeup. He
wasthendefecatingblood. He spoke: “This sicknessof mine, all the womenfromthe undergroundare workingfoodinside
my skin, insidemy stomach.” Wewould give himlarge quantities of food, but it would not remaininside his stomach. All
the womenfromthe undergroundwould comeinside his stomachand theywould pull it out.

On other occasions, Censure referred to his ritual laws as his garden. It was said that when Censure worked his
ritual laws and sweat came up to his body that this sweat was blood which female Christs would come to gather, for in
eating it they also acquired Censure’s knowledge’®  Censure and his family were especially worried about the women
feedingon his insides, they were worriedwhenhe becameill that the underground Tamasinaswould pull him down below
and puta stopto his garden. Censurepromisedhis family that sevenor eightyears after his death somethingwould come
up. The undergroundfemale Christs were said to have been shamedby the above-groundwomen’srejection of Censure
and so they wanted to pull Censure down below by giving him this illness which would end his abovegroundlife. They
also volunteeredto take on the intimate task of becomingthe female Christwho would work with Censureas his poroman
and help him deliverthe newlaw of existence. Theywere said to “like” Censurewhichin Pisin has connotations of sexual
desire and they wanted to pull him down into the undergroundto reside with them.”” Rejected sexually by the women
aboveground, Censureturned his desire to be desiredto the undergroundwomen. Thereis in Censure’sprojecta certain
narcissismof the male subjectloving himselfthroughthe imaginaryfigures of his ownthoughts; of wantingto be desired by
the imaginary idealised objects of his own desire. Posingeninformed me how the underground women had spokento
Censure, saying:

Itis like this, all the Tamasinasdownbelowlike youand theywantto openthe law. Theywantto pull youdownbelowand
thentheywill workthe lawto comebackontop. Nowall the Tamasinason top don'tlike you. Nowlook, you speakto
themall, buttheyare just afraid.

Whenhe wasill and passedout, this was interpreted by Censure and his family as Censure attending undergroundcourts
to explainwhyhe had no female Christ. Posingenexplainedit to meas follows:

He would be courtedfor this reason, he would haveto go downand say that he did not havea Tamasinato standup ontop
and poroman[befriend, pair off with] him, for PapuaNew Guinea. Hewouldgo and haveto straightenall thistalk. He
wouldhaveto sayfor whatreasonhe did nothavea Tamasinaon top, for PapuaNew Guinea. Allthe womenin the

undergroundwere crossandit wasfor this reason, becausetheywouldtry hardand whentheylookedup therewas no
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womanfor PapuaNewGuinea, therewas no womanstandingup therewhowasworking. Whentheylookedup theyjust
sawmy fatheraloneand so they wantedto pull him so that he wouldleave, so that he would die.

Censure to some extent comesto be consumed by his imaginary lovers who are literally eating his insides. He
internalisesthem and they in tum internalise him. In this mutual inhabiting of each other’s bodiesthere is also a tension
and a mutual cannibalisation of identity goingon. Posingentold me that the womenof the undergroundwere cross at the
way Censurehad beenrejected by otherwomenandfor this reasontheyworkedat cutting his body, at cutting his stomach.
He had no Tamasinaon top, so all the womendownbelowbecamecross and they cameand buggeredhimup like that.
They[the Tamasinas]would comeall the time. Nowwhenhe usedto “die” [becomeunconscious], he wouldlie asleep,and
this womanwould comeand stopin his mouth, and she would say whatit was all about. Shewouldspeakit out, saying:
“Fatherdoesnot havea Tamasinaon top, so we will pull himdownbelow, so that PapuaNew Guineawill have nothing.
Whoelseis goingto standup [in the place of Censure]. Wewiill pull himdownbelowand he will schoolus downbelowand
whenit is our time andwe are ready, thenwe will comebackto youall.”

As Censurelost more and more of his followers, and as he becametoo ill to performnew songsand dances, so Censure
movedthe newlaws of existence, his garden, into his ownbody. | wastold thatwhenthe womencameto cleanCensure’s
skin “they were working the law of kaikai [food]". Censuretold his family: “This skin of mineis dirty but later whenall the
womencometo cleanit, it will comeup as food.” Whilst| wastold this Theresainterjected sayingits meaningwasthat all
sorts of cargo were going to come up from this. In 1988 Censure died, but he was not buried in a normal horizontal
position but vertically. A hole was dug in the shape of a chair and Censure’s corpse was seated on it. Censure had
instructed his family not to backfill this hole with dirt because he wanted his flesh and blood to decomposein a way that
allowedthe female Christs to continue comingto collect blood, flesh and knowledge from his body. Posingen described
this as a form of Holy Communionwhichwould clear the head and thinking of the undergroundwomen, giving themtheir
newknowledge.

Thelawwason his skinandfor that reasonthey cameto take all kinds of laws and all this something, like his meat. They
wouldthenworkit so that newknowledgewouldcomeup to themall. Knowledgefor those downbelowwouldcomeup
fromall the meatof myfather. Theywouldworkit like that so that goodknowledgecameup to themallinthe
underground. In the talk-picturethat cameto us of PapuaNewGuinea, theywouldsay that thiswaskaikai. However,
whenit goesto the underground,its meaningis like this: thattheyall said thattheywantedto eat the meatof Otit so that
they had more knowledge. He was cleaningtheir knowledgethroughthis, like us whenwe nowreceive Oikaristiaand wine

[Holy Communionjandthey [priestspeakingas Christ] say, "Youeat my meatand you drink my bloodso thatyou are
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strong,andyouwill havea goodlife.” Itis like thatin the Bible, theytalk like that. "Youwill eatthe meatbelongingto me
anddrinkmy blood."

These undergroundwomenwere also using Censure’s corpse to make cargo, they farmed his body like a garden up until
the last moments of his corporeal existence. Censure’s was literally eaten up by the female spectres of his imagination

whointernalisedhimas muchas he intemalisedthem.
Melo: BecomingWhiteand Male

| wantto turn nowto look at another cargo cult which also deployed processes of androgynisation as weaponsin a
colonial struggle to abolishthe differencesof race. The cargocult | wantto nowdiscusswas begunin the late 1970sby a
womancalled Melowhoalongwith manyof her followershad beenpart of Censure’scult. This cult neverreachedthe size
which Censure’s reached at its peak; it remained a relatively small cult based in the village of Boimangal which drew in
some supporters from the villages of Aikon, Salke and Doko Sagra. Melo's ability to start her own movementwas partly
made possible by Censure’s claimthat a female Christ would reveal the new law of equality. Like Censure, Melore+ead
the Bible in terms of traditional Kaliai myths of matriarchywhere womenare positedto be the creators of social order and
power. In her dress, gesturesand mannerisms, Melo started mimingtraditional Kaliai myths of matriarchywhich claim that
in the beginning, whenwomendiscoveredthe secrets abouttambarans, womenhad beardsand no breasts. Melotookon
theseimagesof masculinisedfemininity. She cut her hairand gluedit to her chinto forma beard. Shealsousedvinesto
tie her breasts in ways that denied their protruding feminine nature. She refusedto carry things on her head like other
Kaliaiwomen. Instead, like Kaliai men, she carried everythingon her shouldersand walkedahead of otherwomen. Thisis
howMonongyodescribedher behaviour:

Withthesebreastsof hers, she wouldget vinesandtie them, so whenwe lookedat them, they did notlook like breasts
werethere. No, theywouldbe flat like those of us men. Whenshewalked, she wouldcomeupto all the big menof the
village, shewould notgo to the women'shouses. No shewouldinsiston goinginsidethe men'shouse. It wentonlike this
andall the bigmensawherandsaid: “Thisis a bigmanhere, youmustbe quiet. All youyoungmen,youcannotcome
inside [the men'shouse], the big manhas comeandyoumustall walk outside.” Whenthe big mentalkedlike this, this
woman[Melo]wastruly happy. Nowsupposingthey spoke: “Ah, you are a woman,you go backto the [women’s|house!
Lookall the otherwomenare in the married houses!”, shewouldrespond: “Whois thatwhois a woman,| amman”. Melo
wouldrespondbacklike this. We could not call her Melo, we hadto call her “unisman”(honestman). Itis like this, sheis a
personof law.

Melo's claimto the status of a manwas recognised by some Kaliai menwhowent so far as to incorporate her into men’s
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secretsabouttambarans. Duringtumbuanceremonies, Melowould go into the men’s house and put on a maskand come
outdancingwithit. | wantto arguethatin Kaliai mythsthe alterity of another time was often paradigmatically figured as a
primordial time of androgynyand that bush Kaliai cargo cult processes of androgynisationembodiedthe utopian desire for
an ambiguousopenform of time that had not beenfully overdeterminedby the emergenceof clear divisionsinto the social
arena® To repeat the androgynous past was to repeat and recreate a world prior to the formation of rigid hierarchical
differences.

Melodid not just take on the identity of a Kaliai man, she also oftentook on the identity of a white man. WhenMelo
arrivedin a village she would inspectit like a European patrol officer and issue reports on its state of cleanliness. In her
gestures, she mimedthe powersof inspectionwhich Europeankiaps regularly exercised. In her ownvillage, she wouldtell
peopleto sweepan areathat had rubbishandto cut grassin anotherovergrownarea. Like Europeans,shewasespecially
strict that there was no dog or pig faeces lying around. She irritated young men and other women by ordering themto
removeany faeces. This position of powerwhich Melo claimedover youngmenand other womenled to many complaints
andit was one reasonshe was forced out of her village. She and her female companionhadto go live in gardenhouses
outside the village where they continuedworking their law. Yet, for a number of years, Melo had many male supporters.
For example, she had a male secretary (kuskug whowould write downin Pisin all the talk, customsand rules of her cullt.
Thosewho disobeyed Melo's orders were threatenedwith expulsionand told that they would not be able to enterthe new
law of existence whenit came. Individuals who feared missing out on their cargo could buy off this pig-headedness by
givingshellmoneyto Melo. Monongyogave methis account:

Shewouldsay: “Nowyou musttruly believe, whenyou look at melike this, thenyou mustbelieve. All rightwhenl amat
myvillageand | speakthereis notone manwhowill sack[disobey]mytalk. If he sacksmytalk, thenit is notenoughfor
meto kis [incorporate] him, his sit-downwill not comeup all right. He will justremainas he is, he will remainbehind. When
everythingcomes, | will distributeit and youwill all cometo me. Butsomeotherswhohave said that theywill stop[i.e. not
jointhe cult], they will receive nothing, thereis not one thing that will comeup to them.” [Monongyoexplaining] It is like this
theywouldnot receive cargoor money.

Melo consistently worked at assumingthe identity of a man and people condensedand projectedtheir own desire to
be different sorts of people into Melo’s own desire to be a different person. Melo's dissatisfaction with her positionin life
becamea metaphorfor the Kaliai dissatisfactionwith their own positionin life and this was why Melo acquired followers.
She split the meninto two camps, those who opposedthis new position of respect and power acquired by a womanand

those who sawthe revaluing of this womanas a meansof revaluing their own existence. Monongyodescribedto me how
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on one occasionMeloand her followerswentfrom Aikonto Moluoto see the cargocult law of Mapiluand Malour. Shewas
reportedto havesaid: “I wantto checkout this line of men. Aretheyworkingit the sameas me or will theyleave this road
and go wayside[abrig.” WhenMelo arrived at the village the leaders of Moluo spoke “ah the big manhas come.” Even
thoughthere was no dirt aroundthe village, all the womenrose and started sweeping. Other people madesurethere was
a good bed in the men’s house for her to sleep on. People were careful not to call her by her name, for this was
disrespectfuland would provokethe angryreply:
I amnotMelo, do you think| am somethingnothingthat you can call my nameMelo. | amyourbig man. Whyare you
callingmelikethat? Do youthinkyou couldfind someoneelsethe sameas me. Youmustcall me“unislaw” (honestlaw),
onlythenwould somethingcomeup so that our existencebecomesthe sameas whites.
Melo identified the social acceptance of her transgression into new boundaries of identity with the remaking of the world.
People’s struggle to acquire a new way of being in the world was explored and condensedin Melo's exploration of new
ways of beinga person. Here one form of transgressionbecomesassimilatedto other forms of transgression. Takingon
the identity of a man by a woman becomes equated with the process of the Kaliai taking on the lifestyle of whites, the
refiguring of the gender hierarchypromiseda refiguring of the racial hierarchy

Melo claimed that by transforming herself into a white man, she would gain respect and influence amongst whites
whowouldthenlistento her requestsfor cargo. Monongyoputit like this:
She thoughtof the white man’'slawand she wantedto becomelike him- like a masta  Shewantedthe big mento think
that she had becomelike a white manand that she would makegoodwork comeuptto their village. Intime, theywould
cometo havethingslike a carandall otherthings. Shespokethatshewouldworkit like this: that hertalk wouldgoto the
white menand theywouldhear her talk and they would sendall of these things.

Modelling herself on white men, Melo also adopted the practices of having other womenas her domestic servants.
She would sing out for themto bring water and food. This often made other women angry, but Melo would respond by
saying:
Youmustworkit like this, so my stomachis all right. Youmustnotworktowardsmelike | ama native, youmustworklike |
amthe numberone[leader]of youall. Youmustworkgoodfood, like this, so | caneat, restand thinkaboutthe talk of the
comeup [newexistence]belongingto us.
Inside her house, Melo had a kitchen helper - a kukboi- whomshe would order about as though she were a European:
“You break the pawpaw, get rid of the seedsand skin and put it on a plate for meto eat.” Melo's kukboidid the cooking

and cleaning. After she had finished eating, Melowould sing out: “Ah mankimastacome and take away the plate.” The
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plate would be removed, washedand put away. Melo mightthenask her mankimastato find a cup and bring it with water
s0 Melo could wash her handsin the sameway as Europeanswash their hands after eating somethingmessy. Whereas
other villagers used the bush as their toilet, Melo ordered that a latrine be built for her exclusive use. Inside her house,
Melocreateda pillowusing piecesof clothanda pieceof timber. She built her beda longway off the groundso as to keep
her skin cleanlike the white man’s. Monongyoexplained:

Their[Meloand her female companion’s]bed was not like this whichwe are sittingdownon, it was antap[high off the
ground]. Duringthe nightthey sleptantap it would not be goodif they sleptdown belowand the dust of the fire workedit
sotheir skinwascoveredin ash. Theirskinhadto stopantap sothatit wascleanall the time, so it was cleanlike that of
yours. It washotallowedfor dirtto goontopofit. Inthe moringshewashedher hands,washedherlegs, washedher
eyes, andthen shewould throwawaythe clothesof yesterdayand she would put on newones, a newshirtand clothes.
No, she did not put on clothes, she put onthe shirt of us men.

Melowas hereimitating Europeanhabits of cleanliness She also useto sit downon top of people’s bodies, claiming
that she was now sitting in a comfortable Europeancouch. Inside her house, she also built a Europeanstyle chair and a
table usingvinesand bushtimber. ThereMelowouldsit like a Europeanman, andwith her legs crossedshe would receive
peoplefor consultations. Monongyogave methis description:

Sheworkedit like this, wheneverpeople came, they wouldsit downon the bed but she would go and sit downthere- on
the chair. Shewouldsit and put herlegslike this[crossedlegs]. This markedthe sit-downof a masta. Whereshe sat
down, therewere plantedbehind her three piecesof woodfor supportingher back. Whenshe sat down, she couldlean
backlike all mastaandtalk to all the people: “Youall havewhatsort of worry?’

Whentravelling in the bush, Melo would navigate around like a European, using binoculars she made from carved
piecesof wood. Shealso builta cameraand made people decoratethemselvesbefore lining up to be photographed. She
claimedthat whenthe photos were developedthat people would see themselveswith newwhite skins whichthey wereto
acquire. Monongyodescribedhow:

Shewouldmake people standup for a while andthentell them: “Youcannowbe happy. Later| will wash[develop]this.
Whenthe film comesback, you can see these photosof ours and be happy. Nowyou mustdecorateyourselvesgood.
Youwill seeyour skinandit will be as white as that of all white men. It will notcomeup black, like us natives. Noway!”
Their skin would comeup white, like all youwhites, and thenthey [Melo’sfollowers] could be happy.

| asked Monongyoif Melo said anything about how the photos would represent people’s hair or whether they had any

thoughts about this. He replied: “The hair would not be like ours, it would look like that of yours. They [peoplein the
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photos]would comeup like all whitesandthen all kinds of something[cargo] wouldcomeup.” Melotold peoplethatif they
did not get their photographstaken by her “then it would not be enoughfor their skin to change and for themto comeup
like all mastg theywould stay as ol kanaka(natives).” Thosewhoseskins remaineddark would becomethe nativesof the
newrace of white men; and their black skin and subordinate positionwould remainwith themforever. Like other Kaliai cult
leaders, Melo presentedher work as people’slast chanceto eamthe right to enjoy a future Europeanlifestyle. Her photos
werenotjust representationsof, buta meansof producinga newwhite bodyfor people. Monongyoexplainedit:

Yes, the photowould changetheir skin. Forit is like this with this photoof theirs: she wouldwashthis photoand after she
washedit their skinwould comeup good. Nowsupposingsome peoplewere afraid and she was not able to photograph
them, thentheir skinwould remainblack.

Here Europeanchemical notions of developmentget married and transformedinto notions of having one’s symbolic
identity washed with all the notions of moral purity, baptism and rebirth that this contains. For the Kaliai, a photograph
capturesone tevil or ano whichis how peoplerefer to the soul and secondskin a personwill inhabitwhenthey leave their
first skin or body. Melo’'s camera promisedto reveal and capture this second skin which was the future identity that a
personwasto inhabitwhenthe newlaw of existencewaswon. UsingMelo’s camera, people stared at themselvesthrough
the lens of a European cultural artefact which promised to redeem their problematised identities. In a sense, Melo’s
camera embodied and objectified the redemptive pedagogic projects of European hegemonywhich is people becoming
white by seeing themselves through Europeaneyes. The magical power of the camera fetishised and appropriated the
transformative pedagogic project of European cultural hegemony. It condensed the process of becoming white into a
material object that embodied the gaze and representational practices of European culture which could now be
appropriated by Melanesians. A newway of developingthe Melanesian subject was offered by the camerawhich allowed
peopleto developthemselvesdifferently by developingdifferently the white gaze that capturedthem.

Melo's camera allowed the Kaliai to mime European forms of mimesis, they copied the processes of copying
belonging to Europeans. Indeed, they searched in their miming of European mimesis for a way of transforming a
representation into reality, or more accurately for a way of representing foreign representational practices so that they
realised the foreign culture they embodied. Europeanrepresentational practiceswere displaced and reconstituted so that
they became part of a magical cosmology which understands a representation to be the spiritual essence or soul of the
objectsit portrays. The alternativeimageof reality offered by Europeantechnology promisedan alternativeworld whichfor
the Kaliai was not simply the promise of an ideational world of representation but a real world to which the representation

referred. It is a question of photographing oneself into existence, of taking the mimetic representational practices of
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European culture and casting them under the spell of an indigenous system of magic that is able to draw a soul and a
reality out of a representation?!

Melo was experimenting with the boundaries of various identities and she tried to use the power of a technological
European gaze to produce new corporeal schemes for her followers. This belief in the creative magical power of the
cameradid correspondto a certain truth and that concemsthe way all identity is constituted througha process of seeing
oneself through the eyes of others including all their techniques for capturing and accentuating the process of seeing. |
believe that what makes the mechanical eye of Europeans so powerful is that these technologies of surveillance are
simultaneously technologies of memory and are such fit into a traditional culture of mouming and memory of the dead.
What also makes the mechanical eye of Europeans so powerful is that the transformative creative power of machinesis
married to the field of viewing bodies, such that the field of vision offered by the camera becomes experienced as
transformative. Moreover, the camera, in the photosit produces, does offer people altermativeways of seeingtheir bodies,
it does displace their identities into alternative spaces. It is this displacement which is experienced as magical for it
correspondsto that displacementof self whicha newexistencewill bringabout.

Aside from her camera and its photographs, Melo was in her actions and gestures also experimenting with
developing new hybrid forms of identity which blurred the divisions of race and sexuality. Earlier | pointed out that Melo’s
refusal to subordinate herself to other men drew upon traditional Kaliai myths about how in the past women were the
dominantsex. Melo’s autonomyfrom menwent further than this. Though she had a husband, she also refusedto have
sexwith him, claimingit would damageher law and she would not be able to delivera newexistence. Whenher husband
tried to have sex with her forcibly, she told him: “If you do that then the law won't come up.” Initially, Melo’s husband
heeded her warnings, but later he raped her. She told him he had brokenthe law and that he could no longer live in the
samevillage as her. Her husbanddid leave, but later he becamesick and died. Many suspected he was sorcerised by
Melo's followers for what he had done. After her husband's death, Melo started travelling around with womenwhomshe
called her wives; one of themwas Aikele’s wife. Melo was beaten a number of times by menwho accused her of using
love magic, like a man, to attractfemalelovers.

Even before she left her village, Melo had taken on the identity of a man to the point where she demandeda wife.
She carveda penis out of a tree called Bola, tied it with a string to her body and usedit in sexual relations with her wives.
OnewomanwhobecameMelo'slovertold her relativeshowMelohad wamedher: “supposingwe two sleeptogetherand|
throwmy penisand it comesto your vagina, you cannotbe startled”. In the case of Melo, the process of internalisingand

assuming the body of a man was used to sustain the process of becoming white, and also viceversa, the process of
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internalisingthe white man’sidentity was usedto sustainthe mythic processof becomingsexually other - of recapturingthe
creative androgynouspast. People’s experienceof their bodiesis central to their experience of themselvesand the world.
Thebodyis the site of one’sidentity, its minute gesturesencode a whole social orderwhich govemsits etiquette and rules
for interacting with others. Indeed, when people want to recreate themselves and their world, then they often do so by
recreating their experiences of their bodies. The way people can most radically re-experience themselves and thus re-
experiencethe worldis by internalisingthe body of the other into their owninteractionsand practices. Monongyogave me
this description of the alternative social world which Melo created around herself using her claims to a new corporeal
identity:
Shecameup like a masta, thiswoman.. . shewouldsay “Ah, yougivemeakukboi’ She spokethat shewouldbe her
wife: “All bigmenyougive mea kukbal'. . . Everything, like food or water, or somethinglike her trousers, all thesethings of
hers, this womanwould haveto washand look after them, and cookfoodfor her. She herself[Melo]wouldnotcook.. This
womanwouldwashher clothes, washher trousers, theselong trousersthat we menwear. . . Whenit was sunnythis
womanwould carrythesethingsand go washthem. Whentheyweredry, shewould putthemaway. Shewouldalso
straightenher bed.

We have in this miming of the minute aspects of westem domestic behaviour, the appropriation of the othemess of
the future through the appropriation of the othemess of the past. The process of being engulfed in the identity of a
Europeanman, this mimetic fusion and involvementof racial identitiesin each other, is also associatedwith the reliving of
an androgynouspast world which mimetically fusesand involvesthe differentgenderidentitiesin eachother. The magicof

mimesishere lies in capturingthe distanceof the pastso it can be usedto capturethe distanceof the future.
Imoke’s Sexuality

Currently, in the Kaliai bush there is one other aspiring cargo cult leader who has embraced sexuality and the
opposite sexto try to createa newworld. This manis part of the New Tribes Missionand he has asked me to conceal his
identity by calling him ImokeBlowehwhichin tok ples Aria means“Imoke cut it”*? | will refer to him as Imoke. Imokeis
oftenscoldedby his wife for workinga cargocult eventhoughhe has not beensuccessfulin attractingany followers. Many
cargo cult leaders watch Imoke closely, for they suspect that he does have the potential to start a new stori which might
succeedin revealingthe newworld. In November1994 when| visited Imoke, he told me how he wentto family planning
classes organisedby the New Tribes Missionand how he had bought some of their literature which spoke about how the
eggs of women fuse with the sperm of men to create children. He claimed that whilst “studying” these Europeanideas

aboutprocreation, it cameto himthat his relationshipto Godwas of a similar sortin that he expectedGod's semen/spirit to
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impregnate himand lead himto conceivea child whichwould be the newtalk he would carry.  Godwould give His sperm
in the formof a spiritto him so that he could carry God's newchild whichimoke could then give to everybodyelse.
Thisthinkingcameto me, for meto ask Godthat He would give His spirit to cometo me. All rightthis thinkingcameto me
and| workedat praising Godwith my thoughtsthat he would give me whatwasin this book aboutthe happinessof
marriage, wherethe eggs of womenandall theselittle thingsthat belongto men, whichget up children[sperm], the two of
themwouldjoin togetherto forma child. | wasstudyingthis whilstl waslyingdownand | wasprayingto God. | thought
like this, that the spirit of Godwill comeinside me andit will workinside melike the egg of womanand the water of a man
whentheyjoin together. This spirit of Godwould comelike the water of a manto me, andthis spirit that stopsinside of me
wouldbecomelike the egg of womanand the two of themwouldjoin and worktogetherand get up one good spirit inside of
me.
We see here the feminisationof a manwho sets himself up to be inseminatedby Godto becomehis vessel. Wealso see
here the spiritualisation of procreation, where the water of man becomesanalogousto the spirit of God that entered the
VirginMary, only nowthe child thatis bornis a newschool of thought. The desirefor a newblack Christis hererealisedas
a processof internalisingand reformingin one’s body the Europeannotion of God and the most powerfulimagethat Imoke
has for this incorporation of somethingoutside that transformsand creates somethingnewis woman. We see here again
howthe process of becomingwhite is a process of men becomingwomenin order to give birth to a new Christian self, a
newvoice. Aslmokeputit:
In termsof my thinking, this spirit of Godwill comeinside of me andwill work with my spirit, my body, my blood,andall the
different parts of my body, alongwith my thoughtsand my knowledge,all of this will comeup and be like the egg of woman.
| alonewill becomethe egg of womanand Godwill comelike the water of a man, the spirit of Godwill comelike the water
of a manandit will workinside of me and get up a newchild, like this somethingthat comesup to me [Imoke’svision,
hallucinations]andwhich| useto talk to all menaboutthe nameof Jesus. Thisnewchildis like this, it is the new
knowledgewhich has comeinside of me andwhich| will startand use to schoolall the menandwomen. Thisis the new
child. | sawthis andl askedHimfor it and beforeit did truly cameup to me[his visions]. Thisis whathasformedmy belief
and| believestronglyin this: thatlater this child will comeup andit will showme as it did the previoustime. This child that
cameupto me, cameupto mein talk and strength, in talk and power. Thishereis my childand God'schildtogether.
Imokeis widely suspected by manybush Kaliai of beingmadand he also suspectsthat this might be the case. This
madnessis seen by Imoke as a form of divine madness, which allows him to see God, the dead, and all that whichis

blocking the coming of the Last Day. Censure’s visions were also often spoken of by himself and others as a form of
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madness. Indeedthe womenwho were referredto by Censure as the Wind of God were also referred to using the Mouk
and Aria word for madness mangamanga In 1993 Imoke had told me that his madness had been brought on by an
injection which the New Tribes Missionaries gave him. He told me he was unsure whether the missionaries deliberately
gave him his madvisions so that he would find the secret or whetherthey gave themto him so as to block him discovering
the hiddentruth of howthe Last Day wasto be realised. In November 1994, Imoke told me that there was another truer
reasonfor his madnesswhich had to do with the fact that his wife avoided sleeping with him and that he therefore had to
masturbate. He saw himself as losing his strength through masturbation, as depleting himself and he also saw this as a
sacrifice. He spokeof his semenas his presentto Godwhichhe gave with the expectationthat God would reciprocatethis
giftwith cargo. He alsotold me howthe sementhat fell onto the groundwould recreate the groundand the bush, and give
rise to a newexistence.
Allthesedreamsand all thesethingsthat | have beenseeing|visions], that God has beenshowingme, the true as [origin]
of all this, it hasto dowithmealone. Thisasis likethis, itis likethis. . . mywife did sleepwith me but sometimesshewas
weary[les] of me. Plentyof times, plenty of times, she wastired of me. Whenl askedherto sleepwithme. . . shewould
becomecrosswith meand | wouldn'tbe ableto sleepwith her, so | wouldgo off by myself, and | wouldmakeit so that my
water [semen]spilt nothing, nothingontothe ground. All rightthis somethingnow, this work of mine[his masturbation] now
it has stood up all this something, all thesekinds of dreamsandall thesethingsthat | usedto see.. . Itis like thisthey
cameup fromthis water of minethat | wasusing, thatwentloose nothingontothe ground. Itis like this, | havelostit so
thatlater this somethingthat | havelostwill pay all menandwomenof the groundso that they can comeup [witha new
existence].
In mythoughts, it waslike this, | wasgivingthis to God, | wasgivingit backto God. It wasmypresent. Itis like this, the
workthat Jesusmade, | was copyingit. Comingupto it throughthis.
All right mywife workedthis sort of customto me, so | workedthis, so that everything, all the plants, all the people would
comeup fromthis work, fromthis work that | was making. It is like this, | wasgivingit backto Godso thatlater God could
giveit backto me.
Imokewenton to pointto a piece of talk in the Bible which spoke “Everythingthat has comeup, it has come up fromthe
hand of this one child.” Imoke claimedthat this hand was not just referring to the hand of Jesus but also to the work of
masturbationthat he was performingwith his ownhand.

Imoke has spenta great deal of time travelling along streamsin the Kaliai bush, removing pipia that is leaves, sticks

and other obstacles which might block the flow of his semen downstreamand into the outside world. The streamswere
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unblockedto allow his semento flow into the sea so that all the other countries could be remade. The seawould spread
his semeneverywhereandallowit to reachall comersof the globe.

Itis like this, it [the semen]would comedowninto the streamsandwhen| wentaroundgetting rid of the dirt [pipig] in the
streams, it was so that this water [semen]would runwith this otherwaterandit would go all the wayto the seaandfrom
thereit wouldsprayto all the areas.. . the time wasgettingrid of the dirt | wasworkinga roadfor this [his semen].

There is more than a touch of megalomania and narcissismin Imoke’s visions. His desires for cosmic centrality
cannot be removed from his madness. Indeed, | see madness as consisting partly of this urgent desire to recreate the
world where an individual comes radically to overvalue the process of creation that resides within them. The fact that
human beings do create worlds of signs and phenomenalworlds is displacedinto the euphoric experience and desire to
create the material world anew. Imokeis a New Tribes Mission follower and their fire and brimstone vision of life has to
someextentinfluencedhim. He told me that after his semenrecreatedthe earth that all the bad people and their customs
wouldbe “cooked’and only the good peoplewould be left behind.

Withthis here, with all these newthingsthat are goingto comeup, it is like this, later Godwill cook[incinerate]all the bad
customsandall the customsof the ground. Hewill cookthemand somethingnewwill comeup. It will comeup fromthis
water[semen). It will be all good customsand all goodthingsthat will comeup fromthis, later on, onthe Last Day.

The New TribesMission'stalk of the Last Day has revivedthe millenariandesires of cargocult believers. The missiontries
to dampenthese desiresby telling its convertsthat the Last Day cannotbe hurried up, that it hasits owntime. Yet people
are not happy with this notion that they should be resignedto a world which disadvantagesthem. Initially when Imoke
startedhavingvisions he would visit gravesand waterfalls and wait for the dead. Hetried to blendtraditional Kaliai notions
of the underground with Christian imagery, however since the coming of the New Tribes Mission, Imoke’s visions have
increasingly becomefocusedaroundknowledgecomingnot fromthe dead but fromthe spirit of God. Whereas,in the case
of Censure, the Wind of God came from the underground and was used to re-empower the space of the past, this is
increasingly not the case with Imoke’s vision. Thereis currently a process of spiritualisation going on in the Kaliai where
thereis nowpressurefromthe Americanmissionariesfor peopleto edit out the dead fromtheir conversations, visions, and
dreams. This has notreally been successfulin abolishingmillenarianismin the Kaliai bushbut it has helpedto reconstitute
its language.

The relationship of cargo cult followersto the New Tribes Missionis ambiguous. Many believe that the missionaries
aretryingto helpthembut that the missionaries have beenforced by the governmentof PapuaNewGuineato trick people

about what is the true reason for their presencein Papua New Guinea. It is said that if the missionaries did reveal the
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secret knowledgein the Bible about how whites were getting their existence then the missionarieswould be kicked out of
Papua New Guinea. The missionaries are seen as forced to collude with the Papua New Guinea governmentwhich is
nowadayspartly responsible for blockingthe cargoand the knowledgeof howto acquireit. Imoketold methat his thinking
wasthat the politiciansjust wanted peopleto be undemeathand dependentuponthem.

Mythinkingis like this, that all white skins[New Tribes Missionmissionaries] are not enoughto talk out clearlyto us about
all their customsin their country. For our govemmenthas stoodup and placeda stronglaw [prohibition]in our countrythat
all the menfromother countrieswhocomeinside cannotstoryto us aboutall the kinds of customsof their countries. Itis
like this, someof your countrieshave comeup free countries, they have comeup rich, but notus. | thinkthatour
govemmentthinksthatwe haveto lift up the namesof all thosewhohave stoodup and beenmarkedas party leadersfor
us. Theythinkthattheyalonewill comeup as big men, they alonewill be rich. Wewiill just be undemeaththem. Wewill
workundemeaththem.

Imoke’s above statement voices a broader process where bush Kaliai villagers have made their conversion to the
new mission into a critique of those Melanesians who nowadays control the state. Many cargo cult leaders see the
missionariesas giving themcryptic messageswhichit is their task to decipher. The missionariesare seento be doingthis
so that they can reveal secretswhilst also escaping from govemmentcriticismand expulsion. Indeed, Imokebelievesthat
this was why the missionaries gave him the medicine, so that he could start having visions which would reveal what the
New TribesMissionwantedto say but couldn't.

Mythinkingis thatthey are afraid of the governmentof PNGso they are hidingit. Theyhid it and gave methis medicine.
Theygaveit to meuntil | startedfeelingthat this medicinewasworkingin me and this kind of sickness[his visions] started
comingup. Mythinkingis that they wantedto hide thingsand they usedthis medicineto changeall the bloodandall the
differentparts of meinside, inside my body, so that | would out the talk [reveal the secret] and whenthe govemmenttried to
checkwhohadrevealedthingsit wouldjustfind me. It wouldnot be ableto findthem

The other reason| was given for why the European missionaries could not reveal the secret of cargo was because the
Kaliai were still being punishedfor what they had done to God whenthey chased him away. Imoke explainedto methe
thinking of other New Tribes Missionfollowers:

Theirthinkingis like this, that we stopwith all the pig-headedcustomsof this groundand they [Americanmissionaries]are
notenoughto outthe truetalkto us. They[NewTribesMissionfollowersinvolvedin a secretcargocult] saidto me: “We
live with pig-headedcustoms, we live with darkness. Our eyesare still coveredin darknessandfor this reasonwe cannot

know. It is for this reasonthat theyworkat trickingus.”
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In chapter seven | will be looking more closely at people’s relationship to the New Tribes Mission and how a
clandestine cargo has beenoperatinginside the newmission. Butbeforel do that, | wantto explore two other cargo cults
whichcameup after Censure’scult in the MoluoRobosarea. Thoughl will be movingaway fromthe theme of androgyny,
in one of the cults there was still a desire to find a new way of using womanto give birth to the new age throughthe

mediatinglinks her procreative powers could establishwith the underground.
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Chapter Seven

Mimesis, Transgression and the Raising of White Children

The Otheris nolongerfirsta particularexistencewhich | encounterin the world - andwhich could not be indispensableto
my ownexistencesince| existedbeforeencounteringit. The Otheris the ex-centriclimitwhich contributesto the
constitutionof mybeing. Heis the test of my beinginasmuchas he throwsme outside of myselftowardsstructureswhich
at once bothescapeme and defineme; it is this testwhich originally revealsthe Otherto me. (Sartre 1975:245)

After the villagers of Molou and Robos left Censure’s cult in the early 1970s, many joined two new cargo cults which
were led by Malourand Mapilu. Like Melo, the later two cargo cult leaders were accused by Censure and his followers of
having copied Censure’swork. Mapilu’s cult was the largestand the first of the two new cults to emerge, but becauseit is
still workedsecretly by a few families | will analyseit later as a way of leadinginto the next chapter's discussionof the New
Tribes Mission cult. Mapilu is a leading figure in the New Tribes Mission cult and in 1993 he informed me that the
missionaries had instructed him not to speakto me. Many villagers, along with myself, saw this as an attempt by the
missionaries to cut down the flow of information that | was then receiving conceming the cargo cult motives which had
fuelled the rapid conversion of Catholics to the new mission. Most of my information on Mapilu’s cult comes from ex-cult
members; and this is also the case with Malour’s cult which emergedin the period after Independence. Malour’s cult only
lasted a few months and because of this | don't have as muchinformation on this cult as | have on other Kaliai cults, for
Malour'scult did not havetime to elaborateitself arounddifferentevents, issuesand crises. Malour'scult wasbasedin the
village of Molo. Mostof the village wentinto the cult with the exceptionof Samaga, Septirehand the line that wasto form
the village of DokoSagra.

In Malour’s cult, we againfind a concernwith mimesisandthe processesof becomingwhite; with people strugglingto
refigure the world by pushingthe boundariesof their identities into the corporeal schemesoccupiedby the Europeanother.
The powerto create the world anewcameto be associatedwith the process of occupyingthat space of alterity providedby
the body and cultural existence of the white manwho, in comingto be copied, was also made other than himself. Weare
dealing here with processes of selftranscendence and with the ritual dimensions of creation that cameto be inscribedin
the processeswhich mimethe minute gestures, mannerismsand speech patterns of Europeans. Throughoutthis book, |
have emphasisedthat in all societiesthe bodyis a site of identity and cultural order; and that people’s experience of their
socialised bodiesis one of the crucial sites through which they apprehendthe world as ordered (cf. Foucault 1977; Grosz

1994; Jackson1983; Strathem, A 1975; Turner, B 1984; Turmer, T. 1980). Music, singingand dancingwere usedin cargo
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cult rituals to recompaose people’s bodily experiences and to mediate a sense that the order of the world was radically
changing. Bush Kaliai cargo cults treated the body not a static inert medium of objectification; instead the symbolic re-
working and transformation of the body’s habitus provided a powerful medium for enacting utopian processes of social
transformationwhichanticipated people’s desire to experiencethemselvesas otherthanthemselves.

The utopiandesireto reformself and world, whichwas often played out as the processof assumingthe racial identity
of one’s rulers, to some extent played out the hegemonic logic of westem practices of pacification and Christianisation.
Certain pedagogic practices and models of selfformation had been offered to the local population as instruments of
liberationfromthe prisonof a violent cultural past. These Christianand secular state techniquesfor formingmoral subjects
were often authorised through a discourse which constructed people as living in moral darkness and in need of spiritual
enlightenment. In the Kaliai area, this moral critique of the blackmanwas internalisedand reproducedin local cargo cults.
All the Kaliai cargocult leaderswhom| knowwere proud of the way they haranguedthe local populationfor followingtheir
ancestors’ignorant, dark ways. In takingon these colonialinspiredtirades, cargo cult leaders sawthemselvesas seeking
to retrain morally the minds of their followers. In effect, cargocults becamevehiclesfor extendingthe moral hegemonyof a
civilising discourse which had its origins in European culture and the pastoral practices of church and state. The cargo
cults appropriated western pastoral techniques of selfformation, they made the moral reformation of the Melanesian
subject into a local affair no longer under the exclusive direct control of church and state. Here people resisted these
institutionsby partly taking over their role of moral govemancewhichthey incorporatedinto their communitiesand into their
newsenseof self. Thecultrun by Malourin the mid 1970sis an exampleof this process.

Like manyKaliai cargo cult leaders, Malour made speecheswhere he yelled at his followersin a mannerthat people
equated with the proselytising behaviour of kiaps and missionaries. In appropriating the language and style of European
moral critiques, Malour also appropriated the moral technology of self-developmentpushed by whites, which he thenused
to police his congregationwith calls for themto becomebetter kinds of subjects. Like Europeans, Maloursometimesused
images of celestial future consequencesto establish the need to strive for moral perfectionin the present. Cult followers
were told by Malour that when his law was successful, a ladder would come out of the sky and everyone would have to
climbthis ladder. Thosewho had beenobedientwould be able to climbup the ladderleadingto God and the white man’s
lifestyle, but those who had been disobedientwould slip off. A womancalled Amkou, who was part of this cult, recited to
me Malour's speechesto them.

[Malourspeaking] “Womenyou mustall listento your husbands, so that whenthis ladder comesdown, your legswill be

ableto climbupthisladder. | will showyouthisladder, | havewrittenit in mybook.” He wouldthen showus its mark
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[symbol]. [Malourspeaking]“Nowsupposingyour leg slips on this ladderand youfall down, thenyou will remainseated
downbelow, but your husbandwill have gone on top of this ladderand he wouldhaveleft.” He spoketo uslikethis: thatit
wasto comedownontothe groundand peoplewould climbup andleave. Butif a manwentonto the ladderandit was
slipperythenhe wouldfall downand he wouldforeverremainthere, he would neverbe able to goup. Forthiswouldbea
personwhonever listenedto talk, he wouldbe a personwhohad beatenhis wife and children. Papa[God]wouldsayto
thisman: “Youare pig-headedand cannotclimbontomyladder. Myladderis for peoplewhohave cleaninsides. All of
you, whosestomachs[emotions, motives]are dirty or whoworkat stealing, or worktrouble, will not be able to climbmy
ladder.”

Amkou informed me that the cult required husbands and wives to talk gently to each other and to their children.
People’sthinkingwas saidto be: “Lookthey have showedour ladderto us, what shall we do so that we can climbup this
ladder?” The ladder image was especially used by men to police their wives, they would turn to them and say: “You
women, you must obey our talk! Look the symbol [nambg of something belongingto us has been shownto us by this
man.” Herea Christianisedimage of the future was usedto police not only obedienceto cult rules and leadership, but also
gender power relations. The cult placed an enormous moral burden on womenby requiring themto adopt strict forms of
deference to male authority in order to achieve the heavenly world of the white man’s lifestyle. Along with forms of
domestic obedience also went a strict code of dress which required womento stop wearing the European clothing that
mostwomenwere thenwearing. Womenwere instead alwaysto wear traditional grass skirts. Malour told womenthat if
they were calm and obedient then their deceased fathers would see them and take pity on the fact that they were not
wearinggoodwesternclothing.

If you are a womanof angerthen everythingbelongingto you [yourcargo]will not come. If you sit-downgood[behave],
thenyourfatherwill see you and somethingwill start runninglike water. Yourfatherwill startto worryaboutyou. He wiill
say: “Mychildis notwearingsomethinggood, my child is wearingall sorts of brokenthings, so whatis to happen?”

Here the desire for cargo becomes the structure of value within which the moral framework of sociality is recast.
Domestic relationships and interactions come to be policed by the world of the dead which looks upon the living and
determinesits sympathy for them in terms of their good will towards each other. The omniscient gaze of God is now
relocatedinto the morefamiliar gaze of one’s parents. Theytake on the judgemental, policingrole of God. The hegemonic
gaze of the white man, as mirroredthroughthe eyes of his God, is displacedinto the domesticatinggaze of one’s parents
whichoffersin its intimacy the promise and hope of hegotiating accessto a better future. The process of intemalisingthe

judgmental penetrating look of whites and their God - into the eyes of one’s parents - can be seenas an attemptto findin
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the otherworlda sympatheticset of eyeswhichmight start to glaze over with feelings of empathyfor the plight of the living.

This process of internalising God’s moral gaze into the watchful look of one’s parents also worked, | would argue, to
familiarise and bring closerto people a systemof surveillancethat problematisedtheir moral identities. In part, behindthe
omniscientmoral gaze of the dead and God hid the eyes of Kaliai menwhichwere focusedon scrutinisingthe moral details
of their wives' labours. The outside eyesthat followedthe living were the displacedeyes of menwho soughtto reformthe
world morally by developinga systemof surveillance and discipline focusedon women. It wasin this context that Malour
set up his wife as the exemplary model of woman; she wore grass skirts from morning to night, every single day. The
wearingof grass skirts becamea ritual lawimposedon women. If Malour sawfemalefollowerswearing Europeanclothing,
he would refuse to leave his house and come out into the village square to speak to people. Indeed, he would publicly
criticise and shamewomenwhowore clothing. Amkoutold me of the fear and guilt which gripped manywomen, howthey
would publicly confess that they didn't always wear grass skirts and they wondered what was going to happento them.
This moral policing and disciplining of womenalso extendedto their relations with children. Malourwas quoted by Amkou
as telling female followers: “Youwomen,whenthe children cry, you must hurry up and give thembreastmilk. If they say
they are hungry, thenyou musthurry and cook so they can eat and we can all sit-down[live] with goodtalk. Later, your sit-
down[existence]will comeup really good.” Here the world of matemnal duties assumesa moral significancefor the whole
society’s future. The everyday domestic world of women becomesmorally re-coded as needing to produce for the dead
the image of a harmoniousloving householdthat contains no bickering. Amkoudescribedto methe turmoilfelt by women,
as the most minute aspects of their behaviour soughtto create and fulfil a moral contractwith the dead. Shetold me how
womenwould be seated in the village square listening to Malour and then they would confess: “It is true, we beat our
children. Theyare hungryandthenthey cry andwe beatthem, becausewe becomeangrywith them. Sowhatis goingto
becomeof us now? What can blockour stomachs|feelings]andallowour stomachsto remaineasy[calm]?” Theculthere
establishes and exploits those forms of moral inadequacy that haunt all women’s sense of themselves as good mothers
and as worthwhile moral subjects. The desirefor cargois usedto bolster ever more scrutinisingforms of moral evaluation
by men over women, where men’s better management of women becomesthe moral means for achieving a new better
future.

Throughoutthis book, | have arguedthat, like European Christianity, Kaliai cargo cults helped create and sustainthe
very problematisation of identity which they offered to overcome. Moreover, through their advice and practices for
becomingthe ideal moral subject, Kaliai cargocults displacedthe pedagogicprocessof becomingwhiteinto ritual practices

and techniques that existed outside the direct control of church, state and Europeans. The process of copying and
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becominglike the white man cameto be diverted by cult leaders, who reworkedthis moral process of becoming, by fusing
it with indigenous, local forms of knowledge dealing with the dead. Malour’s cult transferred the moral hegemony of
discourses of enlightenment and christianisation to a local context where people beganto develop their own distinctive
pastoral powers for forming and caring for themselves as moral subjects. Villagers began to experiment with newly
appropriated techniques of selfreformation which often involved producing a critique of their own moral darknesswhose
existencewas read into the most minute disturbancesof everyday life (not listening to one’s husband, arguing with one’s
wife, not feeding one’s children quickly and allowingthemto cry too long). Cargowas the language of value within which
followers intemalised into their “stomachs” and everyday struggles a moral critique of themselves that allowed them to
rework more fully the discourses and practices for rendering themselves as morally rebom in the white man's image (as
harmoniously constituted subjects).

Septireh, whowasin the village of MolouwhenMalour began his work, told me how Malourwould visit gravesto talk
to the dead and so as to “kis [acquire] the law from all the big men[ancestors].” He described one such occasionwhen
Malour went with Kulo to the village cemetery and there Kulo re-enacted the conversion experience expected under
Christianity only nowwith respectto his ownancestors.

Allright he took Kulo andthe two of themwentand stood up there at the graves. Now/at first] Kulodidn't hearanything
but Malourheardthem[the dead]. NowKulo, he thoughtthis somethingwastrue. Theycamebackhereandtheywere
singingout, they sangout, andwe all wentand gatheredthere. Whenwe sawKulo he said: “Brothers, | wentand| shook
[withfear]. Meandyourbrotherwentand| shookno-good[a greatdeal], | didn'thaveanytalk. | willnowcomeup like the
wife of my brotherfor then| didn'thave anytalk [he s referringto the fact that Septireh’swife is knownas a quietwoman,a
womanwithnotalk]. | will nowbelikea Christianman”. . . . Nowat thistime | amnotenoughto workone sort of talk
containingangeror to talk hardto my childrenor to beat mywife, or to talk behindthe back of anotherperson. No, my
hand, you seeit mybrothers? My handhas died. Myhanddiedtoday, duringthe night. Tomorrow! will be different, my
mouthwill be blockedand | will stay like that.

We see here howthe processesof pacification, civilisation and Christianisation cometo be refracted throughthe dead; an
operationwhichis full of paradoxesfor whilst it simultaneously brings close and renders familiar these above hegemonic
processesit also transformsthem and makes them something differentto what they are for Europeans. As we shall see
later on, Malour went a great deal further in copying the gestures and personhood of Europeans. He even referred to

himselfas a kingand he usedthe itle of queenfor his wife and a deceasedfemale child withwhomhe communicated.

Mimesisandthe Body of the WhiteManin Malour’s Cult
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Malour's cult beganwhenthe leaf of a balbal tree was blown by the wind onto his breast. At the time Malourwas
inside his house, thinkingaboutthis leaf whenit landedon him. He rose excitedly and showedit to otherswhothen started
copyingdownits marks. Amkoudescribesthis occasion:

Webroughta matand he drewonit the marksof this balbal[leaf]. He drewall the marksfoundon all theseleaves
belongingto the balbal Hethenspoke: “Youmustall believein this something, wheredo you believethis camefrom. | do
notknowwhere. | wasasleepwhenit cameontomy breast. This somethingis just like when peoplewrite and sendit [a
letter]. It cameandsleptontop of mybreastandnow! holdit. Youmustall believein it andyou mustall copythe writing
of this somethingand you mustfollowit.” He spokelike this aboutthe leafofthe balbal Weall thoughtthis somethingwas
true, for we wonderedhowthis somethingcameto sleepontop of hisbreast All of us menandwomenbelievedin this
balballeaf, for the housewastotally closedoff, so howcould this somethingcomeinside? Wesaid: “I thinkthis manis
goingto workus so our sit-down[existence]finally comesup. Before Censuretrickedus, then Namoreand Mapilutricked
us, now| thinkthis manhasfoundthis thinkingandit has comefrom Papa[God].”

Malour sawthis leaf as a letter from God and he claimedit had cometo him becausehe did not steal or work other
sorts of trouble. Malour’s cult soontook on a newtwist whenhis young daughterdied. Instead of buryingher in the local
cemeteryjust outside the village, Malour buried her nextto a large stone closeto his house. Aroundher grave, he planted
decorativeflowers. There he and his followerswould go and pray for Malourto receive talk and moneyfrom his daughter.
Amkoudescribedthese occasions:

Malourwouldcomedownfromhis house, go to this grave, sit downand pray. | amnotclearaboutall theseprayers. He
wouldworktalk firstandthena new personwouldcomeand pray. Wellthe soul of this child would comeup to her father
andmother. Shewouldcomeup at nightsecretlyto her fatherand mother[so as to give moneyandtalk].

If followers were sick, Malour would advise themto pray at his daughter’s grave, telling them that tomorrowtheir illness
would be gone. He would say to a sick person: “You go speak aboutit at the grave; your strength can be found at the
grave; you must go sit down and pray at the grave”. Amkou told me that it was there that people confessed their
transgressions.

Nowsupposingtoday | workedsomesort of crosstalk to my childrenor to Leo[her husband]then| wouldgoin the
afternoonand confessthis. | wouldgo sit downand speaklike this: “Papatoday my stomachwas hottowardsall my
childrenand | sacked|[disobeyed]the talk of my husband,so | amtalking clear aboutthis to you so thatyou canhelpme.
Soyou canraus[expel] this sin of mineand | cangoandlive well.”

Malour tried to school his followers in European forms of knowledge; he emphasised to them: “You must all be
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strong on knowledge.” Thoughhe did not knowhowto read or write, Malour handed out pieces of paper and he tried to
school his followersin penmanship. Most of Malour's followers did not knowhowto write and they simply scribbled down
all sorts of markswhich Malourtheninspectedand graded (cf. Worsley 1957:97). Amkoudescribedthese schoollessons
likethis:
Wewouldall startwriting aboutand about[in haphazardways]. He wouldcomeandlookat theseandsay: “Yourwriting
has comeup like this[givesa mark]. Theresa’shascomeup so much,Leoyourwritinghas comeup so much.” Hewould
workat correctingthis somethingof ours.. . Hewascopyingall the teachers.
Malour's followers believed he was schoolingthemin the new future knowledge which would come with the lifestyle and
cargoof whites. Apartfromimitating Europeanteachers, Malouralso inspectedhis village like a Europeankiap. He would
stroll around his village, whistling, and with body postures that people saw as foreign and indeed the same as those of
Europeans. He would stroll about on his toes, like he was wearing boots, his two hands would be on his waist, his neck
wouldbe stretchedout and he would turn fromside to side inspectingeverything. Withthis unusual posture, Malourwould
work Englishphraseslike “Howare youtoday?” Paul, whohad beena memberof this cult, gave me this description:
Nowwith their boss[Malour], he wouldbe walkingaroundlike this. Hewouldyell at his line that they musthear his talk.
He wouldwalkabouton his toes, lookingupwardswith his eyes, he wasa youngmanbut whenhe yelled there was not
one big manwhowouldreplyback. He wasa rubbishyoungmannothingbut whenhe spokeall the bigmensat down
quietly. Thiswalk-aboutof hiswasnot like ours, it waslike the walkaboutof all misiswhenthey put on these shoesof
theirs, theywalk aroundin a similarway. This shoeof theirs, thatis up and down[highheeled]. We natives,we do not
walkaboutlike that.

Paul told me that Malour held meetings with his followers in Pisin and that he appointed secretaries who were
responsiblefor writihgdownin booksthe messageshe receivedfromthe dead.
Hewould sing outto his secretariesand theywould comeandstartwriting. His brother Pauluswas schooledat the
communityschooland so he hadthis knowledge[of writing]. Whenhe gavetalk to this man, he wasableto write it down.
Hewould say, “This piece of talk of mine, you mustgiveit to ourline. It is notenoughfor meto givetalkto them. 1 justwill
sit downandyou Paulusand Akatungyou mustgive the talk to all our line. | amnotenoughto talk. | will waitand speak
onlywhenthe lawis aboutto break.”
Malour also had two servants to do his household chores. Like Melo, he was here imitating European domestic life.
Followerswere invited to come and eat at Malour's house, and they would do so as individual families. The communal

feasting of traditional Kaliai society was here replaced with the more individualised dinner invitations belonging to
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Europeans. Paul describedhow Malourwould remain standingwhilst his guests dined, whichto me suggeststhe etiquette
of a restaurantowneror an anxiousdinnerhost:

Malourwouldmarka day for everybodyto get together. He would order somepeopleto cookand somepeopleto go
hunting. Allthe foodwasto goto Malour'shouse. All the foodfor the feastwentto Malour'shouse. A manand his family
wouldgoinsideandeat. Whentheyhadfinished,anothermanand his familywouldgoinsideandeat. The Bosswould
justbe standingup andlooking. Whenthey hadfinishedeating, anothergroupwouldcomein. It wenton like this until
everyonehadeaten.

Apartfromtakingon the personaof a boss and a teacher, Malouralso took on the powerful Europeanpersonaof a healing
Christ. Paul recountedhow everyonewould be seated undera hot sunin the village square, where they were leaming the
newlaws of their existenceand there they also watchedMalour heal the sick.

They[followers]wouldall sit downundera huge sunandtheir bosswouldtalk to themaboutthe kinds of lawthat they
wouldhaveto follow. If someonewas sick he wouldgo to Malourwhowouldcomeup like Jesus. | sawthis and mywife
sawit. Hewouldhold somebodyand say that their sicknesswould nowbe finished. If someonehada sore he wouldhold
it. Oneof mysistershada soreonherleg. Malourhadtwo namesBossand Teacher. Wellthe Teachercameto lookat
the sore.

Paul went on to describe an occasionwhen everyonewas seated in the village square and a plane flew overhead.
Cult followers turned and asked Malour who was coming in the plane. He looked up and said: “Ah, bastard, my old
mother!” Puzzled, people asked him again who it was and he replied: “Ohit is just my old mother, she startled me. |
thoughtit was someoneelse but noit is mother.” On other occasionswhena planeflew over, Malourwouldraise his hand
and say: “Ah sorry, you can all go on top, later | too will be flying on top.” Malour was claiming that when his law
succeeded, he too wouldfly in a plane. WhenMalour spoketo planes, his wordswere addressedto his deceasedmother
to whom he would say, in English, things like: “I will see you next time”. Malour often spoke “broken English” and his
followers mistakenlyunderstoodhim as knowing English.

Weare dealing here with the way people play with structures of selfidentity and with the way the intemalised other is
refiguredinsidethe self. It is impossibleto be a self withouta vision of the otherwhomone intemalisesand respondsback
to. Theotheris not simply outside, but as Sartre points out, he is alwaysinside the self as one of its constitutive moments
withwhichit existsin dialogue. In the colonialand neo-colonial context, the empoweredposition of this other swapsplaces
with the self so as to engulf certainindividualswho enjoy the experiences of powerwhich comefrom mimingthe identity of

those who dominatethem. We are dealing here with how people internalise images of alterity and what lines of flight and
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becomingcometo be authorised throughthe process of becomingother. Herethe alienating other providesthe termsfor
going beyond the boundaries of oneself; with people internalising the other as a way of familiarising and overcomingthe
alienating structures of colonialism. The way out of the mirror gaze of the colonial doubleis to becomethis mirror; to walk
throughandinto it, in a waythat allowsyouto appropriateits imaginative space. People stagethis mirrorfunction, perform
the gestures, rituals and commandsof the other so as to displacehis presenceby becominghis presence.

I would arguethat the process of familiarisingand intemalising the white man appropriates his alienatinggaze, but it
is also true to say that it relocatesit inside indigenous societies where it empowersthe cargo cult leaders who mimethe
critiquesand haranguesof missionsand state officials. Mimesisis both a meansof overcomingthe alienating structure of
race relations and also a means of reproducing those alienating structures in the individuals and communities which
interalise the new enunciative boundariesthroughwhich they nowformtheir new sense of themselves. No subjecthasa
relationship of pure self{possession, all subjects comeback to themselvesthroughthe mediation of cultural categoriesand
in the contemporary situation the categoriesthroughwhich one reflects and forms one self are provided partly by westem
culture. People’s sense of selfidentity comes partly from internalising the discourses of church and state which often
criticise them. People appropriate these critiques, in doing so they extend the hegemony of state and church ever more
fully into the local areawhichthey do also by confirmingthat they “misunderstand”or have reread the messagesgiven so
asto discovertheir true hiddensecret.

ThoughMalouroftenclaimedhis thinkingwentonly to the Big Man- God- it wasnot like that, for he and his followers
oftenspoketo the dead. Amkoutold me howMalourinformedhis followers: “Wheredo youthinkall yourfatherswhohave
died have gone? They are waiting, they are working cargo for you all and it is waiting for you. You must all be strong.”
Sometimes someone, like Malour's wife, would ask Malour to contacta special deceasedrelative. Malour would then be
left alone in his house and after a while people would hear tapping and whistling inside the house; noises which were
interpreted as made by the dead. Later, Malour's secretaries would come and write down any information Malour had
receivedfromthe dead. Amkoutold me how Malour's secretarieswould say: “This sort of talk has come up to our boss
andwe cannowgiveit to youall, so youcanlivewell. Youall mustnot steal. You, younggirls, mustbehaveyourselves;
you, young girls, must be strong at school [cult’s moral school].” On other occasions, “talk” would come to Malourin the
form of a spirit. His voice would change and his secretaries would recognise this and come running with paper to write
downanymessages. Thesewere oftendenunciationsof the longlongculture of Kaliai ancestors. Malourwouldsay:
Youmustworkit like this [cult work], you mustbe strong, and you mustget all sorts of thingsto cometo us. Wewiill seeit

with our eyesandwe will live well and be happy. Before,all our ancestorssat downlonglong butwe the newline wantto
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try hardto find the thinkingthat will allowus to live like all masters. Forour existenceis nogood. Weworkhardin our
gardens,our mothersfill up the water containers, breakfire wood. Whattimewill our sit-downchangeso we can sit-down
good? Areweto sit-downlonglongall the timelike this?

Like Censure, Malour situated his cultin oppositionto the pastand as representinga new generationthat wastrying
to discover newways of thinking aboutthe world. Yetthis processof becomingwhite, whichrejectsthe prison of the past,
also embracedthe dead as a way of escapingthe alternative of total imprisonmentin white culture. Like Censure, Malour
rejecteddevelopmentas the road to the white man'sexistence. This broughthiminto conflict with the committee members
of the local government council who lived at the nearby village of Doko Sagra; they reported Malour's cult to a visiting
native kiap. Thoughthese committee membershad their own cargo cult beliefs, they were not happy about continuously
havingto do govemmentwork whilst othersignoredit. \We can see here the way people become govemmental subjects,
howthey take on the policing role of administrative structures, reporting their own relativesto the administration for failing
to fulfil the new disciplinary routines that start to formthe borders of their new civilised identity. For many Kaliai villagers,
the process of pacification has come to be embodied in the discipline of setting aside certain days for agricultural work,
developmentwork, and churchwork. Thoseat Doko Sagra, who were officially in charge of policing the formation of new
subjects and a new society through this disciplinary process of becoming, felt threatened by the altemative processes of
becomingwhite which Malour was proselytising. We have here competing ways of becomingwhite, where those
empowered by the administration’s version of this process feel undermmined by its appropriation by those without formal
authority. Atthe locallevel, people competewith howthey are to mimewhite culture andits processesof becomingwhite.
Some seek to reclaim a degree of dignity and autonomy from these process of whitening themselves which they do by
gettingtheir owndeadto participatein the task of civilisingand discipliningtheir descendants.

When a visiting kiap came to Doko Sagra and was informed of the cargo cult by Council committee members, he
proceededto Moluowhere Malour lived. There he asked Malour why he had buried his daughter close to his house and
whether he expectedto receive Lawand moneyfromher. The kiaptriedto shameMalourby repeatedly callinghim malas
the Pisintermfor a commonspeciesof timbertree (Homaliumfoetidurr). He alsoallegedthat Malourhad married his wife
to other cult leaders, that is made her sexually available to them, which was not true. The kiap then threatenedto gaol
Malourand his secretaries, which started the womencrying. Duringthe night, the kiap cameup witha compromise,a new
form of punishment,whichinvolvedcult followers digging up the body of Malour's daughterand replantingit in a newgrave.
Paul gave me this description of howthe next day they unearthedthis decayingbody, whichhad been buried only for three

to fourweeks.
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Eventhoughpeople didn't have spadesthey usedtheir handsto dig; it waslike theyweredogs. Theyduganddug, until
they cameup to the coffin. Theycarriedit to the top. Thiswastheir punishment. Flieswere everywhere; myownfamily
hadrunaway, theywere afraid of the flies and the smell.

After this punishment Malour never soughtto start his cult again. Instead, he, like many other Kaliai cargo cult leaders,

joinedthe New TribesMission.
MimingWhitesthroughone’s Children: the Mapilucult

One accusation that the kiap made against Malour was that he was going back to the traditional Kaliai custom of
burying the dead close to where people slept. Throughout Melanesia, the dead are the source of magical knowledgeand
power - and what can often be foundin cargo cults is a fusion of the magic of contacting the dead with the power and
knowledge of whites. In the Vailala cult of the 1920s, Williams describes how people claimed to have run into dead
relatives who had turned white. This was also the case in the Kaliai area, where dead relatives with white skins often
appearedto people in dreamsand evenwhilst people were awake. | wantto explore this appropriation and reworking of
the process of becomingwhite by turning to the cult that started before Malour's - the Mapilu cult - which was organised
aroundcertain spirit childrenwho had white skins. In the afternoon, villagersfrom Robosand Moluowould gathertogether
to singand give foodto Mapilu's childrenwhowouldeatit insidetheir parents’house. A huge hauskiap (kiap'shouse)was
built for these childrenat Maldungon the River Angal where Molouand Roboswerethenliving.

These spirit children were said to have come up from the menstrual blood of Mapilu’s wife - Paname. Here the
polluting blood of womanwas revaluedto becomea hiddensource of procreation. This blood produceda newline of white
skinned children who would provide villagers with access to white society and power. Paul, who was Mapilu's kuskus
(secretary), explainedthe origin of these childrenlike this:

Whenhis wife menstruatedshe wouldburythe blood. Shewoulddig a hole, likea grave. Shewoulddig aroundin the
bushand other places, shewouldworkaat puttingthis bloodthere. Thisbloodlater cameupto herasa personandspoke:
“Mother, what do youthink this somethingis that youworkat burying? It is me here, it is me MichaelRoss”. Thiswasher
firstbornchild. Nowwith her secondborn, anotherblood cameup and he spoke: “I am Johnson”. A thirdone cameup
andhe spoke: “l amBullet”. Sotherewere nowthree of themandtheyworkedat givingtalk to their motherandfather.
Onlythey could seethem, the rest of us could not see them.

Panamealso had a fourth spirit child called Semrengenwho was not as pleasantas the others and with whom| want to
deal separatelylater on. ThoughPaname,throughher children, wasthe sourceof cult knowledge, it was her husbandwho

controlled cult meetings and activities. Panamewas said to have been blockedfrom public speaking by her childrenwho
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informedher: “Motheryou cannottalk, whenthe law breaksopen, we have markedthis as the time for youto talk.”

The three spirit children - Michael Ross, Johnsonand Bullet - becamethe conscience of the community and part of
its desire for a newmoral order. Theywouldcomeandsay: “Mather, you must speakto all the menthat they cannotbe
crosswith their wives, they cannot hit their children, they mustsit-downgood.” Followerswereinstructednotto steal, lie or
commit adultery, for if they did the spirit children would see them and report them to their mother. This policing of
misdemeanoursby white spirit childrendisplacedthe moral pedagogicgaze of churchand state, kiap and priest, magistrate
and catechist, into a domainthat allowedpeopleto ownthe moral policing of themselves. We needto recognisethatthese
children are white and it is the perceived moral gaze and critique of Europeaninstitutions which is located in these spirit
beings, who nevertheless also represent an attempt to reclaim some autonomy and responsibility for the production of
ethical subjects.

Prior to Europeans coming, people had many of the moral values they now claim Europeans provided, but in the
contemporary contexta certain form of amnesia often operates where people sometimes pretend that their grandparents
wereignorantof all morality. 1t is within this hegemonic rendering of memoryand history that cargo cults often operate to
reclaim a moral conscience grounded in compromised terrains and figures of alterity. In their cults, people came to
familiarise that idealised moral policingwhichwas both claimedby, and whichthey projected onto, Europeansand westem
institutions. Mapilu's white spirit childrento some extentworkedto further internalise white hegemony, transformingit into
a familiar offspring; into a moral gaze with which people couldlive. | see these white spirit childrenas people’salter egos;
in Freudiantermstheir new super-egos. They are an objectification of people’s newly created white consciences; that is,
they are a way of people coming to own the new Europeaninformed moral gaze that continuously watches over them.
Thesenewchildrenrepresentthe birth of a newstructure of guilt. A newmodeof self+eflectioncomesto be fetishisedand
objectifiedas the gaze of their remadehybrid offspring.

Here the pedagogictransformationswhich are making people white, that is other than themselves, are projectedand
more perfectly realisedin spirit children who internalise whitenessinto indigenously derived bodies. Throughthese white
spirit children, people realised the desire to becomethe other and to look at the world throughthose cultural structures of
alterity provided by the body and look of the other. One’s children here are one’s ideal form as other, they representthe
other as an object of desire to be internalised if not into oneself directly then into the future form of one’s bodily being in
one’schildren. Thefactthat people cameto police themselvesmorally through spirit childrenwho had becometheir white
conscience was not an imaginary phenomenon totally removed from the “real world”. For it corresponds to certain

everyday interactions which | witnessed in the field where children would sometimes criticise their parents and
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grandparentsfromthe standpointof development, churchand government. Patrol reports are full of observationsby kiaps
thatit is to the youngthat the administrationmustlook for supportfor its policies, and it wasthis groupthat in practice often
providedit. In terms of Kaliai parents, they often associate the position of the govemmentwith their children who they
nominate for appointmentsto westeminstitutions. | see Mapilu’s white spirit childrenas a way of objectifying, of reflecting
allegorically, on those processesthat are part of Christianisation, pacificationand developmentwhere childrencan become
the moral guardians of communities through the alignment of those children with westem institutions, discourses and
pedagogicpractices®® The creationof one’s spirit childreninto one’s policing consciencewas a processthat re-enactedin
a refracted form the intermalisation of policing which came from raising childrenreared on internalising the gaze of church
and state. The creation of certain kinds of new subjects by European inspired pedagogic processes took the refracted
allegorical form of a newrace of white spirit children. It is significantthat it was not people’s own living childrenwhowould
bring the future utopia but those children associatedwith the traditional Kaliai space of power - the dead. Theworld of the
pastalsocameto be rebomandrevitalisedthroughthe processof it becomingwhite. At the sametime, the white manand
his processesof becomingwere also made somethingotherthanthemselves.

Panamewas unableto have childrenandin part her spirit childrenfulfilled her and her husband'sdesire for children.
Their personal desire came to participate in the desires of their community for a better life. There is here a complex
relationship of inter-dependent wish{ulfilment, where Mapilu’s and Paname’s desire for children becomes entangled and
mergedwith the collective desires of a community for a newworld made up of a newkind of indigenoussubject. Mapilu's
followers expected to turn white when the new law of existence arrived. The white spirit children can be seen as
projections which anticipate people’s new future identities. People believed they would acquire the cargo, existence and
skin of the white man when the spirit children came to live with them; they would become like these children. These
children served to objectify other ways of being both white and Melanesian than those offered by state, church and
Europeans. Mapilu'scultwas startedand led by the youngof bush Kaliai society; and it representedtheir desire to become
white whilst also hangingonto the world of the dead belongingto their parents. Mapiluand his wife were youngwhenthey
began their cult and many young people - like Paul - held prominent cult positions. | see the white spirit children as
externalisingand reworking those intemal pedagogic processesof becomingwhichwere focusedon Kaliai children. Kaliai
eldersstill often accusethe youngof forgetting their traditional culture - its myths, rituals, songs, and techniquesfor making
bark clothsand shields. The youngare sometimesaccused of becomingtoo muchlike whites and of being too controlled
by white culture. In part, Paname’s spirit children embraced and celebrated the project of becoming white, but these

children were also ways of exploring the tensions and contradictions of this project, for as we shall see one of these
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children, Semrengen,wasa badtemperedwhite brute.

Ex-cult followers saw Panameas copyingthat part of Censure’s cult whichinvolved Censure begetting spirit children
in the underground. Amkouputit like this: “Whenwe wentto Censure’sstory, Censure spokeabouthis childrenSenLes,
Sen Seuve, and Sen Kilok. She came and she copied from this man [Censure], this talk of his.” What distinguished
Mapilu's and Paname'sspirit childrenfrom Censure’s spirit childrenwas that they came from Panamecarefully burying her
menstrual blood. Maypilutold his followersthat this care shown by his wife towards her blood was also why these children
spokeexclusivelyto their motherand notto him:

Youalllookat mywife, her childrenhave comeupto her. | justreceivetalk fromPaname,all talk comesfromPaname. All
thesementhey bringtheir talk to their motherandthenshe givesit to me, so that | can speakaboutit. Butl do notreceive
talk frommy children. For Paname,she behavedproperlytowardsthem. Whenher sicksmooncame, she plantedthemall
andbecauseof this the childrennowcomeup to their motherand not me.

Otherwomenwere expectedto copy Panameand also carefully burytheir bloodso that they as well could producea new
race of benevolentwhites. Therewas here the notion of producinga moral obligationwith spirit beings, where the original
care shownto themwasto be reciprocatedin the future. The matermnalrelationshipbecomesthe ultimate bondof debtthat
can be projectedinto the outside world of the dead and into the world of a white future so as to tie these spacesof alterity
to the world of the living. Women, as mothers, becamethe great mediators. Women’s capacity to create relationships
betweenliving communities (as in marriage) was now deployedto create relationships with the inaccessible communities
and lifestyles inhabited by whites and the dead. Women'’s procreative powers are what sustains and makes the future
possible. It is this capacity for womento create the next generationthat becomesthe focus of utopianidealisations of what
is possible. Women's control of the future comesto be transfigured into the moral burden of creating a new benevolent
race of childrenwhothoughthey inhabitthe spirit world owe their identity and formto the care of their mothertowardstheir
brokenbloodiedbodies.

Mapilu and his wife had been part of Censure’s cult and on one occasion Censure visited them and gave their new
cult his blessing. Many people saw Mapilu's reliance on his wife for knowledge about the world of the dead as copying
Censure who also received his knowledge from women, though in Censure’s case it was underground women.
Underpinningboth cults were traditional Kaliai myths of matriarchy, which tell of howwomendiscoveredthe basis of a new
social order. Mapilu's cult borrowed Censure’s reworking of traditional Kaliai mythologyand especially Censure’sview that
onlythe procreative body of womancould create a newsocial order.

Another point of similarity betweenMapilu's and Censure’s cult was the importance attached to snakes. The spirit
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children who resulted from Paname’s menstrual blood would appear as snakes. Accordingto Amkou: “She [Paname]
spokethat they, all her children, changedtheir skins like snakes. She spokethat their skin had comeup like the skin of a
snake, like snakeschangetheir skinsandwe seeit lyingaroundin the bush. She spokethat theyturnedinto snakes, they
came up like pythons and later they would change again and become human.” Mapilu's followers often collected snake
skins, believing them to be the shirts of Paname’s spirit children which they had shed on their way to catch a plane to
attend meetingsin Australia. Mapilu informed his followers that his wife also went with her childrento these meetingsin
placeslike Sydney. Panamewould spend a great deal of time absent from the village and when she came back, in the
afternoon, sometimesher hair was stylised in ways which people considered unusual and which they associated with the
hair styles of white women. Panamewould say that she had just beento Australiaand there her hair had been cut like a
misis Amkourememberedthesesceneslike this:

Whenshe styledher hair like this, it madeus thinkthat her story was true and that she had goneto Sydneyandthey had
cutherhairthere.. . . Whenwe hearda plane, shewouldgetupandsay: “Look,thatis themthere- MichaelRoss,
Johnson.”[Panamespeakingto the plane] “Youall go aroundonthis planeto Sydney, later | will boardit at Brisbane.”
Brisbane was the cult's name for a rock formation found at a local waterfall. This formation had four protruding pieces
which were said to be the four engines of a plane called Lolomeh. Paname claimedthat this huge plane did not always
remainstone and that her childrenusedit to take her to Australia, often againsther wishes. Amkougave me this account
of Paname'slaw:

Shewouldnot stay goodin her house, she would go foul aboutin the bush. Aftera while, in the afternoon,she would
comebackto the houseandsay: “Didyouhearthe planecry?” Wewouldsay “Ahyes”. [Panameresponding]“Me, oh
bloodyshit! This Bullet, Michael Ross, and Johnson, they pulledme andwe went. Theyfouledme, andwe wentto
Sydney. Thesethreemen| don'tknowwhatsort of peopletheyare. | wantedto stay here buttheywere strong
[persistent].”

Mapilu supported his wife's claimsto have travelledto Australia, saying it was importantwork, for she had goneto receive
Law. He complainedhowshe wasalwayscomingandgoingat the expenseof her needto rest. He calledon otherwomen
to do his wife's domestic chores - chop firewood and fill up the water containers - so she could continue to make these
important overseas visits. Amkou told me of how sometimeswhen Paname came back with her unusual afternoon hair
stylesshecarriedthe yellowsap of a certaintree which she said was medicinefromAustralia®

Shewould putthis sapin a shelland she woulddressthe soresof the youngchildren. Atthistime, they had plenty of

soresandtheyweresick. Thiswomenwouldcarrythis medicineand shewouldsay: “Themedicineis here. Theytook
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meand | wentto Sydneyand| havebroughtbackthis medicine.” All the womenwouldget up andsay: “Our nephews[the
white spirit children], their customis very good, for they acquired medicineand gaveit to their motherwho carriedit back.”
Everybodywould be really happyoverthis “water’[sap] of this tree. Shewouldsay: “Youall comeandlet medressyour
sores.” Whenthey dressedthe soresthey did not coverthemwith somethingtheyjust painted themwith this medicine.

At the waterfall where Paname would catch her aeroplane, followers often gathered to perform feasts®  Paul
describedthis site andits cult significancelike this.
Thiswaterfallis as | saidto youbefore, it has a four engineplane called Lolomeh. Therock hasa shapethat resembletwo
enginesover hereandtwoenginesoverthere. This placeshe calledit Brisbane. It alsohasa small creekthat spills over
andits nameis Jordan. Wewoulddrink fromthis small creekand we wouldwashour soresin this small creek. If
someonewas sick theywoulddrink fromthis small creek. Shewouldgetup andsay: “Thishuge plane,younowseeit
lying downthere, butyouwait, later youwill see things differently”.
Near this plane there were other significant cult features: there was a stone that was shaped like and referredto as a
tractor; on top of the waterfall there were sedimented layers of stone which were seen as stackedtimber; a small stream
which carried yellow sediment into the larger river was referred to as a toilet; and a round stone was said to be a ball
belongingto the spirit children. Atthe waterfallthere wasalsoa stonewhichhadtwo roundcirclesknownas namba(mark,
symbol) and to which people made speechesrequestingcargo. One circle was for Little Bird followers and another circle
for Big Bird followers®¢ Paul explained: “I, who belongto Little Bird, would speak to my mark; and you, of Big Bird, would
speakto your mark. You could not mix them.” These markswere said to be similar to the round circles which Censure
discoveredat the Glass of God. At their waterfall, Mapilu’s followers decorated themselves and sang cult songs. Those
who belongedto Little Bird would sing on one side and those who belongedto Big Bird would sing on another side. The
cult's songs containedthe nameof the spirit childrenand they were often songs of sorrow. One song containedthe words:
“MichaelRoss| havefallendownon a wrongbelongingto me, MichaelRoss| havefallendownonsin.” Thesesongswere
similar to songs in the Catholic Church, both involved people internalising and owning their sin. However, in Mapilu's
songs, the requestfor redemptionwas not to God, Jesus or Maria but to a spirit world of people’s own making over which
peoplefelt they had more control. After singing, individuals would come forward and call out “the namesof all these boss
whogavethis talk to Mapiluand his wife”. Paul describedhowhe wentand sungout:
MichaelRoss, Johnson, Bullet, beforewe wentand saw Censure’snambag but nowit is goodthat one belongsto us, close
to us, onourground,andwe cancomeand seeit like this and be happy. Youwill get up thislaw of ours, it will comeupto

us, of Robosand Moluo,andwe canthensit-down[restwith a goodexistence]. Thatis all Michael Ross, Johnson, that is
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| all mytalk.

There was an element of regional and linguistic nationalismin these speeches®” The speechesinvolved Aria speakers
asserting their identity and autonomyfrom Mouk speakers whose undergroundsites they had visited whenthey had been
in Censure’smovement. Paul's speechalsoinvolvedhimsaying: “Beforel waslonglongand | wentand sawthe nambaof
all the Moukat Meitavale, but nowmy nambg of us Aria, is straighton our ground, | have cometo seeit like this. I'mgoing
to kill this small pig of mine at our nambg | want you [spirit children] to come up and live with us so that we can live
together.” After Paulfinished speaking, his wife wentand madeexactly the samespeech, other peopledid likewise. Atthe
waterfall site, where pigs were killed, someof the porkwentto cult followersand somewentto the spirit children. Paname
would put some pork in a pot and would call out to her children: “Youse, at night, cometo us and eat this something of
yours”. | wastold the childrenwould comeand eat the soul of the pork and that the food which remainedwould be eaten
secretly by someoneelse, like Mapiluand his close supporters.

In terms of performing cult rituals, Paul informed me how Mapilu always abstained from singing: “he would never
sing, he wouldjustwalk. . . He wasthe bossand it was not enoughfor himto sing or to carry anything. He walkedabout
like; he would always comewalking like this.” Whilst saying this, Paul impersonateda white manwalking with his hands
behind his back. Paul laughed and told me that Mapilu was here copying the relaxed bodily postures of whites®  Like
Malour, Mapilu also strolled around his village as if he were a kiap inspectingit. Occasionally, he would stop and order
peopleto tidy thingsup. Mapilualsotookon the role of a military commander. Like Batariand Censurebefore him, Mapilu
drilled his male followersin Europeanforms of military dressage. Theywere requiredto marchand fall into orderly straight
lines; sometimes the men would be holding the long stems of pawpawleaves as their muskets. The men also went on
military manoeuvres. Theywere dividedinto two groups,andwhenone groupfired their “muskets”the other groupfell onto
the ground, tryingto dodgethe other'sbullets. Leodescribedto me his participation:

Heworkedus like this. Weworkedit andworkedit, we did notrest. Everymomingwe wouldleamnthis. He said: “Laterif
any fightingcomesup youwill be trained. Whenyou go into the fightingyouwill be able to dodgethe bullets.” [I ask: “Did

he saywhomyouwould be fighting?’] No, he did not reveal the peoplewe would be fightingagainst, he justworkedat

trainingus.

The men rapidly becamesick of having to train every day under the hot sun, so Mapilu then switched to trainingwomen
andchildren. He would marchthemwith “a teacher”in frontand a teacherbehindthem. Theteacherswouldbe carryinga
stickand if they threwit to the right, those marchingwould followit and go to that side. If the stick was thrownto the left,

everyonewould marchto the left. Alongwith marching, womenwere also madeto wear traditional grass skirts and sing
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songs. Mapilutold themthosewhodid this would be rewardedwhenhis story succeeded. He alsowarnedthem:

Butif youwomenjust sit down,andthis story of minewins and the law breaks open, then you womenwill not knowwhatto
dowithyourselves. | amleamingyou so that you will all have knowledgeand whenthis story of mine comesup thenyou
will alreadyhavethe knowledge.

Here the repetitive learning of a law that comes from white society guarantees people access to the white man's
existence. My experience of cargo cults is that they explore and searchinside the ritual forms of the white man’s culture
andidentity for the concealed premises of his beingand existence. In doingso, cargocults oftentreat the implicit and the
unstated as a hidden form of knowledge which needsto be made explicit by their naming and designating this secret or,
alternatively by their ritually enacting and occupying the implicit rules goveming the white man’s personhoodand culture.
Cultfollowersare not mistakenin seeingthe disciplined bodily routines and gestures of whites as the secretsto a westem
lifestyle. Certainlywhites pride themselvesand lead othersto believethat a civilised existence comesfrom copyingforms
of discipline; the discipline they believeit is necessaryto give the black man. This transformative power of discipline was
what cult followerswere trying to grasp, but throughtheir understandingof transformationas comingfrom a world of magic
- whereto mime somethingwas alsoto magically captureit. Heretwo differentviewsof ritual as transformativeintersectto
produce all sorts of experimentsin identity and corporeality. The ritual labour of mimesis means different things in the
disciplinary pedagogic cosmology of whitesthan it doesin the magical cosmology of the Kaliai. In partwhatallowedthese
two forms of mimesis to intersectwas a common concemwith incamating new forms of order throughritual; in both, the

orderingframeworkof the bodywas made central to the constitutionof social order.
Bloodandthe Discipliningof Women’sBodies

Mapilu’s cult was heavily involved in producing new bodies and a new social order through its management of
women'sbodies. More specifically, it was throughnewforms of control over women'smenstrual blood that the new order,
with its new subjects, was to be delivered. Amkougave me this description of howfemale followerstook on newforms of
moral responsibility towardstheir blood.

Nowwith us [women],whenthe sick-mooncameup to us, wewouldworkit good. Someof us wouldgo washit by the
river, but someof us would carry a matand putit undemeathour beds so that whenthe bloodwentdown, it would gather
onamat. Thereit wouldgatheruntil the sick-moonwasfinished. Thewomenwouldthentake this matandanythingelse
they had usedandtheywouldburyit. Theywouldalsoget cordylinesand plantthemaroundthis blood. Thiswoman
[Paname]spoketo usto dothis. Thiswasamark. Weworkedit goodwithall this blood, so that all these childrenof ours

[fromthis blood]wouldnot comeandcut our necks.
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Paname informed women that the way they treated their “sick4moon” would determine what sort of white spirit child it
became. She told people to watch out for whites cominginto the Kaliai bush for they were possibly her children. She
outlined certain personality traits that would enable peaple to recognisethe differentchildren. Whenvisiting kiapstravelled
throughthe Kaliai bush, she wouldinterrogate their faces to see which child they mightbe. If the white personwas good
naturedthen she might claimit was her child Johnson, who had come up from blood she had carefully buried. Butif the
white personwas angry and had red eyes, then she would suspectit was her child Semrengenwho camefrom blood that
she had unthoughtfully thrownaway. It is significantthat the child with an indigenousnamewasthe violentangry childand
notany of the childrenwith Europeannames. Amkougave methis accountof Paname’sspeechesto women.
She said that Semrengenwas not a good person, thatif he cameup here he wouldjust cut the throat of someperson.
[Amkouvoicing Paname]“Sorry big men, my mouthis sore fromthis man Semrengen. This man'scustomsare nogood. If
you see himcomingas a kiap, or as someoneelse, it is this manalone. Thismanwill be in frontand, if he wasto comeup
here, his eyeswouldbe completelyred.” She spokethatwith Semrengenher menstrualbloodhad beenthrownaway
[ratherthan carefully planted].. . . She spokelike this to all us women:“All womennow supposingyou have a sick-moon
thenyou mustburyit, you cannotthrowit away, for if these mencomeup [the spirit childrenfromthe blood], thenthey will
comeand cutall of yournecks.”

| see the above quote as voicing in a refracted form some of the apprehension and fear which people feel about
those official processes of becomingwhite which are appliedto their children. But, instead of accusingtheir living children
of having this monstrous possibility as part of the process of their becoming aligned with white culture, this fear was
displacedonto the white spirit childrenwho threatenedto cut the necks of the motherswhose mishandledthe blood which
created them. This narrative warns of the dangerous possibilities which reside in those processes that are rendering
peoplewhite and that are threateningto create mishandled childrenwho are selfishand have no respectfor their mothers.
One reason bush villagers gave for their reluctanceto send childrento high school was that once they acquired westem
style jobs they would no longer think of their parents. The spirit child Semrengenis a monstrouswarningwhich speaksto
that culture of alienationbetweenparents and childrenbrought by the process of becomingwhite. In Mapilu’s cult, women
were given the task of managing and overcoming these potential distances between children and parents which were
assimilatedto the distancesbetweenMelanesiansand Europeansand those betweenthe living and the dead.

Throughthe control of their menstrual blood women were taught and encouragedto produce a new race of white
menwith good naturedtemperaments. This newrace of whiteswere also morefamiliarwhites, for as the offspring of bush

Kaliai womenthey were also people’s close relatives. We have here the production of new hybrid identities, childrenwho
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cross the boundaries of being white and black, and who travel between the dead and the living, as well as between
Australiaand PapuaNewGuinea. It wasthe perceived pollutingbody of womanthat created these newmediating figures.
Her sickimoonbecamean alternative violentform of birth that created the conditionsfor a newsocial order. | wouldargue
that the outsidenessand transgressive nature of menstrual blood made it an appropriate symbol for capturing that which
was outside and transgressed the indigenous social order - namely a Europeanexistence. The polluting body of woman
providedthat excessof meaningwhichcould be managedand re-incorporatedto producean outsidenessthat was familiar.
It is here a question of a white order to which people have ties. The familiar outsideness of women's bodies promisedto
rendermanyotherformsof outside-nessalso familiarand close.

Like Censure’s cult, but in a different way, the Mapilu cult criticised people’s ignorance about the true procreative
powersof women'sbodies. Womenwere seenas the bearers of an alternative unacknowledgedsource of creation. Their
bodies carried a hiddenform of procreation not recognisedby the living which was their spilt menstrual blood. Christianity
was usedto supportthis positionwith Panametelling her femalefollowers:

Youmustworkit goodtowardsthis blood, for these childrenhave beensentby God. It [a child] camebutit brokeandthe
bloodcameout. Nowyou cannotthinkthatthisis justemptyblood. No, it is all children. We sleeptogetherwith our
husbandsandthis child has brokenand comeup like blood. Nowyou mustworkit goodand plantthemall. . . Nowwith
these sickimoons, you mustworkit good, for whenthey all comeup [as children], you mightsee that somehavered eyes
andare cross. Youmightthinkthattheyare childrenthatyou carriedandwhichdied, but no it is this bloodthat you threw
away. Soyouall betterwatchout.. . . Nowthis manSemrengen,| sawhimthattime| travelledaroundon the planewith
allthe children. | sawthatthe eyes of this manweretotallyred. Nowif he wasto comehere, | think he would probably cut
me, for | threwhimaway. Nowwhatis to happen? If he comesup, whatis goingto happen?.. . Nowyouall look, my
childrenhaveall comeup like a kiapand someothershave goneon a planeandare cominghere. Nowif yousee my
child, Johnson, he will be tall and his customwill be good.

Mapilu's wife’s desires for children led her to fantasise certain relationships with these spirit children and those
relationshipsincorporatedthe desires and fears of her community. Her dramatic living out of these relationships provided
an arenawithin which her community could allegorically mirror and act out its own psychic struggles. Mapilu and his wife
were not just out to deceive everyone, but were also actively deceivingthemselves, as their desiresbecamesubsets of the
desires of others. Paname’s desires for children led her to hallucinate their presence and even to interact with them.
Lockedinside her house, she would talk, laugh and scold her children® Later, to her husband, she would describe their

heightand mannerisms: “Mapilu, this man- Johnson- heis as tall as you, your childis astall as you.” Panameneededto
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experience the reality of these children by getting other people to accept their reality. She would tell her followers how
three of the childrenwere happyto eat froma commondish, exceptfor Semrengen, her lastbom child. Paulinformedme:
Hewasa nogoodman, if he wasto comeand seethat theywereto all gatherat one plate then he would becomecross,
he wouldthrowall the platesabout. Semrengenwouldsay that his food belongedto himaloneandthatthe food of the
olderonesbelongedseparatelyto them. He did notwantto eattogetherwith these other men. Hewouldcomeandcry.
His motherwouldstoryto uslike this. He wouldthrowaroundthe platesinsidethe house. We could hear all the plates
bangingaround.

Inside her house Paname impersonated her children and even their access to European forms of knowledge.
Thoughnot able to play a guitar, Panamewould pluck away secretly on the guitar strings, telling her followersthat it was
her children playing. Whilst she did this, she would scold her children saying “hey you cannot play the guitar!”; or
alternatively, “play the guitar property!” Sometimes Panamewould address her followers outside, saying: “All the manki
(young men)wanta guitar, they are cross and they are throwing aroundthe plates and the food. The guitar mustcome.”
Panamewouldtakethe guitar and give it to her children, saying: “Hereis this somethingwhichyou have beencryingover,
take it and go play it”. Whilst Paname secretly played the guitar, her followers would perform European dances in the
village square. The danceswere of the sort people had seenon the coastandin city hotels. Nowadayspeople burst out
laughingat howthey dancedin anticipationof whotheywereto become. | askedPaulwhatsort of dancestheydid andhe
showedme one they called the twist, saying “they were the dancesof you masters”. | askedhimif a mandancedwith his
wife and he replied. “No, everybodywould danceindividually. People would roll their eyes around. All those who knew
howto dancewould dance good, but the rest would be workingall sorts of things. The work of this man[Mapilu] was very
funny.”

On one such occasion, Samagawas sitting down listening to this music when he felt like some betel nut. He rose
and went inside Paname’s house, as he did so he heard shuffling noises and Paname cry out: “Hey Michael Ross,
Johnsonand Bullet why are you not playing the guitar? Your grandfatherhas comeinside. . . Why are you afraid, this is
just your grandfather comingto get his betel nut.” As Samagawent inside, he saw Panamethrow the guitar away; she
however pretendedto scold her childrenfor not taking better care of it. It was fromthis time on that Samagaand others
fromMoluobecamedisillusionedwith Magilu’s cult.

Perhaps the most radical of Mapilu and Paname’s experiments in miming European customs was when the cult
sought to abolish the taboos and avoidance relationships betweenindaws (cf. Worsley 1957: 128). Maypilu directed this

aspectof his cult towardsthe young, rather thanthe older generation, whowere not as willing to take on the experiencesof

232



Chapterseven

shameassociatedwith becomingfamiliarwith one’sindaws. Whentellingme aboutthis experiment, Paulwas half-amused
and half-embarrassed; he started by saying: “I have thoughtof something, but I'm afraid becauseit is no-good-altogether.”
He thendescribedhowtheyworkeda big feast of taro and pork to whichthey andtheirindaws sat down.

Theysaid the customof shamewasfinished, and the customof one stomachwaswhatwe would nowsit-downwith. We
nowate with our tambuandwe sat downwith the customof one stomachwhichis like yours- of youmasters.. . . They
said: “Shameis nowfinishedand nowwe will residewith one stomachlike all masters, we will no longerworkat having
shameor anythinglike that.” Thiskind of customwhere someonelike youwouldthink no good [be jealous]aboutyour wife
with meand | wouldthink no goodabout mywife with you, this kind of customwould be finished, we would nowsit-down
good. Wewouldsit-downwith one stomach,all no-goodthoughtswould go, and we would all sit-downlike all you masters.
Mapilutoldus: “Itis likethis, if | cameup to the missusin your[a white man's] house she would give foodto meand|
couldeatwith the missus.”

Mapilu characterisedtradition as a culture of jealousyand he used the white man’s culture to providethe model of a more
open society not torn apart by all those suggestions of impropriety contained in traditional taboos. At the above feast,
people put porkin their mouths, then cut off a piece and offered it to their indaws. These gestures of physical intimacy
were extremely problematic for many people, especially in a culture which speaks about sex continuously through
metaphorsof eating. Amkoudescribeshowmanywomenfelt:

All the menworkedthis longtable and there all the mentogetherwith their tambuwereto eat. Allthe womenwiththeir
tambuwereto eattogether. Man! Wewantedto die. Whowasit whowantedto be friendlyand eat withtheirtambu  All
the womenwereafraid. Allthe menspoke: “Youcannotbe afraid, for later our sit-downwill be like all masters.” He
[Maypilu] stoodup and spoke: “Whyare you afraid of all your tambuy for you knowthat all mastersdo notworkit like us.
Youall knowthat the sit-down[existence]of all mastershas comeup for this reasonbecausethey havethe customof one
stomach[unity]. Nowall youandyourtambumustsit downand be friendlyand eat together.” Andrew, | wentandsat
downwith my tambuandwe shookhands. Aehhhhh!

He [Mapilu] spoke: “Youmustworkit like this so that all your shamegoesandthe law can break openandthenwe cansit-
downlike all the masters.”

Beforewith all the big men, therewas not one personwhowouldsit downwith his tambu  If someonesat downwith his
tambuhe wouldbe speared. Butthis man[Mapilu] cameanddid this andwe spoke: “| thinkthis manis workingthis story
anditis true. Nowlook, we are eatingwith our tambu”

The last few lines of the above quote reveal the way people associated the act of transgressionwith the act of creation.
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The process of transgressing existing social relationships was experiencedas a set of self-validating truths where people
experiencedthemselves as creating and living a different order of experience. The cult set about performatively enacting
the newsocial orderand in this mimingof whites, in this mimingof differenceand alterity, it gave people the experience of
finally living in a different time. The process of assuming the habits of Europeans became the magical act of self
transformationthat would deliver the cargo and newidentities and this required mengranting greater trust to women. New
codes of sexual conductas well as a newless possessive and suspiciousway of thinking promiseda newworld of ethics
where Melanesians could finally inhabit the civilised norms of Europeans which seemed and also claimedto promise so

much.
Mimesisand Cargo

Cult followers often waited for signs of their cargo at a small hole which Mapilu referredto as Bulil. A small stream
which flowed into this site was referred to as Power. At Bulil, water flowing underground made noises similar to a
generator. This hole belongedto the white spirit children. Womenwould visit this hole and wait until dawn for signs of
cargo. A few men were despatchedwith the womento make sure that what the women claimedto have seen was not
madeup. Paultold me howthe womenwere hopingfor the deadto showthem*“pictures” of the promisedcargo.

Withthe ants carryingtheir eggs, theywould say: “Thisis rice here.” [Anotherwomanspeaking]“Whatare they showing?”
[Firstwomanrepliesback]“Theyare showingriceto us all.” [Yetanotherwomanspeaking] “Well get up the songs, getup
the songs.” It wouldgo on like this until anotherant walkedin front of this hole and theywould say: “Ohlook, thereis a car
goingthere,thereisacar.”. . . If thereweretwo [ants] and one wastravellingin one directionandthe otherin another
directiontheywouldsay: “Ohlook, two cars are avoidingeachother.”. . . . Atdawnall the womenwould put on newpaint
andnewgrassskirts and theywould comeback singing. Whenwe [men]heardthe womensingingwe knewthat they had
seensomething, somekind of mark. If therewasno singingandtheywerejustwalkingabout, it meantthatthey had not
seena mark.

Whentold whatthe womenhad seen, other followers sang out with joy. The antswere understoodto be the souls of
dead people who were showingthe living a picture of the future. For people, these microscopic events at the Power hole
markedthe fact that the spirit childrenwould soon cometo live with them. We have here a culture which seeksto capture
reality throughits image, it searchesfor magical signs and re-enactmentsof whateludes peoplein the present. Peopleare
continuously miming or looking for copies of the objects of their desires. Most of the traditional magic in the Kaliai area
takesthe form of mimingthe objectthat you seekto capture or create. Forexample, certain chubbylookinginsectswhich

float on water are usedin hunting magic to capture pigs; for the insect's body is said to be like a pig's body. To catcha
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cassowary, people use another slenderiooking insect which floats on water and which has long legs like a cassowary’s
legs. Taussigcaptureswell the magicallogic of mimesiswhenhe writes:

Forthisis wherewe mustbegin; with the magical powerof replication, the image affectingwhatit is animage of, wherein
the representationsharesin or takes powerfromthe represented- testimonyto the power of the mimeticfaculty through
whoseawakeningwe might not so muchunderstandthat shadowof scienceknownas magic (a forlorntaskif everthere

wasone), but see anewthe spell of the naturalwhere the reproductionof life mergeswith the recapture of the soull.

(Taussig1993:2)

To someextentthe colonial and neo-colonial contextis made up of a struggle betweencompetingways of rendering
and channellingthe creative formative labour of mimesis. People knowthe official formsof mimicry which Europeanswant
themto assumebut people also do not trust the mimetic road for becoming white which Europeansare mappingout. In
cargo cults, a more traditional view of ritual and mimesis, which taps into the power of the dead, comesto intrude into
Europeanrituals and culture - giving the imported pedagogic forms of mimesis and copying put forward by missionsand
govemment officials a new interpretation. In taking on the pedagogic process of becomingwhite, cult followers also
redefined the mimetic terms and performancesfor making themselveswhite. The experience of becomingwhite cameto
be mediatedby more localised understandings of alterity and mimesiswhich servedto give a magical dimensionto colonial
processesof transformation. In effect, colonial processesof social change cameto be interpreted througha whole series
of indigenousframeworksfor figuringand realising change. Peoplesearchedinside their culturefor tools of transformation
and metamorphosis which would allow them to use ritual representationsto control and direct the changes around them.
Here anotherform of mimesis, whichis predicatedon alternativelocal understandingsof processesof becoming, comesto
intrude into those forms of change authorised by westem culture. | see the conflict between colonial authorities and cult
followers as emerging out of the intersection of two competing forms of mimesis which come to redefine each other's

processesof copyingand becoming.
Mimingwhat Whiteswantto Hear: Subjectifyingthe World of Spirituality

Mapilu's cult came to an abrupt halt, when one day, a tree branch broke off and killed a small girl. She had been
marching and singing cult songs. Many of the girl's relatives, even those who were cult followers, like Leo, wanted the
cult's leaders gaoled. Leo claimsthat they did not go to the administration because Mapilu was able to persuadethem
temporarily that the girl had not really left but had simply joinedthe white spirit childrenin a betterlife. Leodescribedthese
eventslikethis:

| He [Mapilu] said “you cannotcry”. He was holdingthe stomachof the small girl anda planewentoverhead. He spoke:
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“Motheryou cannotcry, sheis travellingin the plane. Look, all the line [the spirit children] have nowcome. Theyhave
cometo take her, they have cometo travel aroundwith herfirst, so youcannotcry.” Hewasholdingthe stomachof this
smallgirlandhewas. . . saying:“Youall cannotcry, youall cannotcry.” Butshewasalreadydeadfor her brainshad
comeout.. . Whenthe planecameoverhead, he said: “LookJohnsonhas come, | think he will take her in the planeand
theywill goto Sydney. | amnottoo sure whatwill happen, but she will go and be judgedby Papa[God]and she will either
die completelyor shewill comeback.” He workedthis talk to us andit cooledthe stomachof the motherof this small girl.
Shefastenedher stomachand she stoppedcrying. Thefather of this small girl came, he was carryinga spear. Hedid not
cometo the village, he sat outside. His stomachwastotally hot. Allthe menwentup to himandsaid: “Youcannotcome
cross, ignoreit, for youwill blockour road[of cargo]. You cannotbe cross, just sit-downandleaveit.”

Whenthe girl’s father did come, Panamewas able to persuadehim notto presscharges. Amkougave methis description
of whatPanamesaid to the girl's father, whowas also Amkou’sbrother.

Thiswoman[Paname]cameand she workedat greasing[persuading]mybrother. Shesaid: “Father[a termof respect]
you cannotworry. Shehasgone, butsheis goingto sit-downwell [with a whitelifestyle]. Shehasgone, butshewill come
backtoyou.” Sheworkedat greasingthe girl's fatherand motherlike that. She spoke: “She[her soul]is still travelling
around, | amnot sure but perhapstonightshewill get up, or it mightevenbe duringthe day, today.” Sheworkedat
speakinglike this andwe sat downlookingat the girl. Timepassed, her stomachstartedto swellup, someof us started
saying: “She’'snotgoingto remainwith us, her brainshave comeout.” Leosaid: “Tomorrowwe will carry her backto the
village”. All of us carriedthis smallgirl backto Moluo. We plantedher and there was not one personwhowentbackto the
stori. It wasfinished. He[Mapilu]aloneremainedand keptworkingthis story of his and he tried to pull us back. Butit has
notturnedoutlike that.

At aboutthis time, a Europeankiap arrivedin the Kaliai bush. He found out aboutthe cult and the girl's deathand he took
Mapilu, Namore and Paul to Gloucester. Paul prides himself on how he avoideda jail sentence by shrewdly givingto the
Assistant District Commissioner a strict Christian interpretation of Mapilu’s ideas about spirits. The Commissioner asked
Mapilu: “Whatis this talk that you are making, that your talk comes up free, that your talk comes up as a spirit?” Paul
claimsthat Mapilu did not understandthe question so the Commissionerasked him: “Paul, howis it that the father of this
story says his children came and gave a story to him, that they came up like a spirit? Whatis the meaning of spirit, what
doesit meanfor somethingto comeup spirit?” Paul acted out to the Commissionera Christianinterpretation of spirituality
whichhadthe effect of interiorisingand subjectifyingthe world of spirits. Mapilu'sideasaboutspirits were presentedfalsely

asthe subjective presenceof God'sgiftinsidethe self.
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Thisman[Mapilu]said: “Thistalk that| amworking, it is not as thoughl amworkingnothing, it cameup in mythoughts, it

is spirit. Godworksspiritandit cameup. Withall of us, includingwhites, all of us whoare on the ground, spirit works
inside us individually” [Paulthenturnedto Mapiluand said] “Youmusttalk like this to the kiap so that he understands.”
Paul spoke not aboutthe white spirit childrenfrom Paname’s menstrual blood but how spiritis what God gives everyonein
their thoughts for working everything. Accordingto Paul, the Assistant District Commissioner agreed and he instructed
themto think and talk like this: “the big man worked thoughts which allow us to work all sorts of work.” Paul and Mapilu
were thentold that they no longer had “court” and could leave. Paul, whonowis a catechistin the Catholic Church, sees
himself as having schooled Mapiluin what Europeanswantedto hear: “If | did not give himthis small piece [of talk] to work
then the three of us would have been gaoled.” We have here tactics of evasion where people mime to Europeansthe
reassuring narratives of incorporationthat Europeanswantto hear. However, people are secretly working other narratives
whichkeep alive the ideathat spirits have a certain objectivity evenif it is receding?® Europeandisciplinary structuresare
predicated on subjectifying the world of spirits; they introducea form of spirituality which locatesthe processesof creation
inside thoughts that emanate from a form of divine subjectivity. People recognise what whites want and they struggle to
give the appearance of allegianceto the spiritual world of whiteswhilst all along trading in other forms of spirituality which
keepalive the objectivity of the dead.

Mapilu is still working his cult; only now he does so secretly inside the New Tribes Mission which he joined around
1987. He pretendsto the Europeanmissionariesto be interestedonly in the Bible and the talk of God, yet secretly he and
his brotherindaw- Namore- are tryingto contactthe dead. Namoreand a numberof otherfamilies have goneto live with
Mapilu at the Brisbane waterfall site where their cult was previously centred. Recently Namore came up to his sister
Amkouandtold her:

Amkouyou musthear mytalk, if you hear mytalk andfollowme then your sit-downwill comeup. Nowif youdo notlisten
to meandyou stay livingwith your brothersthen | amsorry sister aboutyour sit-down. Youwill lookat me sisterandyou

will cry [out of envyfor his newgoodexistence]. Wherel workthis garden, at the waterfall, youwill later see a house

[referenceto a houseof cargo]. Anironroofedhousewillcomeup.

One major change that has happenedwith Mapilu's and Paname’s cargo cult is that whereas before this cult was
oftenreferredto as Paname’sstori, it is now almostalwaysreferredto as Mapilu's stori. Exfollowersclaimthat whenthe
cult first began, Mapilu and his wife sometimescompeted and argued over cult leadership. Froma position of hind-sight,
one New TribesMissionfollowersawthe small girl's deathas God's punishmentfor their disunity.

| Withthis here, they [followers] said thatin the beginningthis woman[Paname]foundthis somethingand that the two
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competedoverit. Mapiluwantedto go aheadof her, but his wife wantedto go aheadof him. Thetwobecamejealousof
eachotherandfoughtand thenwith this something[the accident], the Big Manworkedit so that a branchkilled this child.
Everyonecourtedthemandthis somethingis nowfinished.

NowadaysMapiluis seento be in chargeandthis correspondswith the increasingly patriarchal vision of creationinto which
people have been incorporated, especially since they joined the New Tribes Mission. Thoughthe cult has moved away
from traditional Kaliai mythological rendering of woman'’s creative labour it has nevertheless still remained immersed in
othertraditional mythic schemes, like that of Akrit whomMapilunowcopies. Mapilu, like Censure, has adoptedthe practice
of notwashingand of wearingpoor clothing. Paultold me:

Heis nota personwhowashesor whocombshis hair. Only occasionallydoeshe wash. Whenwe were gatheredtogether
recently at Namore’splace he was not wearinggood clothesor trousers. Noway! He was notwearinga goodsingletor
shirt. Hewaswearingonlya tiny pieceof cloth. Evenwhenwe wentto churchhe would be wearingjustthis. Hiswifewas
the same. All her goodthingsremainedunused.

Mapiluwas seento be exploring those ambiguousforms of identification belonging to the rubbishiman, Akrit, whoin
traditional myths wears a dirty skin which conceals a lighter cleaneridentity. Akritis a powerful trope for many cargo cult
leaders, who see in this figure of doubleness an image of those transformations and instabilities which they would like to
realisein their own personhood. Amkougave me this descriptionof howshe and otherswere urgedby Namore,whois her
brotherand Mapilu'srighthand man, to notice: “He [Mapilu] does notwashor combhis hair or weargoodclothes. Youall
look, is he wearinggood clothes? Heis wearingold brokenclothes. Youall look, has he washed? Weall washand comb
our hair. This man, we cannotknow, but | think he has already thrown his hand out [to work cargo and money].” Amkou
went on to explain that the large sum of wealth, for which Mapilu had thrown out his hand, was believed to have gone
alreadyto an AmericanNew Tribes Missionmissionaryfor safe keeping. In the early 1990s, there was a great deal of talk
aboutthe New Tribes Missionariesbuildinga hugewarehouseof cargofor Mapiluat his remote waterfall site”' Oneof the
missionaries Tomhad been saving up money for Mapilu and one Sunday he preachedthe virtues of savingand he used
Mapilu as an example of how someonecould possibly end up owninga store. Thosewho heardthis lecture blewit out of
all proportionand believedthat a huge store would soonbe built at Mapilu'sinaccessible waterfall site and there helicopters
woulddelivercargo. Paultold me that Mapilusecretly believedthat Tomwas his first born child - Michael Ross.
Tomcomesandsayshe is fromAmericabut whenit comesto his [Mapilu's] side, he thinkslike this: “Thischild that ! work
atfinding, he has come, he is here MichaelRoss”. Withthis here, everyoneknowsandthinksthis: “Beforethis mankilled

apig, hekilleda pig at Bagaifor Tom.” Theyshotthis pig and spoke“Wewantyouto takethis schoolof Americaand bring
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it tous.” Mapilukilledthis pig and Tomworkedthe schoolat Kwakoand he thencarriedthis schooland broughtit ontopto
Parabatnebecauseof Mapilu, becausehe killed this pig for master Tom. Its meaninggoeslike this [Paulvoicing Mapilu’s
thoughts] “Something that | workedbeforeat tryingto findit, wellits here now, | havefoundit, this hereis my child Tom.”
Thisis histhinking. ForwhenTomcameontop he spoke: “Mapilu, whenl goto Americato rest, youtoo mustgo to your
camp|waterfallsite].” Everyoneheardit like that, but whenit goesto him [Mapilu], to his thinking, then he will turnit like
this: “Thismanhastold meto go live aloneso that all my cargowill come. A mechanicwill comeworkmyhouse. | think
MichaelRossis this personhere-Tom.” Thisis his thinking.

Currentlythereis a flag flying at the village of Parabatne (close to Bagai) where Mapiluand Namorego each Sunday
for a church service run by the New Tribes Mission. When Amkouand Leo visited Parabatne, they were told: “Yousee
this flag here, soonit will be standingup in that area over there [the waterfall]”. It was explainedto themthat this flag did
not belongto all the villagers but only to Mapilu: “You all look, this man’s [Mapilu’s] flag has come, but not ours. These
flags come only fromall white skins, so whyis it that this man has receivedthis flag?” Leo and Amkouclaimthat the flag
was seen as a sign that Mapilu was succeeding in capturing the favours of whites and that this was why some families
were now following Mapilu and going back to work gardens at the cult’'s waterfall site. The New Tribes Missionwhich set
up the flag at Parabatne was seento be secretly endorsingMapilu’s cult. Eventhe writingwhich the missionaries put up
on the black board was seento have a secret code and people were told by Mapilu and Namoreto go look at the writing
andto thinka greatdeal aboutit. The writingwas said to contain secret nhamesand whenthe missionariesrubbedout the
writing, they were seen to be trying to conceal this clandestine code so that they were not jailed or expelled by the
govemment of Papua New Guinea for revealing the hidden new law. The bond which people have to the New Tribes
Missionis partly framedas that of a secret complicity that has to be maintainedagainstthe govemmentand other whites,
like the Australians, who are seento be not interestedin helping Melanesiansbutin keepingthemrepressed. Indeedpart
of the reasonsome New Tribes Mission converts refusedto story to me was becausel was from Australia, the land of the
bad whites which was further confirmed by my oppositionto the New Tribes Mission, the Americans, the good whites. In
the next chapter | will explore more fully the cargo cult logic underpinning people’s incorporation into the New Tribes
Mission.

Colonialism,Mimesisand Processesof Becoming

Throughoutthis book, | have been arguing that people retumto their presentrealities through the mediation of that
whichis beyond and that in the Kaliai bush people’s understanding of this beyond often took the form of the dead and

whites who were accessed through the mimetic faculty. The ability to revise the present came from transcending its
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bordersin journeysand visionsthat produceda newworld of shared meaning concemingthe outside realmwhichwasto
groundthe solidarity of the project of becomingother than oneself. No subjecthas a relationship of pure selfpossession,
all subjects come back to themselves through the mediation of a boundary which throws into relief the present and the
identity structuresuponwhichthe presentdepends. People are redefiningthe presentandtheir place withinit by refiguring
their understandingsof the outside and by enteringinto newimaginaryrelationshipswith that outside. Writerslike Ricoeur
(1979,1991), Derrida (1987,1994), Serres (Serresand Latour 1995), and Deleuzeand Guattari (1987) have spenta great
deal of time analysing how a world is givenits concrete self-presence throughthose images of distance which create its
horizonand sense of placement. It is only throughthe detour of the outside, throughrelaying meaningthroughthe postal
effectit providesthat the realising effects of selfpresenceand selffpossessioncan be generated.

The shared sense of contemporaneity, of livingthe samespaceandtime, is generatedout of a sharedsense of what
lies outside that space and time. Indeed, when societies want to redefine themselvesthen they often do so by redefining
that boundary through which they figure worlds of otherness. People’s imaginary relationship with the outside underpins
theirimaginaryrelationshipswith each other, so muchso that whenpeoplewantto reformulatetheir relationshipswith each
other then they do so through reforming their intersubjective understandings of all that which exceeds their immediate
grasp- beit the past, the future, the dead, Europeansor placeslike Sydney, Brisbane, Americaand even Heavenand Hell.

The cargocultsthat | have beenanalysingwere not seekingto go backto a static traditional culture which they often
criticised. Instead they were partly movements of cultural reform which sought the modemisation of tradition within a
framework that simultaneously indigenisedthe process of modernisation. These movements sought to restage traditional
culture using as their backgroundthe powerful moral critiques which Europeanshad made. That critiqueandits primitivist
assumptions had been internalised by people, producing alienated subjects who hated the past for that moment of its
savagery which they read into themselves. It is within the framework of this intemalised self-critique that cargo cults
emerge to provide experiments in forming new moral identities; in providing new ways of ethically caring for the self.
ThoughKaliai cargo cults often appropriated the moral rhetoric of Europeansto authorise a critique of the ancestors, the
cults were not a straightforward incorporation into European hegemony. Instead, the cults were more interstitial, with
people using both Europeanand traditional culture to situate themselvesbetweenthe pastand the future. Peoplere+ead
the pastto give it a future and they re+ead the future (that they were shownby Europeans) so as to give it a past which
wastheirown. People’sownership of the future came from groundingit in their myths; thatis, in creatingit as the destiny
of a story of origins held by themselves. Throughthe pedagogic crusadesof state officials, the outsideness of Europeans

had cometo be associatedwith the future; so muchso that people could only cometo owntheir future by first owningtheir
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sense of Europeanness, that is, their sense of themselvesas other than themselves. It was not simply that people were
seeking to become whites for they were also remaking what it means to be white. They were, to use Deleuze and
Guattari's (1987) phrase, de-territorialising the processof becomingwhite by makingthe white manalso becomeotherthan
himself.

Like many other Melanesian groups, the Kaliai have a long tradition of people internalising otherness by becoming
the animalsin their environment. Traditionally, people would dress in the plumage of birds, the tusks of wild boars, the
canine teeth of dogs, and they would devour the fat of snakes so as to take on the beauty, the emotions and qualities
embodiedin these creatures. In their rituals, people would play and extend the boundaries of the humanform by making
their bodies the dwelling place of another life form. This process of becoming other than oneself was a site of power,
where warriors and shamansmovedinto animality in orderto useits violenceto subduethe world and others. A sense of
control and order came fromthe process of internalising forms of othemess. Indeed, Kaliai social order was modelled on
the differences between various animals, birds and plants which in traditional myths were said to be the first beings who
turnedinto humansand carried the totemic matri-clans that make up the existing moiety system. Throughtheir mothers,
individuals acquire a totemic identity which links their body to these primordial forms of embodiment. What | want to
emphasise is the normality and centrality of those deterritorialisation and reterritorialisation of identity that made up the
social order. The white man’s existence cameto be part of this culture of appropriation where people dressedthemselves
in the identity of things otherthan themselvesnot only to remakethemselvesbut also to remakethose other things.

All human subjects constitute themselves by internalising and responding to the gaze of others. In cargo cults this
assimilation of the other reachesa form of theatrical selfidentificationwhere people’s corporeal gesturesbecomeidentified
with those of Europeans. All human identities are formed through mimetic labour, through the internalisation of cultural
schemesfor the body whichinitially reside outside the body. | have sought to explore what sort of subject positions are
producedby the processesof colonisation, pacificationand christianisation. Whatsort of compromisedidentities and what
sorts of experimentsin identity allow peopleto live with the compromisedambiguousstructure of their lives? In bushKaliai
cargo cults, the inner world of pedagogic transformations brought by westem institutions came to be played out in the
personof spirit beings and cargo cult leaders, who thoughblack, had movedinto becomingmore or less white. 1n miming
Europeans, cargo cults leaders were objectifying this process of comingto be colonised by foreign gestures and moral
normswhichwere also potential sources of power for placingoneself differently. Cargocult leaders often cameto dwellin
the world differently, their contact with the outside world of the dead and whites came to radically refigure their sense of

reality. They often dwelledin a world of hallucinations where their desires took the form of fantasies which were lived as
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real events.

The fact that all existenceis through and for the other is the intersubjective basis of all forms of hegemonyin the
domainof class, genderandrace. People makethemselvesknownto themselvesby the way they make the other known
to themselves; and by the way they make knownthe other as knowingthem. The white spirit children and the cargo cult
leaders who becamelike whites were attemptsto control and own the white gaze through which people constituted their
hegemonic sense of self. Seeing oneself through white eyes that had been familiarised was a way of objectifying that
internalisation of self dominationwhich took the form of villagers seeing themselvesthrough a white consciencethat they
hadmadetheir own.

In Kaliai cargo cults, strategies of resistance did not take the form of seeking to eliminate the white man and his
civilising mission and its disciplinary practices. Instead, strategies of resistance entered into a parasitical relationship
where they fed off the dominant culture, reconstituting its rituals and symbols so as to make them work for other, local
causes. Here people’sresistancesand misreadingscould also becomepart of their incorporation. Yetthere were limits of
official toleranceto this mutual symbiotic relationship where the civilising process partly proceededthroughits failures to
fully realiseitself, whichis to say that it dependeduponall those minute appropriations and reconstitutionswhich localised
and perverted its hegemonic hold. We need to note those corruptions of meaning which rendered state and church
intolerant of appropriations to which they ordinarily turned a blind eye or dismissed as misunderstandingsand ignorance.
At certain points those local borrowings no longer constituted a means of relaying the civilising process through
misreadings but now constituted a perversion of it that interruptedits passage and hegemony. We are dealing here with
processes of Christianisation and westernisation as a structure of flows and interruptions where colonisers and colonised
negotiatethe limits and the terms of the parasitical relationshipswhich determinewho feeds on whomandin what manner.
Anthropological notions about adjustmentmovementsdo not capture accurately this compromisedstate of accommodation
and assimilation. In changing the traditional local categories which order the world, Europeans produce a turning of
categorieswhichdestabilisesand rendersambiguousthe very corporeal groundsof one’sidentity andit is perhapsthis that
is encodedin peaple mimingwhitesandin notions of white spirit children.

Cargocults are made up of empowering performanceswhere othemessis dramatically internalised and this involves
a whole labour of creative copying where the body becomes a space of exploration; a domain where other forms of
identification can be taken on board and creatively reworked. The ritualisation of politics that cargo cults involve is a
process of creative labourfocussedon the assimilative qualities of the body which takes newidentitiesinto itself but which

guotes and marks them with the traces of past forms of identification. The new compromised ways of being a subject
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brought by westem pedagogy can be objectified and creatively played out in cargo cult notions of spirit children and in

mimetic performancesthat destabiliseidentities and the power relationshipencodedin and throughbodies.
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Chapter Eight

Kaliai Cargo Cults and the New Tribes Mission

I do notknowif | thankedyou enoughfor the paperaboutthe old Testamentstories. Doyouthinkyou couldfind outfor me
if it is permittedto take the fires of Hell allegorically? It seemsimpossibleto believethat eternal physical torture canever
beinflictedonanyone. Yetl amsureall the priests here believein a literalinterpretation. . . (HubertMurray 26 July 1936

West1970:183)

Introduction

This chapter focuses on the New Tribes Mission which arrived in the Kaliai bush in 1984. It analyses the new
American mission’s attemptsto transformand eradicate not only the collective memory of the traditional past, but also the
more recent collective memories created by cargo cults. | want to explore how people took up the radical project of
remakingthemselvesas subjectswhowould achieveliberationthrougha massiveact of forgetting. The significanceof the
New Tribes Missionis that it put backinto the hands of whites those pedagogic processesof selfformationwhichinvolved
a moral critique of the darkness of tradition. Converts came to adopt the new missionaries’ demonisation of bush Kaliai
culture in part because it was in accordance with some of their own critiques of themselves. Villagers internalised and
voicedbackto the newAmericanmissionariesthe veryimagesof demonic caricaturethat the missionariesrequiredso that
they could missionise in good faith. The conversion project of Christianity often requires subjects to read themselvesas
evil andin the bush Kaliai area this was not hard to achieve, for warfare, widowekilling, sorcery and monstrous maskshad
casta shadowof darknessonto people’ssouls. The history of people’s contactwith missionshad left themwith a legacy of
guilt and anxiety about themselves as moral subjects. Like the cargo cults before them, the new American missionaries
exploited this colonial legacy. They also amplified and accentuatedits grip on villagers by adding to this legacy their own
demonicversionof a bor-again Christianity haunted by the Devil and the fires of Hell. It would be no exaggerationto say
that the new missionaries themselves were obsessed and captured by the very images of evil that they projected onto
others. The newmissionariesnot only helpedto create and keep alive the veryimages of evil on which their missionwas
founded, but they were also overjoyedto find native subjects who had already accepted and internalised into their self
imagesthese“correct’ Christian demoniccaricaturesof themselves.

In part the hegemonic capture of the bush Kaliai by the New Tribes Mission was made possible by previous cargo
cults which had popularised the image of a punishing God who gave black people their culture as his punishmentbefore
leaving for America. The new missionarieswere mainly from Americaand they came bringing similar narrative structures
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of divineretributionwhich confirmedto peoplethe necessityto read the world andits eventsin strictly moral Christianterms
focused on an avenging God. In 1989, when earthquakes damaged San Francisco, the American missionaries used the
opportunity to point out that this was God's punishment for sin. Bush Kaliai villagers seized upon the new mission’s
emphasis on a vengeful God which they fused with their own previous cargo cult understandings of how God was
punishing Melanesians for their original bikhet towards Him. When| was in the field in 1994, converts reproduced this
moral discourse by claiming to Catholics that the recent destruction of Rabaul by volcanic explosions was God’s
punishmentfor their sins. One Catholicvillager describedto methe claimsof his relativesin the New Tribes Mission:
Theysaythatit [Rabaullwasa place of humbug,a placefor killingpeoplefor no reason. Therepeoplestole andtherethey
everywherehad sexwithwomen. Theysay that becauseof this Rabaulwas buggeredup, becauseof thesewrongs. Now
ancthertalk of theirsis that: “Supposingthe Last Day comesup, thenwe [New TribesMissionconverts]will all goto Jesus
andyouse[Cathalics], the groundwill turn alongwith you all and youwill be gone.” | said: “That'sall right| amthe food
(kaikaj) of thefire [Helll andyou should notworry aboutme. Forgetaboutme, | will stay outside[the New Tribes Mission].”
| workedthistalk andtheysaid: “Howis it that we workat talkingandyoudonthearus?” Theythenworkedat cryingand
spokeofthisfire thatjust lit up at Rabaul: “Youseeit? Youse[Catholics], whoare the mothersof darkness,youseeit!
Youseare pig-headed,nowlookatit! This somethinghas coveredup all the placesandtheyare all finished.”

What we have here is more than just people internalising the coercive moral rhetoric of missions. Here previous
cargo cult appropriations of Christianity, which were focused on a punishing God, cometo be re-confirnedand re-voiced
by a newmissionwhich has appropriated and re-empoweredthese cargo cult messagesof punishmentin waysthat have
allowedthese messagesto be appropriated back yet again into new cargo cult voices focused on the new mission. The
contemporaryhegemoniccontextof PapuaNew Guineais madeup of suchreciprocalborrowings, where parasite and host
often swap places in quite complex and convoluted ways. Here, hegemonic relationships become ones of mutual
appropriation, where cargo cults and missions feed off each other's appropriations of themselves, as well as off each
other's appropriations of each other's appropriations. The appropriations are mutual and circular, creatinga spiral whose
directionsand curvaturesare struggled over. The New Tribes Missionand the cargo cults feed off each other’sinterestin
the Christian theme of punishment, with each struggling to use this theme for their own purposes of social control,

empowermentand autonomy.

SatanandHellin the Kaliai Area

During my first period of fieldwork, in 1986, the New Tribes Mission had yet to set up church services. | thenheard

no mention of Satan or the punishingfires of Hell. When| retumedin 1990, villagers who converted to the new mission
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spoke continuouslyof Satanand Hell. Manysawmy interestin traditional stories as foulingthemfromthe road of Godand
pulling them back to the dark ways of the past. Convertstook up the new mission’s condemnation of traditional customs
which were now referredto as Satan'slaws. With respectto gardens and hunting, converts no longer used spells which
called upon renowned deceased gardeners or hunters for help. Instead people prayedto God for help. Some converts
started to see the undergroundworld of the dead as the place of pekato [sin, Hell]. These converts concludedthat the
undergroundworld of their ancestors must be the undergroundworld of Hell where their ancestors were now burning as
their punishment for rejecting God. This new demonic vision of the underground maintains the objective reality of the
traditional world of the underground dead by mergingit with the reality of the external spaces positedin Christianity which
wereintendedto displacetraditional spacesof death. Alongsidethese syncretisingstrategies, that seekto mergedifferent
geographies, there are other uncompromising views which totally reject the existence of all those external powers and
spaces of alterity posited by the ancestors - those belonging to tevil, masalaj tambaran, and the dead. These rival
domainsand forms of power are referredto by someconverts as the lies of ancestorswho cameunder Satan’sspell. The
world of the past is here a huge demonic fiction created by Satan who now becomes the only permissible image of
objectified evil. Whereas before, in dreams and in the bush, villagers would run into an ancestor, tambaran, tevil, or
masalai, whomtheywould regardas real, these extraordinary beings are nowreferredto by someas Satan'sillusionsand
tricks?? Thereis an attempthereto subjectify the world of the past; to interiorise and denythe objectivity of the spacesand
realities which people can engage outside themselvesand use to refigure their sense of themselves. One young convert
told me there were no tambaransand that there was nothing at graves, that the latter were empty placeswhich he was not
afraidto visit at night. ManyyoungNew Tribes Missionfollowerstold me howthey nowate food frommasalaiplaces? In
doing so, these converts were assuming a radical new relationship to the spaces around them. They were placing
themselvesdifferently fromtheir parents. Theywere re-mappingthe boundariesof their identities throughusing the power
of Godto enter and violate the forbidden, respectedterrains of the past. This processof conqueringone’s fear of masalai
siteswas conceivedof as a processof conquering Satan’shold uponone’smindand self. It wascelebratedas disciplining
one’smindto think differently fromthe Satanicways of one’sancestors.

In the Mouk language area, an American missionary, who | will refer to as Sign, was very influential in using ideas
about the devil to generate mass conversions to the New Tribes Mission?* He adopted an uncompromising,
fundamentalist type of proselytising, which had hitherto been unknownin the Kaliai area but whichwas soontaken up by
converts and made their own. In 1990, Sign told me proudly how villagers had cried when confronted with the “fact” that

their ancestorshaddiedin sin for notknowingGod. Thesetearswere seenas proofof the sincerity of people’sconversion
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and that people were remembering the new sermmons of a bom-again Christianity. Catholics and New Tribes Mission
convertstold me that Sign had informedvillagers that their ancestors were burningin the fires of hell for not knowingGod
andfor havingsinnedagainstHis laws and that this waswhy peoplewere crying. To furtherimpressupon peoplethe need
to give up Satan’'s ways, Sign also showed villagers videos and drawings of Hell and the dead burning for their sins.
Catholicfollowersgave me the following accountof the campaignsof terror whichthe newmissionariesand their followers
usedto getthemto convert.

Nowthey [New Tribes Mission] have workeda picturethat we [Catholics] are in darknessand cookingin fires, whilstthey
remainall right. Theyhave seenour souls cookingin fires, but their soulsare good. Wehave seenthis picture on paper.

It was not only Catholics and the old men of tradition who were subject to these campaignsof terrors but also cargo
cult followers. They were advised by Sign to stop using the cult names that Censure had given them, for these were
Satan’snames. Censure’s son claimsthat Sign informed him that his father was bumingin Hell for the lies that Censure
had put peoplethroughin his cult. In short, Satanand the fires of Hell were used not just against tradition but also against
the culture of syncretismwhere people had incorporated Christianity into their local narratives and landscape. When Sign
first arrivedin the Mouk area, he encouraged people to come and story to him.  Some Mouk leaders went and gave him
one of their most significant stories, that of the black MosesChrist figure - Titikolo. To get people’s trust, initially Sign
copied downthese cargo cult stories and even pretendedto agree with them. Later, however, he was said to have burnt
these storiesandto have denouncedthemas Satan’strick. | wasgiventhis accountof theseevents:

Beforeall the people storied about Titikoloand he copiedit downinto his book but later he bumt all these papersand said:
“Youmustall nowfollowmeand | will workthis [his mission]. Alltheseother storiesthatyouseenjoyworkingtheyare not
true, theyare Satantrickingyouall. Theseare nottrue stories, theyare the lies of your ancestors, they are the law of
Satan,theyarethe lawof darkness.” It occurredlike thatand he burntthese papersand stoodup this churchof his. He
burntall these paperscontainingour stories; the stories of Bowland Nangile. He it themin front of everybodyand said:
“Youcannotlive with this any more, you cannotfollowthis thinkingof yoursany more. It is the lies of yourancestors. Itis
nota true origin. Youmustforgetaboutthis and comeinside my Bible schooland you cannotkeepthis thinkingand mix it
withthe Bible. Youmustfinishwithit altogether.” It is all finishednow. He turnedtheir thinkingand they have nowgivenit
up.

There has been considerable historical work done on howthe devil was usedin campaignsagainst evil in European
culture (Russell 1981, 1984, 1986). It has beenarguedthat during the great witchcraft crazes of the fifteenth century, the

devil wasusedby the Churchand upper classesto police the unauthorisedreworkingsof Christianity whichformeda large
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part of popular folklore culture (Ginsburg 1983, Monter 1976, TrevorRoper 1975). Onthe colonial frontier, the devil is still
doing the Church’s policing work. Just as in the European witchcraft craze, where Satan was employed to police the
folklore culture of the poor which mixed Christianity with shamanism, magic and sorcery, so the New Tribes Mission has
also employed Satan to police and cleanse people of these same hybrid practices. The rise of Satanismin West New
Britain has been part of a similar moral campaign of fear which has used the devil to purge villagers of their pagan beliefs
andespecially of their tendencyto reproducethose paganbeliefsinside folklore forms of Christianity.

Despite these similarities, the rise of Satanismin West New Britain has also beenvery different fromthat of fifteenth
century Europe and this is mainly because the New Tribes Mission has used seemingly nonviolent tools to producethe
fear that incorporates and transforms subjects. No blood is spilt in its campaigns of terror. Here | agree with Nietzsche
(1886: 140) that in the modemworldit is not so muchthat violenceand cruelty disappear, rather they becomespiritualised:
“Almost everything we call “higher culture” is based on the spiritualization and intensification of cruelty” (see also Adomo
1979:231-6; Foucault1977).

In the moral campaignsof the New Tribes Mission, the devil was partly a metaphorfor paganculture. He personified
the rivalry that pagan culture posedto official Christianity. Yet the devil's destructive form also encompassedthe ability of
pagancultureto fuse and disguiseitself as Christian. The devil's powerto deceiveallowedhis deceptionsto take the form
not only of paganbeliefs in supernatural beings, but also to take the form of cargo cult beliefs that led people astray from
“true” Christianity and into more localised understandings of a black Christ or God. In a published defence of the New
Tribes Mission, two missionaries at Gigina have stated that their aim in the Kaliai bush was to replace syncretism with
Christianity.

The culturalawarenesstrainingthatis requiredfor all New Tribes Missionmissionaries, includesa discussionof the
tendencyof all peopleto interpretany messagethroughtheir ownculturalgrid. Greatcareis takenin all of NewTribes
Mission'steachingsto preventsyncretism.. . . In their [the missionaries’]teaching, they directly addressedcargo
philosophy. Theydid notwantto leave any roomfor the Moukpeopleto assimilate Christianity into their cargo cult beliefs.
(Brunnand Zook 1990:183, 185)

Satanwas more than just a metaphorfor the undomesticatedwildness seento be embodiedin pagan beliefs about
masalali, tevilandtambarans. He wasalso a tool for controllingall those newlocalisedforms of Christianity whichescaped
and threatened the totalising control of whites by miming allegiance to westem culture. It was the mixing of paganand
cargo beliefs with Christianity that the new missionaries sought to control by denouncing it as Satan’s law of darkness.

Facedwith the newmission'sdemonisationof their beliefsin a black Christor Moses, many cargocult leadersnowclaimto
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have abandonedtheir stori. However, what has often happenedis that these leaders have transferred their millenarian
hopes to the New Tribes Mission, from whom they also conceal their new cargo cult interpretations and expectations

concemingthe newmission.
CargoCultsandtheNew TribesMission

When the New Tribes Mission arrived at Amcor, hundreds of bush villagers flocked to help them build an airstrip.
Peopleworkedunpaid and many expectedthat planeswould later bring free cargofor them. It was said thatthosewhodid
not help build the airstrip would miss out on the coming cargo. Villagers from Aikon, Angal, Benim, Gigina, Molou and
Salke, all wentto Amcorand manyrefusedto disperseevenafter the airstripwasbuilt. In 1985, the administrationbecame
concermedwithwhatit sawas a cargocult developingaroundthe newmissionandso it senta kiap to investigate. He tried
to break up this new large gathering but was only partly successful. Manyvillagersrefusedto leave or, alternatively, they
left only to later build campsclose to Amcor. At the end of 1986, they were joined by other Mouk villagers living closer to
the coast - those at Aikon, Boimanga, Onamanga, and Salke. The villagers of Salke even deserted the cash crops of
coconut and cocoa trees which agricultural officers had been trying to establish. They, along with other converts, pulled
their children out of community schools run jointly by the Catholic Church and the govemmentat Bolo and Bagai. These
schoolswere accusedof teachingfalse knowledge. Two childrenwere also pulled out of the high school at Kimbeto come
andjoin the newschool of Americawhichwould savethe Mouk. Eventhose Moukworkingon distant plantationsweretold
to comefor somethingwas now closeto happeningand they would miss out onit if they continuedto stay away.

Fromthe timetheyfirst arrived at Amcor, the Americanmissionarieswere incorporatedinto cargocult beliefs. Some
villagers cried whenthey sawthe new missionariesbecausethey thoughtthey recognisedlong lost relativeswho had been
transformedinto white people. Muchof the clandestine cargo cult that has developedaroundthe newmissionin the Mouk
areahas cometo be focusedon the Americanmissionary- Sign. At one stage, moneywas collectedand givento Signso
as to buy the Law of America. Sign’s Christian millenarian preachingsaboutthe Last Day and the New Age of Christ has
revived the millenarian beliefs of many ex-cargo cult followers who have been waiting anxiously for the end of this world
and Christ's return to his Mouk homeland. Many converts accuse the Catholic Church of neglectingthemand of having
hiddenthe true Bible fromthem (see Janssen1970, 1974). Someconverts blamethe Pope personally for having blocked
the cargoand the new Law of existence. Nowadays, many see the Bible of the Catholic Church, whichis writtenin Pisin,
asfull of lies. Theyalso seethe Bible, whichthe Americanmissionarieshave translatedinto Mouk, as containing different
truths about Christ’s return and his coming new age. The translation of the Bible into the Mouk language was seen as

authenticatingthe Mouk's centrality to Godand it has servedto sanctify a newly emergedform of ethnicity that has blended
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together the sacred boundaries of the new mission with the fixed grammatical rules within which they have codified the
Mouklanguage?*

ManyMouk speakers, includingconverts, complainthat the way the missionaries speak Moukand the way they have
translatedthe Bible is not in accordancewith howthey actually speak. People complainthat the white man’s Moukis too
longand heavyon their tonguesand by this they meanthat the formalisationof grammatical rules by the missionariesdoes
not take into account all the shortcut exceptions which make language pleasurable and fluid. Discussing the role of
missionsin the developmentof newregional languagesin the former Belgian Congo, Fabian (1986:83) points out that their
role in the formationof grammatical ruleswas part of the moral discipliningof subjects:
the involvementof the missionariesin the control of languagewas no coincidence, nor just a side-effectof theirrole in
education. Theaimof colonial rule wasto establishand maintainpower; to be ableto do this on the level of “symbolic”
powerwas vital to that rule’s success. Missionarieswere essentialin this. Watchingoverthe purity of Christiandoctrine
andregulating correctnessof grammarand orthographywere intrinsically relatedas two aspectsof oneand the same
project.

The linguistic translation project of the New Tribes Mission has worked to re-constitute the boundaries of people’s
identity with converts using the mission’s privileging of their language to downplay kinship, exchange and ceremonial
relationshipswith adjacentlanguagegroups. Moreover, the translationinto Moukof the Bible's millenarianmessage (about
the Last Day and Christ's return) cameto be seenas vindicatingthe Mouk’s cargo cult longings and expectations of a new
age. The newlytranslatedBible was seenas havingempoweredthe Moukwith the possessionof a new sacredtext from
the land of Americato whichtheir God hadrunaway. Therewasa senseof closurein Americabringing backto the Mouk,
thatis backto the originalland of God, the alphabetwhichthe Moukhadlost when God ran awayfromthem.

Part of the New Tribes Mission’s successin the Kaliai areawas due to its recruitment of personnel from America’®
Since the SecondWorld War, many cargo cults throughout Papua New Guinea have focused on Americansas being the
goodwhites, as opposedto the bad whites - the Australians- whowere just interestedin working Melanesianshard andin
pulling money from them (cf. Chowning 1990, Lawrence 1964). Contemporary bush Kaliai cargo cult stories tell of how
when God ran away from the Kaliai, he went to Americato whaose people he gave everything. Many Kaliai believe that
God, Christandthe deadresidein America. Manyare waitingfor the black Godwhomtheywrongedto returnandto bring
the newlawwhichwill straightentheir existence. Whenthe Americanmissionariesdid arrive, telling peoplethat Christwas
coming and they were bringing his law, this confirmed people’s existing millenarian expectations and understandings of

America.
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Throughout Papua New Guinea, memories of the Second World War have served to validate cargo cult
understandingsthat there are other, more equitable ways of organising humanaffairs than the coercive selfishlaws of the
Australians. The old menof the Kaliai area, who fought alongside Americansoldiers, rememberthe law of Americaas the
law of everything being free, for they were freely given Europeanfood and clothing. They rememberthe Afro-American
soldiers who wore the same clothes as whites and ate Europeanfood. They rememberand tell of howthey weretreated
as equals by the good whites - the Americans (see Thurston 1994: 2012). The discipline and subordination to whites
whichwere part of the war are not remembered; instead the old menrememberand emphasise the utopian dimension of
their relations with Americans. Cargo myths have blended with these war memories to form a powerful horizon of
expectation into which came the American missionaries, who have reinforced this horizon of expectation with their own
millenarianredemptive viewof their missionising.

In the early 1990s, the New Tribes Mission instituted an adult literacy program which further fuelled millenarian
expectations. It revived cargo cult beliefs about how the Mouk had originally possessedthe white man’s knowledge - like
writing and the alphabet - which they lost when God ran away to America. Villagers sawthe American missionaries and
their literacy classes as returning this lost alphabetto its original possessors. In 1986, | was takento rock sheltersin the
headwaters of the Banu river and shown where Titikolo wrote the “A, B, C” before he left and gave it to his friend - the
rubbishmanin America. Onanotheroccasion, | wastold:

He[Titikolo] put markson the stonesaroundrivers, he wrote variousthings. Itis like this - plenty of peoplebelievein this
writing. Thiswritingis like that belongingto a person. | don'tknowhowto write and | wouldn’tbe able to write on stones.
Buthowis it that this writingis on the stones? Whodoesit belongto? Ourgrandparentstold us he wentto Siasiandthen
he wentto Americaand cameup to this rubbishman- thiswasa manwhosefather had died and everyoneelse didn'tlike
him.

Whenthe literacy classes of the New Tribes Mission started, they were attended by many old men, some well over 60
yearsof age. Theseold menstruggleddesperatelyto leamn the alphabetin the belief that if they could learmn to write their
namesthenthey could later signthe formswhichwouldgive themaccessto cargo. Peoplesawthe newlessonstheywere
given as the new school and law of America. The new discipline of the class roomand of Bible reading at hometook on
the connotation of a new ritual law which would produce a new sort of moral subject with the right to share in the white
man’s existence. Here, converts re-voiced, in a re-worked form, the mission’s own view of the transformative pedagogic
effects of writing; namely the ability of writing to producea new sort of improved subject. The westem utopian promise of

educationwas seized uponnot only in terms of its promisedpractical knowledge, but also in terms of its promise of a new
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sort of utopian existence made up of new more moral selves (see Swatridge 1985). There is a millenarianismin the
pedagogic projects of whites, albeit an institutional form of millenarianism, and people seized upon this transformative
utopiangoal, for they recognisedit as like their own.

Atthe beginningof 1994, many convertswere predictingthe age of cargowould comewhen Signreturnedfromleave
in Americawith the final translatedversionof the Bible on whichhe wasworking. Catholicvillagersweretold by relativesin
the newmission: “The groundwill now finish, you know, the Bible will turn it. Whenour boi Sign goes and comes back,
then | think something will come up.” Nearly everyonein the Kaliai bush has left the Catholic Church which now has a
strongfollowingonlyin villagesnearthe coast. Catholicvillagersoftentold me howtheywere “greased’by relativesto join
the new mission, for something was now close to happening. One man recounted to me the emotional appeals of his
relatives, whowould say to him: “we are really worried aboutyou and we cry for you. Thingsare nowcloseto happening.
Look our brother - Sign- he has gone [to America], when he comesback, I do not know, but somethingwill come up then.
All the time now, your mothers cry over you, they cry over you.” Catholics told me that their relatives would cry for them
because they were going to burn in Hell and miss out on the cargo. Many people have found it difficult to resist the
emotional onslaught of their relatives crying continuously for them. Posingengave me this account of the blasphemyand
humourthat he usedto resist his relatives’tears.

Theylhis relatives]cried, but | do not believethem. | would believeif they had stoodup and had seensomeonegointothe
fire.. . Theyall cry. If theywantto purge (raus) their big darkness[tudal, thentheywill worka hugecry. Theywill be truly
sorryandcry. | askedthem: “Youall cry butwhatis the meaningof whyyoucry?” Theycameandgreasedme, saying:
“Manthis something[their cryingand beliefs] is true grease, this law of oursis grease”. Butl feltit [whatthey hadto say]
and| replied: “Whattrue areais grease, this areawhereyou have sexualintercourseis that the areathatis grease.”
[Posingenwas herereferringto the sexual seductionof women, including his own daughters, by New Tribes Mission

converts.]

SinandthePast

Converts now rememberthe time prior to the arrival of the American missionaries as an age without ethics. All the
traditional rules of hospitality and etiquette have beenforgotten and what converts remember selectively is the murderous
past of war, sorcery and the guilt of having brokenthe necks of widows. Despite the fact that people had been underthe
influence of the Catholic Churchfor two generations, many converts claim that they had been totally ignorant of God and
that it was the New Tribes Mission that first brought God to them. This is also how the American missionaries like to

characterisetheir missionising, for it helpsthemto undercutthe Catholic Church’'saccusationof themstealingits followers.
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Onereason people gave for convertingto the new missionwasthat it offered better techniquesfor producingmoral order.
For manyyearsin their cults, villagers had been engagedin the project of makingthemselvesinto newmoral subjectsand
often this was equated with the project of renouncing everything to do with tradition. The new mission confirmed this
projectand in this it was different from the Catholic Church and the govemmentboth of which had a policy of selectively
preserving tradition. The new missionaries instructed Kaliai villagers to give up their traditional dances, songs and
ceremonies, for these only had the effect of stopping people thinking about God and they brought back the transgressive
disorderingdesiresof the paganpast.

The New Tribes Mission has tried to hide its repression of tradition from government officials. | asked Catholic
villagers about the mission’s public assertions that it had not stopped traditional customs and that this was simply the
spontaneousaction of Kaliai villagers. Referringto the most powerful of the missionaries - Sign- | wastold: “He is lying.
He is afraid of the govemment of Papua New Guineaand so he lies and works this sort of talk.” A New Tribes Mission
follower claimed that Sign would humiliate publicly those who attended traditional ceremonies: “If a man goes and sings
Mirmir he will really shit himself. Whenthey pray inside the church then he [Sign] will really ‘kick around’ those menwho
wentto this singsing” Whilstbeingtold this, anothermaninterruptedto say:

If they go work Mimmirthenthey are workingsin, if they go to anyrituals, like to the feast of the tumbuan, thenthey are
workingsin. If theyruninto sucha feaston the coast, thenthey cannoteat this food; if people offerit to them, they will
refuseit. If theyeatit and comeback,then Signwill crossthem, saying: “Thisfood belongsto sin, why have yougoneand
eatenit? Doyouthinkthisfoodis goodfood? It is food-no-good;it is the food of darkness; it is the food of Satan. Sowhy
haveyou goneinside andeatenit?” He will workthis kind of talk for the food of Varkuand all otherthings. [l ask: “Didyou
hear himworkingthistalk or is it other peopleworkingthis talk?] Noit washim, just now, whenhe wasrunningthe
church, thisis his lawfor runningthis churchandit is why everybodytruly believes.

During his semrmons, Sign would question Kaliai big men about traditional customs, saying: “This somethingis sin,
are you going to pull back sin?” Here shame and humiliation in front of the congregationare usedto break downties of
kinshipand hospitality that mightdraw people backinto traditional ceremonies. Thethreatthat traditional ceremoniespose
to the new mission is that they assert and map out an alternative sense of community to that provided by the mission.
Whenl asked Signabouthis oppositionto tradition, he told methatthe way people had previouslyworkedtheir ceremonies
wassinful. By this | and othersinterpretedhim as referringto the secretfood belongingto the tambaranwhichmeneat at
the expense of sharing it with their children, wives and other female relatives. The New Tribes Mission has a domestic

pedagogy, it seesits educative task as including the moral domain of family responsibilities to whichit seeksto give form
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by restructuring those aspects of traditional culture that cut across and subvert the intimate shared space of the nuclear
family. Men have always had a great deal of guilt about eating secretly the tambaran'sfood. Traditionally this guilt was
alleviated through the practice where men were permitted to give some of the meat reserved for the tambaranto their
families on the provisothat they told their family it wasthe tambaran’svomit, that it had overeatenand thrownup this food.
The American missionaries have successfully tappedinto this traditional sense of guilt and have offeredto alleviate it with
an alternative culturethatis free of monstersand guilty secrets.

The missionaries have taken men’s experiencesof guilt and have generalisedit to becomea general condemnation
of tradition. Despitethe factthat manytraditional singsing- like Mirmirand Sia- do notinvolve secreteating by men, these
too have nevertheless also been condemned as sinful. When | asked followers “Why?” they criticised traditional
ceremonies, claimingthat singingand dancing only providedopportunitiesfor flirting and courtingthe opposite sex:
Theysaythe singsingof Mirmirhasthe sin of darkness, it is darknessbecausewe standup and sing and humbug([flirt] in
front of all the womenand all the womenput on grassskirtsanddancearoundus. . . . Its meaningis like this, if we goto
churchthenwe canonlyfollowthe law of God. If we workthese otherkinds of things, belongingto humbug, we will pull
backthese customsof our ancestorsand thenwe will no longerbe hearingthe talk of God.

In Melanesia, there is a long history of missionaries finding problematic the sensual pleasures and eroticism in
Melanesiandancing?”” This has partly to do with the problematic relationship of the missionaries to their own sexuality.
Yet, the missionaries are not mistaken in assigning a sexual dimension to traditional dancing. Coastal villagers still
competeusingfeastswherevisitingyoungmendancein a waythatis meantto seduceas manyyoungwomenas possible
from the host village into eloping with them. Men also tell stories of more secret forms of transgressions where married
women sneak off during ceremonies to fulfil a desire for someone other than their husband. Kaliai dances, in their
choreography, often celebrated the seductive, strong, agile body of a warrior able to dodge spears. Dance ceremonies
fused eroticism with war, teaching the skills of warfare through the seductive techniques of dance. Speaking about his
grandparents, Posingentold me: “Whenthey leamt people to sing and dance Mirmir they truly learnt it so that later when
something no good came up [war] then they could dodge the spears.” Nowadays, men have internaliseda sense of guilt
about using dance ceremoniesto attract women. Instead of celebratingand competingin these occasionsfor seduction,
convertsdenouncethemas workinghumbug: “Signspeaksthat these singsingare somethingbelongingto humbug. This
is true, the new law of Papua New Guineagoesto this.” The austerity and moral discipline of traditional pagan ethicsis
now often seento have not existed. The past was simply a time of wild excesswhichis nowto be domesticatedthrough

the discipline of daily churchattendanceand Bible reading. The latter disciplinary practicesare celebratedas offeringnew
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techniquesfor producing reformed subjects who can remember their moral obligation to live an ordered existence free of

the disruptive effects of seductionand eroticiseddesire.
Cargocultstry to appropriatethe New Tribes Mission

Whenthe New Tribes Missionfirst arrived in the Kaliai area, many cargo cult leaders claimed credit for their arrival
and sawit as proof of their ability to establisha newrelationshipof help withthe dead. The cargocult prophets- Censure,
Mapilu, Kail and Watna - all claimed that the arrival of the Americans was due to their successin contacting the dead.
When the new missionaries started preaching the Bible, Censure used their preachingsto prove the correctness of the
Biblical knowledge that he had given his followers but which he claimedto have acquired independently from the dead.
Initially, Censure tried to use the New Tribes Mission to revive his cult, but he later turned against the new missionaries
whenthey took his remaining followers and denouncedhis cult. He then blamedthe Americansfor blocking the newlaw
that they were supposedto bring. Censurewarnedhis followersthat the newlaw of the white man- Longmaelong- which
he had beenworking, had come closeto arriving: “Longmaelonghas comeandfilled up MountSilo. . . Kilokis holdingit,
he has pulledit to us and putit there”. Censurewarnedthe villagers of Benimand Giginawho were then still occasionally
visiting and participatingin his ceremonies, thatif they broke completely awaythen Sen Kilok would send some mastersto
come and work another kind of law whichwould be a false law. Censuretold these villagersthat the New Tribes Mission
was their punishmentfor deserting his cult and that the missionaries were only pretendingto bring the new law, whilstin
facttheywereblockingit. Forthat small groupof relativeswho have remainedloyal to Censure’smemory, this has proved
to be true. They accuse the new missionaries of acting just like other whites, in that they are only interested in fouling
Melanesianswith a false law which is meantto distract them from developing their own law. These accusations use the
desire for the material living standards of whites as the language of objectified value within which to articulate a struggle
aroundthe needfor the bush Kaliai to developtheir ownautonomousblacktheology. Cargoand commoditiesare herethe
fetishisedlanguageof value withinwhicha numberof other strugglesand processesare voiced.

To some extent the fetishised nature of cargo conceals these other contested social and cultural struggles. Yet this
fetishisation of cargo, its transformation into the language of all value, also reveals the commodification of social
relationships within which people and their forms of value have come to be encapsulated. It is this commodification of
relationshipswhichis re-workedin cargo cults as people give a moral dimensionto the values objectified in commodities.
To borrow an insight of Marilyn Strathern’s (1988: 167), | would argue that there are different conventions of reification
which are central to the gift economyand these work to conceal “the extent to which the things that people make stand

over and beyond them”. For Strathem, the Melanesian emphasis on the social relationships embodied in objects also
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entalils its own forms of mystification: “One would understand as constraints, then, the symbolic conventions by which
social relations are indeed the overt objects of Melanesians’ dealings with one another” (ibid.). Like Strathemn, | see
reificationas central to the production of differentsocial ordersand in the post-contact situationit is partly a questionof how
differentconventionsof reificationintersectand reworkeach other's processesof fetishisation.

In cargo cults the forms of value embodiedin commodities cometo be viewed through symbolic conventionswhere
social relationships with the dead are reified as the source of knowledge and the source of objects of wealth and power.
One personwho approachedthe New Tribes Missionin these termswas a womancalled Kail. She tried to use the new
mission’s arrival to recruit followersto a cargo cult which she had been working alone in the village of Benim. She told
fellowvillagers:

It wasbecausel spokeandrang Papa[God]thatthe New Tribeshascome.. . The NewTribescamebecauseof me.
Theyare carryinga good customfor workingour sit-down. Youmustall heartheirtalk. Whentheir schoolcomesto Benim

thenyoumustall go and hearits talk so that you all believe and comebacktowardsme. | will thengivethis talk belonging

to meandextendon theirs so that your sit-downcomesup good.

Kail danced happily as she made these claims, saying: “Youseeit, it is because of me, it has come now. Youdid not
listento mytalk butit has comenow. Yewnhilyewhi!” Kail claimedthose who continuedto be pig-headed, by rejectingher
beliefs, wouldremainpoorforever. Shetold villagers:

Look! this somethingthat | wasalwaysspeakingabout, it has nowcomeup. It hascomenow, soyouall getready.. . .

You cannotwanderabout, you mustall sit downgoodin the village; keepit [the village] cleanand work goodhouses. This

something[the newage]is nowcoming, it is comingandlater youwill be all sitting downgood. Thoseof youwhohavenot

beenlisteningto my talk will stay behind, but | will go ahead.
Like other cargo cult leaders, Kail took up the administration’s rhetoric that stable, tidy, well-ordered villageswere a moral
prerequisite for achieving a new existence. Using this official rhetoric, she wamed villagers not to fall back into the
wandering, undisciplined, ignorant habits of their grandparents. Through intemalising and re-voicing the harangues of
kiaps and missionaries, cargo cult leaders appropriated the redemptive role of moral critique which Europeansand their
institutionshave alwaysusedto problematiseand capture Melanesians.

In terms of the New Tribes Mission, not all the cargo cult leaderswho joined the newmissionwere completely happy
withits abolition of customand this was certainly the case with Kail. She wouldsing and dancetraditional songsin front of
herhouseandsay:

| Oursongs Sia and Mirmir, you cannotlose them, they are our custom.. . Bringa drumto me. Youall say thatthis church
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of ourswhichhas comehas madeyou all afraid [of tradition] but Siayou cannotloseit, for this is our custom. God himself
gavethis lawfor usto sit downwith. It belongsto us, sowhyareyouall afraidofit? If youall remainafraid of it thenyou
are all being pig-headed.

Kaliai cargo cults have often been critical of tradition and have on occasions called for its abolition. Yet they have also
always seenthe traditional world of the dead as an alternative form of powerwhichwhiteshide. Kail was herself notedfor
using traditional garden magic to make taro grow and this magic relied on calling the names of dead ancestors who had
been good gardeners. In knowing garden magic, which is normally men’s knowledge, Kail was seento be unusual and
was said to be working things like a man. In front of her relatives, Kail would perform the militarydike exercises of
policemenand soldiers. Undemeath her bed, there was a hole in the ground that was her telephone and wireless for
talking with the dead. Inside her house, she would put food on a bed for the deadto comeand eat its soul. Kail always
wore grass skirts and those she changed out of she would hang up in her house. Whenasked about this, she replied:
“This somethingis the come up of us all, the grass skirt is our origin.” By this Kail was referringto the fact that the grass
skirt coveredthe vagina of womenthroughwhicheveryonewasbom. It wasexplainedto me by Monongyo:

Shewouldnot throwthem (the grass skirts) away, she spokethat they werethe motherof us all. Theywerethe motherof
us all andfor this reasonshe would neverthrowthemaway. She spokelikethis, its meaningis like this - if everybody
heardhertalk and she workedandworkedit, thenit was up to the wish of Papaand he mightsenddowna law. It was
thenthis something[the grassskirts] could be thrownaway.

Kail was never seriously taken up as a cult leader, yet she nevertheless illustrates the attempt to appropriate the
transformative project of the New Tribes Mission and to assimilate it to existing cargo cult understandings about the
transformative powerof the dead.

Thoughsome converts claim publicly to havetotally givenup their traditional beliefs, in practice this is not alwaysthe
case. Whensomeonebecomessick, sorcery explanationsare sometimesused or strongly hinted at; whensomeonedies,
peoplewill quickly lock up their housesand not go outside at night for fear that an angry ghost might be nearby; and when
a child becomes|lost in the bush, I have heard converts blame the influence of a masalai or tevil for having made it
longlong These folklore beliefs are still closely enmeshedin people’s thoughts and feelings and it is what sustains the
clandestine cargo cult re+eadings of the New Tribes Mission's project. Anothercargocultleaderwhotriedto usethe New
Tribes Mission to revive his cult was Mapilu, who was recently beaten up by converts because he went back to using
traditional taro magic in his gardens. At the end of the last chapter, | pointed out how ex-cult followers who were close

relatives of Mapilu claimedthat Mapilu saw one of the Americanmissionaries at Kwakoas his spirit child. Mapiluand his
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brotherindaw, Namore, havefoundit difficult to re-establishtheir cult, for they are watchedclosely by the missionariesand
their teachers. It was partly to avoid this close scrutiny that they have recently movedfurther inland, back to the waterfall
site which had been previously the centre of their cult. Throughoutthe Kaliai bush, the New Tribes Missionhas beenvery
effective in setting up a system of intelligence gathering, where all transgressions, including non-attendance at church
services, are reported by teachers to the Americans. The latter are suspected by some villagers of then reporting
transgressorsto God. One convertdescribedthis newsystemof moral surveillancelike this.

Nowat this timewe go to churchevery Friday, Saturdayand Sunday. We as individuals believe stronglyin goingontopto
Papa. . . . Allrightweall watchoutgood. Now,at thistime, eachpersonwill boss his ownskin [moral cleanliness]. Now
supposinga manfoulsin the bushandloses his church[lotu] for two or threeweeks, thenthey [the teachers] will record his
namein abook. WhenSigncomestheywill pointto this manwhowas pig-headed, showhis reportto him, it will comeup
to Sign. And Signwill do whatto him? Hewill eithertalk to himor he will sendit [the report] to the Big Man[God]. Thelaw
nowis like this.

Here, the American missionaries come to realise the Godlike qualities of omniscience which they preach. The
systemof moral surveillance and reportingwhich they have createdis meantto be internalised by individualsand become
a new religious conscience; what a Freudianwould call a new superego. Yet, in the processof occupyingthe exemplary
centre of this surveillance system, the missionaries have themselves acquired some of the omniscient Godiike qualities
that they have instituted. Indeed, Catholics told me how their relatives in the new mission claimed that Sign could hear
everythingwhich was said outside his presence: “Before, they [converts] usedto say that if we spoke, then with our talk,
Signwould havealreadyheardit.” Here, the Bible’simage of God’s omniscientgaze comesto be re{personifiedand lived
out in the centre of the new system of moral surveillance and reporting which Sign has used to capture, police and
transformthe bush Kaliai. The missionaries have appointed teachers to different villagers and their effect has beento
transformthe bush Kaliai areainto a vast panopticon which focuses an omniscient moral gaze onto the missionarieswho
startto take onthe Godiike qualitiestheyinstitute.

Currently, the most creative individuals of bush Kaliai society - its shamans, dreamersand visionaries - are the most
scrutinised and repressed. Their attempts at syncretismare stoppedas soon as they are publicly voiced. In losing their
control of Christianity to the teachers of the New Tribes Mission, these creative individuals have also lost control of those
techniques for forming subjects which Christian guilt is so good at providing. The new mission has re-centralised and
returned to the hands of Europeans all those processes of selfformation which the cargo cults had appropriated from

Christianity. Presently, people are torn betweena desireto liberate themselvesfromthe tudak (“too-dark”, great darkness)
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of tradition and the alternative belief that they might in fact be empoweredby these dark secrets. Cargocult leaders, like
Mapiluand Namore, wantto hangonto their waterfalls and undergroundsites. In doingso, they are lookingfor a meansof
respossessingthe spatial conditions for forming their sense of themselves by controlling the outsidenessthat shapesthe
horizon of the future. In seekingto keep control of that which is hidden, but determinative of the boundaries of present
existence, these cult leaders struggle to control the meansfor creating identities and policing everydaylives. The choice
between the New Tribes Mission and the cargo cults is not a choice between policing and nonolicing, rather it is a
guestionof who policeswhomand what geographiesof alterity will be employedto mediatethose policing structures.

The clandestine attempts by villagersto keep alive the undergroundhas a long genealogyin the Kaliai area, and its
effecthas alwaysbeento immersepeopleinto a secret, underground, doubledexistence. Indeed, | wouldarguethat Kaliai
cargo cult stories about the underground gain their power because they resonate and reproduce, inside narrative, that
hiddendoubling of existencewhich cargo cult followersenactin practice whenthey hide their secrettruths and rituals from
church and government officials. The hidden other world of cult activities creates, mimes and re-objectifies the hidden
otherworld of the undergroundpositedin cult narratives. Hidingfromthe gaze of whites, developingtheir secretalternative
truths aboutthe Bible and God, cult followersenact that alternative secret undergroundexistence that they posit to existin
their narratives. Thereis in all these complexstructuresof mirroringand doubling, wherethe humanimaginationobjectifies
and projects its own operations into the contents of its fantastic narratives, the lived experience of a double existence
created from living secret worlds of underground meanings. The underground here is not just a metaphor for the
unconscious but also a metaphor which mimes, displaces and re{produces in narrative the doubled existence of

concealmentwhichis lived outin people’spractices.
Rememberingthe Past

Thoughrequiredto believe exclusively in God's power, many New Tribes Mission followers find it difficult to reject
totally all beliefsin masalai sites and undergroundspacesbelongingto the dead. Traditionally,a sharedmemoryof events
at special sites underpinned the identities of communities and their ownership of the surrounding environment. People
have soughtto re-work someof the stories aboutthese sites as a way of hangingonto a sense of shared history that can
also be very personal. For example, some New Tribes followers still believe the story of how the mother of one their
leadersfell into a streamand endedup standingin the village square of an undergroundvillage. The deadwholivedthere
started quarrellingover whether this womanshould stay and live with themor not. In the end she was sentaboveground,
backto her hushand. New Tribes Missionconvertshave modified this story to add the Christianglossthatit was Godwho

spoke and sent her back. In the new reworked story, God's power does not completely obliterate the remembered power
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of the dead, rather he appropriates from them their benevolent merciful qualities. The dead lose any redeeming
characteristics, whilst God comesto be rememberedas the one who saves people fromthe misfortune generatedby their
past; a demonic past whichwantsto hang on to them. Such re-interpretations have resultedin the collective memories of
people becomingincreasingly Christianised; with God's power nowset up in oppositionto the traditional power of the dead
whose menacing actions he counteracts. The new story of God saving people from underground sites re-voices that
salvationfromtheir past which Christianity seeksto enact by getting people to forget the knowledge of their grandparents.
People have foundit difficult to forget all the extraordinary stories dealing with their grandparents; instead people re-enact
in their newstoriesthat contestbetweenthe world of the deadand Godwhich people experienceinside themselves.
Thoughmany converts claimto deny any reality to the powers of alterity posited by traditional culture, in practice the
New Tribes Mission has neededthe remembered power of masalai, tevil, tambaranand the deadin orderto establishthe
greamessof God's power. If thesetraditional figuresof alterity had no powerthen what point and need would there be for
God'sbenevolentintervention? In practice, the incorporationof peopleinto Christianhegemonyhas often been predicated
on sustaining memories of rival spaces of power which have to be tamed and subdued. At the local level, Christianity
sustains selective memories of ancient powers, it keeps alive the menacing alternative to God's power which He then
restrains and subdues. The pacification and domestication of subjects comesto be objectified as the pacification and
domestication of their landscapeandits monsters. The hegemonic processof forgettingis here never complete and total,
for Christianity requiresa particular memoryof the past and of the landscapein orderto objectify and mediateits conquest

of subjectsthroughconqueringthe sites and spaceswhich mediate people’sidentities.
Christianity and Paradoxesof Memory

It is a mistake to see memory and forgetting as opposites, rather they are often two sides of the same process.
Indeed, whatwe have in the Kaliai areais the paradox of people needingto rememberwhatit is that they needto forget.
Here the moral requirementto forget subvertsitself by keepingin consciousnessa memoryof whathasto be expelledand
repressedfrommemory. The politics of memoryand forgettingin the Kaliai area are full of these sorts of ambiguities and
paradoxeswhich give a certaininstability to the process of cultural repression. These paradoxesand ambiguities are not
accidentalfor they also sustainand make possible the successof missionising.

Withrespectto sorcery, peopleinterpretthe missionaries’ condemnationof sorcerynotas a denial of sorcery’'s power
but as themneedingto forget and give up this “black power” whichthey had previously possessed. People say oncethey
do so, that God will be obligatedto protect the bush Kaliai fromthe sorcery of others (especially those on the coast) who

refuse to give up the evil Satanic powers of tradition. Lay preachers gather converts for the New Tribes Mission, not by
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denyingsorcery’s power, but by claimingthosewhojoin the newmissionwill be protectedby Godfromsorcery'sreality. In
1990, at a large meetingon the coast, a teacherin the New Tribes Mission- Warenga- claimedthat sorcerywould destroy
coastal villagers, for they had sinned against God, but that sorcery could no longer harmthe true believers of the New
TribesMission.

Thisis ourtalk. Itis clear,itis ourtalk. If amantriedto kill me, do youthink| woulddie? | saythis becausesorceryhas
beentried andit was not strongenough. | alsodrankbleachbutit too was not strongenough. | alsodrankfish poisonbut
it toowas not strongenough. Look| havewonoverthesethreethings, theywerenot strongenough. Councillor, it all has
to dowithbelief. We Christians[New TribesMissionfollowers]believein one God,in the ten laws of God. Becausewe
believe, this something[sorcery]doesnot havethe powerto grabhold of us. However,youse[Catholicfollowersonthe
coast] haveall brokenGod'sten laws and becauseof this sorcerydestroysyou. Thecauseis withyou. [OtherNew Tribes
Missionfollowerscall out “enough, enough!”|

The Europeanmissionaries are embarrassed by such excessive eulogiesto God’s power, but they also turn a blind
eye to their teachers who have been recruiting followers using these claims. When | challenged Sign about the above
claimsof his teachers, he told me that it wastrue, a knowledge of Godwould resultin sorcery becomingeradicated. Here
a convenientambiguity about how sorcery will be abolishedby westem culture allows the newmissionto feed off people’s
painful experiences of sorcery and their desires to have its reality ended. Indeed, underpinning the growth of the New
Tribes Mission has been an anti-sorcery movement, which has been a feature of all bush Kaliai cargo cults. Thoughthe
newmissionseeksto abolishtraditional beliefs and customs, it also requiresand keepsalive this traditional world of fear to
whichit offers protection.

One traditional form of sorcery (musg) to which the new mission offered protection involves the ability of women's
bodiesto pollute and destroymen.  The new mission did not destroy traditional ideas about feminine contagion, instead
converts saw the new mission as giving men God's power and strength so that they could withstand the dangers of
women'sbodies. Male converts often boastedto Catholics howthey nowhad the powerto drink water fromthose parts of
streamswherewomencrossedand howthey could eat mushroomsand other food found along pathstravelled by women.
Suchideasand practiceswere attemptsto developa newsocial orderinvolvinga differentspatialisation of genderrelations
than that of tradition. There was also here an attemptto develop new corporeal schemesfor male identity; to developa
new Christian male body capable of withstanding sexual contact with womenas well as the dangerousrevenge of women.
The latter was often summedup traditionally as the ability of an angry wife to pollute her husband's food with menstrual

blood. At the level of folklore culture, the power of the new mission was built on it acknowledging the polluting power of
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womenwhichit then negatedthroughGod'’s power; throughthe gift of His strengthto menin the New TribesMission. This
new contract between male converts and God undermined those traditional forms of deference to woman's bodies which
before acted as a brake on overt forms of male violence in domestic relationships. Indeed some of the most violent
beatings of women which | heard of in the field involved New Tribes Mission followers. All social relationships map
themselves onto bodies and space such that new forms of sociality also require new bodies and new forms of
emplacement. The new Christian male body’s relationship to womenand space was no longer governed by the pollution
beliefs of the pastand the needto pay deferenceto the powerof womanthat was markedonthe terrains she crossed. The
traditional pollution beliefs surroundingwomenwere a way of objectifying and spatialising their power to create; a way of
forcing mento acknowledgeand go aroundthe power embodiedin women. The re-emergenceof a male patriarchal God
in the bush Kaliai areainvolvednot only getting rid of all the female ChristswhomCensurehad placedin the landscapebut

alsoempoweringmen’sbodiessuchthatthey no longerhadto acknowledgewomen'sprior presenceand power.

SubversionfromWithin

Despiteits repressionof traditional practicesand beliefs, the New Tribes Mission has also selectively usedtraditional
beliefsas the basis for incorporatingitself into communities. Beforethe newmissioncame, the Catholic Churchalsohada
policy of building its support around respecting and utilising tradition. Thus, Catholic priests were encouragedto pray at
village grave sites for this would introduce villagers to God, by blending Church and indigenous understandings of the
sacred. Alongthe Kaliai coast, some Catholic Churchesare painted with traditional designs and during Sunday services
peoplesing hymnsin the local languagesof Lusiand Aria. Outside one Catholic church, at Lavoure, there standsa carved
post of a figure whois half-snake and half-human. It is Moro, whom coastal villagers see as their black Christ who ran
awayfromthem.

Despiteits seemingly intolerant Protestant fundamentalism, the New Tribes Mission has also adopteda certain logic
of strategic incorporation which amounts to a logic of subversion from within. The new missionaries have used their
mastery of the local languageto get people’strust and to get acrosstheir fundamentalistmessage. Individual missionaries
also seemto have used strategic lies to incorporate themselvesinto communities and into the cargo cult narratives which
dominate many people’s thoughts. Whenthey first arrived at Amcor, the new missionaries asked Mouk big mento come
and tell their stories. Those who went gave Sign the story of the trickster-God, Titikolo, who is known for changing his
name as he visits different communities. 1 was told how when Mouk story tellers recited Titikolo's different names, Sign
openedup his copy of the Bible and replied that these names could all be foundin its pages(cf. Valentine 1955). Theson

of one of theserespectedstorytellers - Bowi- gave me his father'saccountof this meeting:
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They[Moukstorytellers]told the story and Sign said that all these namesare herein the book[Bible]. [Signspeaking]
“Thisstoryis true, the namesof this manare here.” If they continuedthe storyagain, but a different part, they weretold: “it
is here, the nameof this manis here”. If they storiedagain, whateverthey called, all the differentnames, were said to be
there. [Signspeaking]“Thenamesare here!”

In 1986, | wastold by another of these story tellers - Nangile - that Sign informedthemthat there was one name missing
fromtheir story and if they could namethis last name then the new law would come. Nangile wenton to tell me howhe
andhis relativeswouldlie restlesslyawakeat night, trying hard to rememberwhat namethey mighthavelost.

On another occasionin 1986, at the village of Bolo, | and others were told publicly by a man from the neighbouring
Lamogai area howthere an Americanmissionary had held up a piece of cloth and informedLamogai villagers that if they
could nameits creatorthenthe lawwouldbreak. Thesesorts of reported actions have confirmedto rival Catholicfollowers
their belief that the new missionaries have been exploiting existing cargo cult beliefs and are secretly runninga cargo cult
themselves. Other information, which | was given by Kaliai villagers, was of a similar sort about the new missionaries
actively trying to incorporate themselves into local narratives, including cargo cult narratives. | was told how the
missionaries had eventried to insert themselvesinto the generative time of people’s past. Paul told me of the time his
father - Bowl - gave genealogies to Sign, who then informed Bowl that he had been bom at the same time as Bowl's
ancestor- Ikoun.

He[Sign]said whatmy kandredjust said? He said: “AhBowl, | thinkwe two are the same pisin[moiety] - Matagel[a totem
andclanof BigBird].”. . . He spoke: “doyouknowof the timethey carriedme?” Bowlanswered: “No”. He[Sign]then
spoke: “No, youdo, youknowthey carried me at the sametime as they carriedyour grandfather. Whenthey [the women]
were pregnantwith me they werealso pregnantwith Ikoun. Whentheygave birthto Ikoun, theyalsogavebirthto me”. He
saidthatthe two of themwerebrothers. [Signspeaking:] “lkounis mybrother. Youmustnot believethat | belongto this
[present]time. Noway, | belongto the true past.”

Many of those who joined the new mission regarded Sign as one their returned ancestors, an association which was
reinforced by the fact that Sign quickly leamnt to speak the Mouk language. All of this had the effect of indigenising the
mission’spowerandto someextentsubvertingit, for the missionarieswere nowusedto validateand sustainthe veryworld
of the living dead that peopleweretold to forget. Indeed, as | mentionedearlier, whenthe missionariesfirst arrived, many
peoplecriedfor they believedthey recognisedthemto be deceasedrelatives. Currently, somepeople see the missionaries
as having detailed knowledge about their ancestors which the missionaries have acquired from their Bible. Here people’s

memories of their past cometo be validated and shared with the memory spaces of the Bible and this becomes people’s
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way of incorporating the missionaries into the local kinship system. A number of Catholics accuse the missionaries of
trying to capture converts by incorporating people’s kinship system into the Bible. Two friends gave me the following
accountof howSignwentabout collectinggenealogiesfromtheir parentsandrelatives.

Itis likethis. If I followmy story[genealogy]and go backand backto my*“sting”[first ancestor], if | comeup to my“sting”
andthengobeyondit, | comeupto Papa,God. Itis like thisif | storiedand cameup to my*“sting”then Signwouldsay: “I
really thinkyou knowfor the namesare here”[Sign pointsto the Bible]

It is difficult to knowto what extent people are re-interpreting their interactions with Europeansto fit their desires and to
what extent the missionaries themselves might be strategically seeking to colonise and incorporate people’s memories of
the pastintothe Bible. My ownfeelingis that both of thesethings have beenrecently happeningin the Kaliai bush.

The perceptionof Sign knowingthe namesof the first Kaliai ancestors has contributedto an understandingof himas
physically closeto God and the origin of things. Thisis a perceptionwhichvillagersreported Sign as encouragingin other
ways. Anold mantold methatwhenhe and otherswentto tell their storiesto Sign, they were told that they should speak
the truth and Sign then pointed to three wires attachedto his radio, claiming that one wire wentto America, the other to
Australia, and the third to God. The old man asked me whether Sign’s claimwas true and he was visibly shakenwhen|
told himit wasnot.

Initially, Sign audio taped the stories of Mouk big men as a way of getting their trust by showinginterest and respect
for their meanings. Thesestorytellers sawthe narrationof their storiesas a gift whichwould openup the white man'sroad
to cargo(cf. Berndt1962). Later, someof these story tellers refusedto story to me, they saw me as competing with Sign
for the collection of stories and did not want me (being from Australia, the land of the bad whites) to win the mission from
Americathat would deliver the cargo. The ironic thing is that, as discussed above, Sign later turned against these story
tellers and reportedly told themthat their were the lies their ancestorswhomSatan had tricked. Signinformedpeoplethat
they were no longer to live with these stories and that they had to now go into the church and school which he would be
starting. He alsowarnedMoukvillagersnotto mixtheir cargocult storieswith his Bible classes.

Despite their public claimsto the contrary, many converts have not really given up their cargo cult notionsthat Christ
was one of their original ancestors and that he is still punishingthem. They still expect him to return and forgive them.
Many converts remain apprehensive about acceptingthe mission’s view that Christ was a white manwhodid not originate
in the Kaliai area. When no one was around, one converttold me: “Godis not a white man, God is a black man. Our
ancestors chased him away from us and he went and worked your sit-down to come up all right.” The American

missionaries have beenshowingpeople videos of the Bible and these have often containeda white personas Christ. New
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Tribes Mission converts have tried to reconcile these films with their cargo cult narratives by using various explanations of

how colour processingmust have “washed”awaythe colour blackleaving Christlookinglike a white man.
TheMagicof Crucifixions

Apartfromshowingvillagersvideos of Adamand Eve, Moses, and Christ, the New Tribes Missionhastried to control
the cargo cults and foster a “true” culture of Christianity by using dramatic plays to re-enact Biblical events like Christ's
crucifixion. Convertsperformedcrucifixionrituals at Easter and also to mark the conversion of Catholic villagesto the new
mission. When the village of Moluo converted, a personwas tied to a large wooden cross which was brought into the
villageto markits turningawayfromsin and darknessto the world of light and knowledge. The teachersof the New Tribes
Missionjustify these new rituals as ways of implanting the messagesof Christianity firmly into the minds of thosewho are
unclear. Yet these rituals are also interpreted by some people using their memories of cargo cult rituals which were
performedto bring back Christandthe dead. The mimingof Christ’s crucifixionwhichwas supposedto instil in a peoplea
memory of whatthey owedto Christ, a memory of their debt to him, was ofteninterpreted within another vision of mimesis
whereto re-enactsomethingwasto captureits original powerand presence. One converttold me.

This picture[crucifixionritual] that they are all workinghere, it is a picture, but | thinkit will go to somethingtrue. Butwhere
willit comeup, where? It cameupto Jesusat thattime, but | thinkthey are still workingit [the rituals] onyour side[in the
land of whites).

Each Easter between 1990 and 1994, whenthis ritual was performed, converts informedtheir Catholic relativesthat
Christ would soon be coming and they would urge their relatives to convert, otherwise they would miss out on the cargo.
The crucifixion rituals involved hoisting a man onto a wooden cross; around his neck was placed a plastic bag containing
red plant dye which was said to symbolise Christ's blood. At the foot of the cross stood two womenwho representedthe
Virgin Maryand Mary Magdalene. A manwouldcomeanduse a spearto piercethe bag. Whenthe bloodspilt out, the two
womenand the audiencewould cry for the blood whichwas washingaway their sins. One convertexplainedlike this why
Sign had taughtthemthis ritual work: “Yes, he schooledus in followingthis. He schooledus in this so as to purge (raus)
sin, to raus sin throughthis blood.” This convert spoke of his Catholic brotherindaw as living in great darkness“for he did
not see the picture of Jesusii.e. the crucifixionritual], so that this blood could go downand changehim, so it could get rid
of hissin”. During one crucifixionritual, an ex-converttold me howa spearwas takenaway fromhimand givento another
man, becausethere was a fear thatinstead of piercingthe bag, he mightactually performthe crucifixionand spearthe man
onthe cross. Other Moukconvertstold me of the strongfear they had that this man mightfeel the needto kill Christagain

soas to properly cleansethe Kaliai of the sins of their paganpast. In the Ariavillage of Robos, a teacherin the New Tribes
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Missiontold me that many new converts were frightened when first seeing this ritual for they were not sure if they were
goingto performa murder that would re-enact the cleansingmurder of Christ. New Tribes Missionfollowers havetold me
that they expected something to come up throughthis ritual. Posingen describedto me the claims of his relativesin the
New Tribes Missionlike this: “I wantto talk aboutthis picture, whentheywork at shooting Jesus. All the people believeit
andtheytalklike this that thisis not talk{icture, thatthey are workingsomethingtrue, this is somethingtrue.”

After this ritual was performed, there was a great deal of crying. In particular, people cried for the blood which was
now cleansingthembut whichhad not cleansedtheir closerelativesand ancestors. One convertexplainedit to me:
Allthesemenwhocry, its meaningis like this, theykill Jesusand his bloodis spilt andit goesdown, his bloodgoesdown
and changesall those people downbelow|[the congregation, audience], their bikhet theyall say “sin”. Theyall kill Jesus,
his bloodis spilt andit purgesall the sin of all people. The picture[ritual] goeslike that. All right, this blood of Jesusthatis
spilt, it washesall this line whohave goneinsidethe New TribesMission. This picture of the blood of Jesuswill purgetheir
sin. Wellwhenthis happenseverybodythinks plenty becausethey say: “The picture of Jesus, we have spearedit, killed
him, his bloodhas comedownand changedme, and now, whenl die, | cango goodontopto the handof Papa. Butmy
grandparents, my mother, my brother, they did not see the picture of Jesusandthey have goneto livein thefire”. Theycry
overthis.

The work of redemption here contains the pain of coming to be separated by one’s salvation from the world of one’s
grandparents. Throughthese crucifixionrituals, people exploredemotionally the moral distancing of themselvesfromtheir
grandparents. They suffered throughthe blood that washed them but which had not washedtheir ancestors. The spatial
separation of Heavenfromthe world of the ancestorswas a metaphorfor a process of non+econciliation with the cultural
world of the pastwhichthe New Tribes Missionhasinaugurated. Yet people’stears also markedthe fact that people have
found it hard to live with these cleavages and especially with the idea of coming to be permanently alienated from the
deceasedrelatives who loved and rearedthem. A number of converts have foundit difficult to live without the comforting

presenceof the deadandthey have beensecretly bringingtheir deadto comeand reside with the Americansat Amcor.
Livingwiththe DeadthroughPhotographs

When challengedby an article in the journal Catalyst by Hyland (1990a, 1990b) that there was a cargo cult running
withinits services, New Tribes Missionrepresentativesat Amcor (Brunnand Zook 1990) deniedthis and instead claimedto
have successfully substituted Christianity for syncretism?® This is in fact not the case. For many converts, the new
mission has becomethe focus of their clandestine relationshipswiththe dead. | wastold by one Catholic follower how his

closerelativesin the New Tribes Mission had claimed that converts who died would sometimescome back and reside in
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the housesof the Americanmissionarieswheretheywould eat westemfood, likerice.

They[NewTribesMissionrelatives] spokeaboutthis poorfellowwhojust died and they were crying over himand said that
he had alreadycomeup to David [an Americanmissionaryat Amcor]. Theysaidto me: “Whyare you crying? Thisman
hascomebackandheis eatingrice here[in David’'shouse].” Thisis thetalk of all of them.. . Thistalk | heardthemtalking
it and | saidto them: “That'sall right| justwantone of them|[the dead]to comeupto meso | cansee himandthen| will
comeinside.” Theysaid: “He has comeup and he wasgivenfood, Davidgavefoodto him. Hethen putasidethe plate
andleft.”

Some converts believe that their dead relatives live inside Sign's house. Sign rarely allows villagers to come inside his
houseandthis has helpedgenerate aroundit a sense of mystique. Thefact that the house contains photos of peoplewho
have died has confirmedpeople’s understanding of this as a space belongingto the dead. Photosand representationsare
referredto by the word ano whichis the sameword people use for soul. | was giventhe followingexplanationof howthe
missionaries’ photographshad captured people’ssouls.

Whenthey are around, Signtakestheir photo. Later,it comesup as a picture, whichlookslike them. They|relativesin the
NewTribesMission]look at the picture and think that all the peoplewhohave died have comebackhere. . . Whenthey
walk about, they gettheir picturetaken. Like whenshe[a womanwhowasflownto hospital butlater died]wassick, they
[the missionaries]photographedher. Whenshewasbroughtto the plane, they photographedher. Whenshewasaboutto
die, they photographedher. Whenshe diedtheyworkedher picture [photo]to comeup. Nowtheythinkthat thiswoman
whodiedhas nowcomebackhere. Theyall thinkwhiteshave a way of “stealing[capturing] you and me through photos”.
Whenthey get us on a photo, they have a way of changing, of turingit, so thatwhenl die theygetmyano[soul] to live
but my body remainsbehind.

| wastold that whenthe above womandied, Signtold people: “Youcango bury her, but she has already cometo live with
me.” Unsure, | asked people where she was living and they replied: “She lives with Sign himself at Amcor. She lives
inside Sign’shouse." Convertstold their Catholicrelatives: “she does, and so do plenty of [dead] menand plenty of [dead]
women. This old man Ikounalso lives with Signinside the house.” When Catholic followers started crying for the above
deceased female relative, they were told by their New Tribes Mission relatives that they should not do so, for she was
alreadyliving with Sign:

Yousedo notknow, butwe [convers]know. Sheis there. Youare sorryfor herand cry, butwe worry only for the time she
acquiredfoodand she gaveit to us, andwe thinkaboutherand cry onlyalittle. Butyou do not know[aboutdeath], so you

cryalotoverthisworry. Youdo notknowaboutthe as [hiddencause] of this.
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Some New Tribes Mission converts speak of a room at Amcor mission which it was taboo for anyoneto enter and here
lived all the souls of the dead. Catholic relatives weretold: “This roomis truly taboo. We can hear themtalking but we
cannotseethem.” Throughphotographs, Europeanshave captured people’s memories of the dead but also the cargo cult
cultureinvolvingthe deadwhichis nowadaysfocusedon Sign. ConvertsclaimSignthatinvitesthemto comeandhearthe
deadtalk:

Whenthey [the dead]wantto talk, Signwill say: “Youall come,you all comeand hearthe menwhoare goingto talk. The
old manlkounwill cometo speak, the wife of so and so will comeandtalk, the wife of Arguswill comeandtalk.”

Martin - a teacher in the new mission - told his brother in the Catholic Church how he had attended the above
gathering of the dead, but there were too many dead people gathered there so he was unable to hear them clearly,
however, he did hear one of themsay: “Wewantyou to get all our line so that they can see us and we can see them”.
One persontold me that what people had heard played back were audio tapes of deceasedrelatives: “They record the
voices of all people, play it, everyone hears it and thinks that it is the talk of all the dead speaking now.” What 1 find
interestingis the way people’s presenceis captured and reproducedthrough Europeantechnologyonly, so that it can be
re-appropriated by the bush Kaliai to reproduce the living souls of their dead. The traditional understanding of a
representation capturing and participatingin the reality to which it refers was clandestinely worked inside the New Tribes
Missionto re-figureall its recordedimagesinvolvingthe dead.

In the houses of the missionaries, posters and pictures of Biblical heroes like Jesus, Moses, and Jacob have also
beeninterpretedas representationsof deadrelatives. | was alsotold of a mechanical humandike contraptioninside Sign’s
house which peaple alternately interpreted as Jesus or as one of the dead. These interpretations of westem cultural
artefacts keep alive the Kaliai dead; people merge their deceased relatives with the icons and representations of power
held by whites. The Bible and its mediation by the American missionaries transformed the spaces they inhabited into
domainsof powerthat could be appropriatedandjoinedto the living world of deadrelatives.

My ownfeelingis that peopletransferredthe land of Heavento the housesand buildings of the Americansat Amcor.
When the missionaries told people not to cry for a dead person, for that person was now alive in a good place, namely
Heaven, this was interpreted to mean that the missionaries had personal knowledge of the whereabouts of the recently
deceased, that they had seen him or her and for this reason could speak so knowledgeably of their current whereabouts
and state of existence. Therewas even speculationof that the missionarieshad helpedgive the deceasedtheir newgood
life. Oneof myrespectedCatholicinformantstold me:

| In termsof mythinkingthey [converts]are nottalkingtrue. | thinkit is like this, Signworkedthis churchto godownandhe
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revealedall kinds of thinkingto comeupto themall. Wellnowtheyhave putall this talk inside with this thinking of theirs,
whentheysaythat: “amanwhodieswill comebackagain. If youand medie wewill comeupto him[Sign]. If we diewe
will comeup to himand laterwe will goin there, in this room[a secrettabooedroomin Sign'shouse]. Wewill goto Sign
firstand he will speakto us.” It waslike this with this child of Ivan’s, whodiedjust now.. . . Theysayhe cameupto Sign.
Ivanwasworkingat being sorry overthis child of his and Signsaid to him: “Whatare yousorryfor? Thisperson[the
deceasedchild] has comeandis livinghere. Thismanis sittingdownhere. Youcannotworry, your stomachcanno
longerbe no goodoverthis child of yours. He has cometo livein a goodplaceso leaveit. Youmustgo andworkandbe
happy.” Wellhow, Ivan no longerworried. Hewas happyover his child. He saidto me: “Yournephew[the deceased
child], wewentandraninto himandheis there”.

| see people, all people, as distorting the world to fit their desiresand that this is also just as true for the missionaries
as for the bush Kaliai. Underpinningpeople’s distortions of the talk of the missionarieswas a strong desire by bush Kaliai
villagersfor an accessible formof Heavenwherethe presenceof the dead could be kept closeto them. Thoughdeathhas
beenincreasingly Christianised by the New Tribes Mission, at the sametime people have clandestinely soughtto displace
their desiredworld of the dead into their most concrete, visible symbol of utopia- the housesof the missionaries. Thishas
partly workedto deify the missionariesand the Europeancultural world whichthey have created aroundthemselves. It has
also had the effect of re-grounding the space of death in a concrete locality so as to prevent it comingto be formed

exclusivelyinto a transcendental Heavenwhichwould radically separatethe livingandthe dead.
TheNewGodson Earth

To a large extent, converts to the New Tribes Mission live out their identities through amplifying the power of the
mission that has incorporatedthem. They have started to deify the new missionaries and one form this has takenis to
make the missionaries participate in those notions of a punishing God which the missionaries have been promulgating. In
the early 1990s, at the coastal village of Kandokamany houseswere destroyedby a stormand two womenwere killed by
lightning. Convertstold their Catholic relativesthat the Americanmissionary- Sign - had destroyed Kandokaand that this
was his punishmentfor Kandokanot joining his mission, thoughit had indicatedearlier an interestin so doing. Whatmade
the moral position of Kandoka villagers worse was that they gave the pretext of having traditional customwork as their
reasonfor notjoining. It wasexplainedto me:

WhenKandokawas destroyed, they [New Tribes Missionconverts] all said it was becauseKandokahad deceivedSignto
go downthere, butwhenhe wentdown, they changedtheir talk and did notgo inside the church. All right, Signthenmade

it sothat a tide cameup and destroyedKandoka, brokeall their houses. . . . Thereasonwasthat all Kandokasaid they
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wouldgo insidethis church, but theywere deceiving Sign. He wentdownwith a hugeline, they all wentdownandthen
they[Kandoka]changedtheir talk and said: “Forgetaboutit. Yousego back, we have big customwork, the work of our
ancestors.” So Signwentback, then Signwentdowna secondtime. Thethirdtime he did notgo down, all his linewent. It
waswhenthey cameback, thatit happened- thetide cameup. Theyall say Signworkedit.
Here people amplify their own selfrighteousnessand selfimportance by amplifying the power of the white menwho have
incorporated them. People identify with their masters, deifying their masters as a way of celebrating the new personal
forms of power that have captured and transformedthem. The missionaries are here experienced as omnipotentand as
taking on the vengeful personality of the God they preach. The developed coast, with its preferencefor tradition and its
reputation for drinking, theft and sexual immorality, comesto be punished for rejecting the project of moral reform. This
narrative replaysthe story of Katikawhichwe lookedat in chapterone. Katikatried to get the Kaliai to cometo his church
andwhenthey rejected his moral schoal, he punishedthe Kaliai by runningawayto America. Signhas takenthe symbolic
place of Katika, he is seen as bringing back the moral knowledge which the Kaliai originally rejected. The fear of not
repeating the pig-headedness and sins of their ancestors was the reason why converts were initially very strict about
attending church services every momingand afternoon. Nowadaysthe cult has declinedin intensity and this is markedby
the fact that servicesare workedaboutthreetimesa weekand somemembersevenmissthese.

For at least the last 50 years, people have beenreared on the cargo cult story of howthey had originally possessed
God, his knowledge and the white man’slifestyle. Their crimewastheir refusalto listen and to subordinatethemselvesto
the moral requirements and discipline of his church and so he took his knowledge to strangers. When Samaga and
Septirehgave metheir versionof this story, theytold methat Titikolowasthis original teacherand that he causeda flood to
destroy the huge men's house in which everyone had then lived. Samagaand Septireh also told me how the iron and
cementremnantsof this building couldstill be foundin the headwatersof the Ariariver:
Theysay that he workeda churchand he askedall the peopleto cometo it, butall the peoplewerebikhet It washere,
wherel spokeaboutbefore[the headwatersof the Ariariver]. Theywerebikhetthere, in this area, wherethe cementand
ironcannowbe found. He camefromthereto here [Kaliai area]; and he thenwentto youse [whites]and workeda school
in America. Later he puta schoolin Englandandthenin Australia.

People’s adoption of the evangelical message of the New Tribes Mission was made possible by villagers having
already intemalised cargo cult narratives of the moral and material consequencesof their original rejection of God's word.
People embraced the new mission’s project of moral reformation as a project involving them welcoming and loving the

desireto be changed, evenif, and perhapsbecause, this did also involve one’s subjugation. Thisdesireto be dominatedis
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what Foucault (1982a: xiii) refersto as: “the fascismin us all, in our headsandin our everydaybehaviour, the fascismthat
causes us to love power, to desire the very thing that dominates and exploits us.” | believe Melanesian history has to be
approachedthroughwhat Foucault (1982b) calls a “genealogy of problems, of problematiques’ and this would be a history
of the differentways the self has been problematised. We are dealing with modes of subjection, where the domination of
subjects emergesfromthe way they are ethically positionedin relationshipto themselves. The asceticismand puritanism
of the New Tribes Mission represents the emergence of new forms of selfscrutiny and an intensification of that civilising
project which sawitself as pacifying and subduing a traditional culture of violence. With respectto Europe, Foucault has
analysedthe history of the different modes of objectification through which human beings are producedas subjects. He
exploreshowthose processesof objectification often work to divide individuals from themselvesand from others (Foucault
1982hb: 778). | have sought to analyse how changes in the narrative structures of mission discourse have worked to
appropriate and resposition ethically bush Kaliai people’s relationships to themselves and to others. All relationshipsare
mediated throughthe forms of objectification provided by narrative. The coming of western processesof Christianisation,
pacification and development has changed the narrative frameworks within which individuals conceive of themselvesand
others. The objectification of subjects within the New Tribes Mission discourse of sin confirmed and appropriated
relationships of self-alienation and selfhatred which previous forms of Christianity had established and which had been
localised and intemalisedinto cargo cult pedagogicpractices. Indeed, the New Tribes Mission has been feeding off those
structures of self-alienation that previous forms of Christianity had intemalised into Kaliai subjects, who in turn had
reproduced those forms of self-hatred and self castigation in the redemptive moral projects of their cargo cults. The
reproduction of pastoral care and responsibility over a congregationrequiresthat a congregationreaditself as sinfulandin
need of the redeeming care of a teacher. Earlier, | argued that Kaliai cargo cults took over this Christian technique for
producingthe desire for pastoral care. Forthe Kaliai, thereis also a strange sort of pleasurein reproducingthese “dividing
practices” which offer to help people escape the world of darknessand enter a newworld of light. At the sametime that
Christianity condemns people, it established its seductive capturing power over them by promising to heal the very

alienationit producesin them.

Development,Christianity and Regionalformsof Nationalism

Part of the New Tribes Mission’s success has come about because like previous Kaliai cargo cults it has created a
newregional ethnic form of nationalismout of the projectof moral redemption. In particular, the translationof the Bible into
the local languages of Aria and Mouk has introduced a sacred dimensioninto those languages and into the classrooms

where villagers leamt to read and write Mouk and Aria. Prior to the mission arriving at Amcor, coastal villages had
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monopolised church and state educational resources. Coastal villagers provided the pupils who went to high school to
become politicians, public servants, businessmenand tradesmen. The new mission’s Bible and literacy classes gave the
Mouk a new form of pride and even gave rise to claims that the Mouk would now become the missionaries who would
morally transformthe whole of PapuaNewGuinea. Somepeople even claimedthat the Moukwould be sentto the land of
whitesto convertthe Europeanswhodid not believein God. Many of the young menwhowere appointedteachersin the
New Tribes Missionwere sons of cargo cult leaders and wherever they went they tried to stamp out everythingto do with
tradition. Apartfrom capturing nearly all of the Kaliai bush, these youngteachersalso travelledto the south coast of West
NewBritain so as to convertthemaway fromthe Catholic Churchand to the newmission. Thoughthe New TribesMission
likesto presentthe bush Kaliai as not having had any previous forms of literacy, the young menwho becameits teachers
had previously attended community schools at Bagai, Bolo and Salke. These young men have used the authority
conferredby their knowledgeof the Bible to displacethe old menof traditionfromleadershippositions. Nowadays, it is the
teachersof the New TribesMissionwhomediatedisputesin villages, plan activities and provide moral guidance.

The New Tribes Missiontransformedthe absent God of the Kaliai into an absenceinside people’s souls which came
fromnot sufficiently knowingand believingin God's power. By knowingGod throughthe familiarity of their owntongue, the
joy of His plenitude would nowfill people up. This spiritual joy in redemption has cometo be fused with people’s pride in
the newregional forms of ethnicidentity to whichthe new missionhas givenrise. Ceremonial exchanges, newmarriages,
and everyday contact with Catholics have been denouncedas having contact with people of darkness. Aroundthe new
mission, there has emergeda new regional identity that maps out its boundaries by denouncingthe Catholic Churchand
the government, for not having sufficiently transformed the bush Kaliai into moral subjects. Here resistance takes the
paradoxical form of criticising the state and Catholic church for having failed to change the bush Kaliai into Europeans.
Many parents, who had sent their childrento community schools at Bolo and Bagai, pulled them out once they converted,
claiming that these were the false (giamar) schooals of the govemment and Catholic Church from which nothing would
come. The new mission was used as an opportunity to create a new identity that affirmed its resistance to previous
controls over people’s lives which were experiencedas having deliverednothing. As indicated earlier, somevillagers, like
those at Salke, rejected participationin developmentprojects and they abandonedtheir coconutand cocoagrovesto live
further inland, away from the close scrutiny of government officials on the coast. When development officers for the
proposedKandrian-Gloucester project cameto Bagai, one convertheld up his Bible and told themthis wasto be their food
(kaika) and notbusiness. In short, contraryto its own desires, the missionwas hijackedby peopleto sustaina millenarian

projectthat usedreligionto resist community schools, the Catholic Church, the state and developmentprojects.
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Thoughthe Europeanmissionarieshave beenencouragingthe establishmentof stores, New TribesMissionfollowers
have used the authority of their renewed Christianity to resist full participationin the market economy. Those who have
established stores have found themselves accused of charging high prices which will later damagetheir afterlife. | was
given the following account of how converts reacted to one memberwho charged higher prices than other store keepers:
“All the menspokethat this manwhoworksa store will later feel it in heavenfor he is stealingmoney”. Peoplewere angry
that this store keeperchargedtwo kinafor rice instead of the usual one kina. Many converts spoke of moneyas something
belongingto Satan, for it led peopleto forget God. | wastold: “This personis no longerthinking about the work of Jesus,
he has lost thinking over this and he is working something according to his own wishes. Later he will feel it.” People
complainedto this store keeperin theseterms:

This storeyou mustworkit so thatit goesto the church. We do not sit downwith the customsof the past so thatyou can
workit asyouare. Thisis somethingbelongingto the ground, it is not somethingthat will help you go to Heaven, money
will not helpyougoto Heaven.

The new missionaries have advised people about how to run stores and what prices they should charge. On their
advice, all the storesat Angaland at Popmuhad noticesthat no creditwas allowed. This causedmuchdivision, withthose
opposingthe notices saying: “We are not whites that we should write a notice which says that this store offers no credit.
We are notwhites, whites followtheir ownlaws and we of PapuaNewGuineahave to followthat belongingto us, we have
to followour custom.” One New Tribes Missionconvert, whodid allowcredit at his store gavethis moraljustificationfor his
generousactions: “Boysthis is something belongingto the ground, it is not somethingtrue, it is not somethingyou could
carry upto Heaven;whenyoudieit justdisappears’. Peopleare tryingto find new, moremoralforms of commerce; thatis,
a way of engaging themselves as moral subjects in the new relationships brought by business. The new evangelical
emphasis of the Mouk now living in a time when they should focus on the righteous road leading to their death has been
used to undercut attempts by the missionaries to further incorporate people into capitalist exchange relations. The
missionaries have introduced goats, ducks and fish and these have been taken up by people not for commerce but for
subsistence purposes. Villagers have also been reluctant to grow and sell cash crops like cardamom which the
missionaries have been pushing. The pursuit of moneyand the commercialisation of one’s existenceis something people
opposeas Satanic (cf. Taussig 1980). In 1994, | wastold by one converthowthe presentgovernmentwantedto keepout
all the goodwhitesandjustlet in the businessmen. | wasalsotold that only the word of God, givenin the true languageof
the Mouk, would createthe newexistenceof whites:

| Youse[Europeans]cameand schooledus and someof yousedo believe and do workfor the Last Dayto comeandfor
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Jesusto comeup. However,welook at your laws, thosethat are workedin books, and you say that theselaws of yours
will makeour sit-downas goodas your sit-down. However, the law of God saysthat He alonewill school us with the laws
belongingto us. Hewill schoolus in ourtrue languageso thatwe canwin. Hewill comeand give theselawsto us, He will
give us our church, Jesushimselfwill comeandgiveit to us, and only then will we win the sit-downwhichyousehave.
However, with your laws we are not enoughto winthem, nothingwill comefromthat. Wewill workit andworkit and it will
justgoonlikethat... . Itislikethis: allthetruelawsbelongingto us, Jesuswillcomedownandgiveit to usin our
languageandwith our churchandthenwe will win. Wewill thenbe able to winin business, in the knowledgefor working
business. Wewill then be able to winit and we will have the samecustomsas youwhites. Ourexistencewill be the same.
Butthroughyour laws, thiswill not comeabout. Youlookat this Bible of oursthatthe New TribesMissionworksat
schoolingusin. Theysay: “thisis yourBible, thisis yourlanguage,and youwill nowbe able to work business.” Butno, all
these peoplewhohavetried these businesshave not beenable to win. Theyhave beenable to win small piecesof
money, butthe sit-downthatyouhave,noway! Itstoo hard. Its becauseof the talk of your government: “PapuaNew
Guineais to stopundemeath, it is to stopundemeaththe govemmentof Australia.” It is like this we are like rubbish, your
govemmentsaysthatwe are rubbish.

From the above quote we can see that the New Tribes Mission has been embraced because it was seen to be
delivering the Mouk’s own separate church whichwas something that the cargo cults had also been strugglingto develop
with their notions of a black Christ, Jesus as a woman, and Noah and Moses as Kaliai ancestors. The resistance of New
Tribes Missionconvertsto development, the PapuaNew Guineastate and Australian colonialismhas cometo be phrased
usingthe same Christianlanguageof the Last Day and Christ's returnwhich had beencentral to previousbushKaliai cargo
cults. This overlappinguse of the same concepts by missionand cargo cults has producedthe ambiguoussituationwhere
peopleresistthroughtheir furtherincorporationin, and allegianceto, Christian messagesthat are madeto resonatewith all

sorts of undergroundconnotations.

Individuationandthe New Tribes Mission

As was the case in previous bush Kaliai cargo cults, within the New Tribes Mission cult, there occurred certain
experimentations with sociality and identity. One initial form this took was an attempt to abolish the matrilineal moiety
systemand to move more fully towards European patrilineal forms of identification. The missionaries have contributedto
this processof social experimentationby seekingto abolishthe strict avoidancetaboosgovemingrelationshipsbetweenin-
laws. | wastold howon one occasion Sign urged someonenot to be embarrassedandto call the nameof his tambu. This

informantwenton to equatethese practiceswith the way convertsnowpractised Europeanformsof etiquette, like knocking
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on doorsbefore entering,and askingpolitely to use somethingbeforetakingit.

| do notknowaboutyou [whites], but we have our tambu[indaw]. Mywife’s sisteris mytambu, | cannotcall hername. But
Signhas comeandabolishedthis. Thisgoesnowto the side of white-skins. If someonegoesto someoneelse’sdoor,
theyknock. Thisgoesto the customofwhite-skins. If thereis a saucepanandit is outside, you can only takeit if you ask.
When, they [relativesin the New Tribes Mission]told me aboutthis, | told themtheytook somecustomsfromthe church
andsomefromthe customsof whiteskins.

We see here Europeanceremonial customsof respectcomingto assumesacred, indeed Biblical proportions. Peoplesaw
Europeanformsof etiquette as the newmorallawwhichwould reformand remakethem. AdoptingEuropeanetiquettewas
seenas adoptingnewforms of moral discipline and understandingsabout property whichwould allowpeopleto escapethe
corruptfamiliarity of the paganpast. The newrulesinstituted by teachersin the New Tribes Missionincludedthe rule that
only a person who owned a garden could go and get food from it to give to a visitor. Converts cameto assert more
individualised forms of property as preferable to the immoral license and familiarity of traditional kinship relations. Since
1994, these rules have not been followedto the same strict letter as they were previously. Nowadays, Catholic relatives
pointto this as a signthat the New Tribes Missioncultis declining. Theyalso point out that converts often now swearand
singoutto relativesto go to gardensto pick food for themselves. | wastold:

Beforel could notgo gettaro fromsomeoneelse’s garden, only the personwho ownedthat gardencould go getit and give
it to me. Now, at thistime, peopleare startingto give up thistalk of theirs. Nowtheysingoutandsay: “Gogetthetaro
fromthe garden.” Andtheywillgoandgetit. Thispromiseof theirswhichtheyfirstworkedhasbeengivenup. Before,
onlyif you climbedyour coconutsand broughtthemdownand gave themto me could | eatthem. However, nowtheywill
tell youto climbthese coconutsand eat them, but oftenthey are not eventheir coconuts.

Duringoneintensephase, in the early 1990s, followers of the New Tribes Missiontried to abolish bride prices.”” This
was resisted by many mothers and fathers who demanded some compensation for having reared their daughters. The
compensation they received often took the form of second hand European goods like plates, clothes and trousers; or
alternatively a token bride price of 10 kina. In 1990, the villagers of Moluo gave me the names of 10 girls who had been
married for 10 kina and they complained bitterly that this did not compensate relatives other than the parents. On the
coast, Catholics related to New Tribes Mission converts told me of their anger, that when one of their daughters married
they shared the bride price with relatives in the New Tribes Mission who later gave back nothing when their daughters
married. Numerous complaints to govemment officials led New Tribes Mission followers to go back to the official bride

price of 50 kinawhichwas set by the local councilgoverment. | wastold that Sign usedthe story of Adamand Evein the
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followingwayto getrid of bride price payments:

Ourcustomsfor workingchildrento go inside the men'shouseand for working shell moneyto buywomen, all thesethings,
theseare sin... . He[Sign]alonewould denounce(kros) these customs. He would go backto the beginningof us all, our
originsfromPapa, fromAdamand Eve. Hewouldsay: “with Adamand Eveit was notthe casethat somemanpurchased
the child of anotherman. No! Godaloneworkedthem.” He saysthatwe mustfollowthis. If we buy a womanwithlots of
shellmoneythenthisis sin.

[Anothermaninterjects] He sayswe are stealing, stealingsomethingbelongingto anotherman. Thismanusesthistalk
andit is not straightin mythinking. | workedthis talk that we spokeaboutearlier, aboutthe pain of the mother,and | say:
“Did Godlook after this child and makeit big? Truehe gaveit, butlookingafterit is a lot of trouble. Whenyou are small

you urinate onyour mother, you urinate on her skin, you urinate on her clothes, you defecateall over her skinandit is the

samewithyourfather. Thetwolookafteryouwhenyou are sickandyoucomeup big.”

New Tribes Mission followers have also developed new marriage customslike writing letters to parents asking for a
bride. If a parentrefuses, then those requesting a bride might refer to God as the true creator of the child and ask the
parents: “Is this your child that you can block and tie her up?” | was also told that Sign frowned on womenin the new
missionmarrying Catholicmen:

It would be all right for womenof darkness[Catholics] to marryinto the New Tribes Missionbecausetheywouldjointhe
church, butit would not be goodfor a New Tribes Missionwomanto marrya manof darkness. No, thiswomanmustpull

the manto comeinsidethe church. If a manof darknessmarriesa New Tribes Missionwomanthen she mustpull himin

sothathe beginsto be schooled.

Itis hardto knowwhether Signis actually makingthese rules or whether his deificationleads convertsto refer and sanction
all rules as coming from him. However, it is also impossible to live in the Kaliai area without running across these new
rules. My own feeling is that Sign knows about the new rules and he turns a sanctioning blind eye to them and even
encouragesthem. Nowadays, those who criticise the new missionaries do so partly because, like previous Kaliai cargo
cults, they have also been claimingthat Jesusis coming back and yet so far he has failed to materialise. In 1995there a
big dispute between Sign and some villagers at Amcor who angrily told him that he had been lying to them about Christ
comingandthat they had waited patiently long enough. Some people’s anger is especially directed at the culture of sin
and guilt which the missionaries have developed around them. One Catholic villager denounced Sign in the following
terms:

| Thismanis aliar. He hastaughteverybodyto see everythingas sinful. He saysthatthe foodbelongingto us, of Papua
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NewGuineahassin, thatit is the food of Satan. Manioca, taro and sweetpotatois all the food of Satan. | think Signis
workinga cargocult. If someonelater comesand asks himaboutcertaintalk, he will say: “I do notknowaboutthis, it is

everybodyelse sayingit.” Butheis lying, thereis no one standingbehindhimwhowouldworkthis talk.
ChristianHegemonyandwhatit meansto eat off one’sHost

In this chapter, | explored how people interalised and reworked the coercive moral rhetoric of the New Tribes
Mission. | arguedthat early cargo cult appropriations of Christianity, which were focusedon a punishing God, cameto be
re-voiced by the new missionwhichre-empoweredthese cargo cult messagesof punishmentin waysthat allowedthe new
mission’s messageto be again re-appropriated into new cargo cult voices. People’s cultural dominationis created out of
such twoway borrowings. It is made up of mobile parasitical relationships where parasite and host often swap placesin
quite complicatedroundaboutways. Here, it is not just a question of the host [New Tribes Mission] drinking the parasite’s
[cargo cults] blood but also, in the process of doing so, drinking back its own blood [Christian doctrine] which had been
originally internalised into the parasite [cargo cult]. The blood of Christian doctrine comes to circulate and form some
unusual economies of meaning. The New Tribes Mission has fed and grown off cargo interpretations and expectations of
itself whilst the cargo cults in turn have tried to feed covertly from the millenarianismof the newmission- its talk aboutthe
Last Dayand Christ's return - whichthe cults have assimilatedto their ownmillenarianpastoral projects. Nowadays,when
the cargocults drink fromthe New Tribes Mission, they do so not just in a simple directway but partly throughthe process
of the newmissionhaving beenset up as secretly recognisingand sanctioningthe cargocult messagesof the past. In this
sceneof exchange, there are multiple re-familiarisationswith oneselfthroughthe mediumof the other.

| have been arguing that the new missionwas made to voice cargo cult appropriations of Christianity in a way that
allowedthe missionto also appropriatethe cargocults. | seethe presentstructure of hegemonicrelationshipsas madeup
of relations of mutual appropriation where host and parasite feed off each other's appropriations but also feed off each
other’s appropriations of each other’s appropriations. The metaphorof host and parasite has certain advantagesin terms
of graspingthe shifting flows of this interpenetration of self and other. However, thisis also a specular relationshipwhere
identity emerges not simply through the mirror of the other but also through appropriating and mirroring back the other's
appropriations and mirrorings of oneself. There is here a struggle to re-possess and control the mirroring terms that
mediate the specular relationship that makes identity possible. Mirrors come to be caught within mirrors, echoes within
echoes, producing forms of epistemic murk where it becomes difficult to discover where the official voices of European
missions end and those of local Christianity begin (Taussig 1987). There is both pleasure and anguish in the resulting

ambiguities and instabilities of meaning. Villagers insert their desires and personhoodinto that specular relationship of
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domination provided by the gaze of Europeansand in doing so they re-make the meaning of the gaze of whitenessthat
judgesand createsthem.

Throughout this book, | have explored how cargo cults took on the role of producing a new sort of society that had
interalised the white man’s norms and his cargo. This process of reproducing oneself as white was often mediated by
white spirit children, or ancestorswho had turned white, or cargo cult leaderswho mimedEuropeans. Whathas happened
in the contemporary context s that the American missionaries have used the fires of Hell to try and re-establish westem
control over the world of the dead and over those spaces of alterity that mediate the transformative mimetic labour of re-
positioning oneself, the world and the processof becomingwhite. However, not everyonehas beenhappywith this loss of
control over the empowering spaces that positionidentity, the past, future and the present. | know of two shamansin the
Kaliai bush who recently claimedto have travelled to Hell and who came back denying the presence of any incinerating
fires there. One shamanclaimedthat all the talk about Satan’s fire was really referring to fires inside volcanoes and that
volcanoeswere really doorsto the dead. The other shamancame back declaringthat what people were referringto as a
fire was really the welding sparks of a giant shipyard where those who had committed sin were sentencedto hard labour.
Theseshamanssoughtto put out the fires of Hell by transformingtheminto other domains of meaningwhich kept alive the
labouringworld of the dead.

Thesetwo shamansare howeverthe exception; many converts have gone further downthe road of Christianisation.
Some converts now deny traditional stories of people being captured by the dead or having their souls stolen by masalai,
claiming instead that Satan really did these things. It was he who caused a certain womanto fall into an underground
villageandit is he who nowadayscapturesthe souls of childrenwhenthey becomesick. The objectification of evil which
traditionally took the form of the world of the dead and masalaiis here Christianised; and instead of a shamanrescuing
people’s soul in a dream, converts how pray to God to get Satan to release the person he has captured. The
personificationof evil in traditional culture comesto be displacedand colonisedby the personification of evil in Christianity.
The strugglesbetweenthe shamanand the ghosts of the dead, tambarans, tevil and masalai cometo be assimilatedto the
struggle between God and Satan. The hegemonic power of the New Tribes Mission has come fromthe reality it accords
evil. Ratherthan denyingits objectivity, it re-fetishises and re-objectifiesit. In doing so, the new missiontransformsthe
struggle againstthe pastinto a demonic struggle to embrace the saving power of God. Here traditional topographiesand
figuresof evil (focused on masalai places, waterfalls, mountainsand graves) cometo be displacedand personifiedinto the
figure of Satanwhosedwelling place of Hell starts to collapseand deny the specificity of the localities of tradition. A certain

de+erritorialisation of people and memory is now taking place as villagers come to be incorporated into new imaginary
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topographies that belong to Europeans. The attempt to localise Christian topographies and Biblical heroesis what the
scorchingfires of hell are policing.

Throughout this book | been analysing the cultural incorporation of processes of cultural incorporation. | have
focusedon the altermnative forms of emplacementoffered by tradition and the dead which hold out the promise of inserting
an improper place into the dominant culture. In the case of the New Tribes Mission, we are dealing with camouflaged
forms of allegiancewhich hide people’stransgressions; we are dealingwith the forms of euphemismthat people developto
conceal and articulate an alternative world of meaning within the dominant culture. Here people embrace the task of
othering themselves, of remaking themselves, but they also seek some control over this process by secretly making this
othering process something other than itself. The civilising process of becomingwhite comesto be recast and rendered
liveable by makingit into a processthat the dead can also secretly inhabit. We are dealing here with those artful forms of
double reading that allow people to simulate compliance whilst all along re-using the dominant culture for other ends.
Cargocultfollowersinsertthemselvesandtheir desiresinto a borrowedculturewhichthey poach, transform,combinewith
their owntraditional culture so as to make the dominant culture into a space that can be inhabited not only by themselves
but also by their dead. Indeedthe Kaliai have so far only been able to find a liveable space for themselvesin westem
culture by firstfindinga liveable spacefor their dead. It is the deadwhosocialiseand makeliveablethe borrowedworlds of
white-skins with their transformational pedagogic practices. People reinventthe civilising process by makingit partly their
ownandthisis part of their project of makingthemselvesat homein a contextwhere their identities and their world have
both been severely problematised. Yet home and self{possessionalso require travel; they can only be achievedthrough
the detour of problematisation and it is these narratives of travel, of self-alienation and self{possession which are
reinventedin cargo cults. The process of comingback to oneself, the exterior terrains, the mirror structures which make
journeysof self-discoveryand selftransformation possible are continuously reworkedin pastoral practices of caringfor the
selfwhichare extremelyambiguous. The hybrid character of these practicesof selfformationmeansthat their politicaland
historical effects are by no means obvious or singular. Certain levels of complicity and resistance, dependence and
autonomy, reside togetherin complexstrugglesto becomewhite that also reinventthe meaningof whiteness. In all of this
thereis oftena certain objectification of self and community throughthe newvalue structures providedby commoditiesand
the moral meaning of whiteness. Both cargo and white-skins become part of people’s moral revaluing and rethinking of
place, the past, the deadand oneself. These newforms of objectification create newforms of mirroring which mergewith
those traditional forms of mirroring that were locatedin the dead, in two skins and in underground geographies. We are

also dealing here with the creation of new histories through the creation of new geographies, through the project of
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inventing, crossing and tying together new spaces. The contested nature of space is a contesting of history, for what is
history if not these narratives that join together divided terrains, identities and categories; terrains that are ways of
spatialisingand objectifyingthe categoriesof sociality.

It was not simply whites who brought to Melanesia processes of self-alienation for this was also there in traditional
stories of a masalai, sorcereror tevil stealinga person’'ssoul. Christianitywith its imagesand narrativesof the Fall, sinand
the devil brought new forms of self-estrangement, of not being at homewith one self. Cargo cults poacheduponand re-
invented these Christian narratives and images of not being at home in the world as part of the appropriation and re-
invention of pastoral practices of self-possessionand selfformation. The struggle to occupya place can only take place
througha simultaneousstruggle to occupyall thatwhichis out of place, for thereis no placewithouta senseof whatis out
of place. Thestrugglefor utopiais a strugglefor the emplacingquality of the out of place. The productionof alienation, not
simply as a colonial project thoughtit is also that, but also as part of cargo cult practices for forming subjects. If people
wereandare still attractedto the New Tribes Mission, it is becauseit offers powerful forms of self-estrangementwhichalso
promise powerful forms of self-possession. There is a secret struggle here to possess oneself through the possessive

techniquesof others, which one secretly makesinto vehiclesfor re-possessingthe dead and oneselfthroughthe dead.
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1Villagers at Aikon, Doko Sagra, Onamanga, and Salke were initially too scaredto tell me anything about the dead, claiming that
they did not knowor had forgottenwhat their grandparentshad said. My experienceof fieldworkis that knowledgeis a relationship
whichyou developwith people. The more you knowthe more people tell you, with knowledge here being a mechanismof social
incorporation. The disclosure of information was often phrased as a gift which came through me demonstrating commitment to
communities by returning back to themand through villagers seeing that | had no intention of denouncing them or making fun of

their stories.

2The Melanesian Pidgin (Pisin) termswaitskin (white-skin) and blakskin (blackskin) are used constantly by Kaliai villagers. Along
with their Englishequivalents, | also use thesetermsto capture people's perceptions of presentrelationshipsas groundedin bodily
differences. In this book, I have useditalics for Pisin words and bold typeface for native Kaliai terms belongingto Mouk and Aria.
Mostvillagersare fluentin Pisinwhichis usedin everyday conversations, meetingsand cult activities. All of the quotedinterviews
in this book were carried outin Pisin with me then checkingthe use of certain conceptsin tok ples  Instead of translating Pisininto
“proper”English, | have often soughtto maintainthe texture and resonancesof people’sway of talkingby translatingit in waythat is
perhaps closer to transcribing in that it exploits the English metaphorsin Pisin - Some frequently used Pisin terms like masalai
tambaran and tumbuan, | have treated as English terms which have become part of the specialist vocabulary of Melanesian
ethnography.

3 satanwas also sometimesrevaluedby cargocults so as to becomethe altemative God of Melanesianswho stood opposedto the
God of white men (Lawrence 1964; Worsley 1957: 32, 111-3; cf. Taussig 1980). Though Satanwas not taken up by bush Kaliai
cargo cults, some coastal villagers see their trickster-god Titikolo as the bad god of Papua New Guinea who might nevertheless
returnto helpthem Thereis a history of the devil and of trickery in Melanesiawhich remainsto be written and whichwould be a
history of a politics of inversion. In some places, Hitler, Germany and the Japanese were embracedin a similar way (Mead, M.
1966: 191; Valentine 1955; cf. Kaplan 1995). Some of the Batari cult's military commands seemto be Germanwhich supports
Worsley(1957:98) pointthat Germancould be “favouredas an anti-Governmenttongue.”

4Father Janssen (1970: 17) described Kaliai villager's grasp of Christianity like this: “Lotu [church]is a lo [law], i.e. a powerful
secret, whichis only knownin various degreesto the Holy Father, the bishops, the priests and perhaps also to some catechists.
But these mendo not reveal the secret, they use only pictures whenthey talk about God, grace and the last day. In this present
cult [Censure’s] movementthere were even rumours, that the bishop had told the newly trained catechists, not to tell everything
which they had learned.” Janssen claims that Catholic Church notions of the mystery of the sacramentand God's grace were
mergedwith cargo cult notions of the Church hiding its meaningsand of the Churchusing tok piksa [talk-picture] to disguiseits real

truths. Janssen(1970:18), sawthis as a confusion: “Itis very difficultfor the peopleto convertthemselvesfrommagicto Christian



beliefs. It is hard for them to understand, that Christianity (God, grace, last day) is not a secret, that could be revealed, but a
mystery that underlies human existence, that should motivate man's personal and social behavior, and that will bring human
fulfilment only in connectionwith secular activities, not always on earth, but, as Christian hope expects, at a time afterwards, at a
dayandin a way only mysteriouslyindicatedin the sacredscriptures.” Janssen'sabove subtle distinctionsare far fromclearandin
the field such explanations would have only reinforced cargo cult hermeneutic practices focused on the Church’s secret,

underground, meanings.

SWhen | asked Censure’s family if the English word “to censure” was part of Censure’s name, they seized upon it as the right
meaning eventhoughthey had beenunawareof it. They claimedthat Censure was probably aware of it for he was said to know

Englisheventhoughhedidn't.
6Thefollovvingare the Censusfiguresfor Kaliai villageswhich | mentionin this book.
197778 Census 1990National PopulationCensus

VillageTotal excluding absenteesTotal including AbsenteesTotal
HouseholdsCitizensNon-
CitizensAikon16621835185Angal13617170408Bagai59741052B0l09814827142Den
ga548020109Giginal45145623543Gilau
(Atiatu)26932831219Gogola375719112Kandoka24136788460K etenge19525143224
Lauvore19025339228Molou476631162Pureling12614644229Ro0bos2032161072Salk
e5712018111Iboki Station83015 Malaysians

The 1990 National Population Census figures are misleading, for villages like Aikon, Salke and Molou existed then only in name.

Their membershad movedto the newvillages of Popmu, Sarangtuand Omuraenehwhich had been establishedcloserto the New

TribesMissionat Amcor (Gigina).

TThe following figures from patrol reports in 1973 indicate the different degrees of incorporation into cash crops at the time of

Censure’s cult. The six coastal villages of Gilau, Kandoka, Ketenge, Lauvore, Pureling, Taveliai had planted a total of 59529

coconuttreeswhilst the bushvillages of Aikon, Angal, Bagai, Benim, Giginaand Molou had plantedonly 6664. WhereasKandoka
had 12977 coconuttrees, Benimhad 187 and Gigina260.

8A number of philosophers have pointed to the important role of houses in the construction of human identity and sociality
(Bachelard 1969: 3-73; Heidegger 1971a; Casey 1993). Melanesian anthropologists have also documented and analysed stories
about houses as the scenes of a primordial sociality (Landtmann 1927:15-16; Mimica 1981; Weiner 1991). In the Kaliai bush,
men’'shousesweretraditionally modelled on birds andfrogs, and were givenwomblike connotations.

9 Austronesianspeakersfindit hard to leam Anem(Thurston 1987). Anemspeakingmenwho have married Aria-speakingwomen
often complainthat their wives and childrenhave not leamt Anem. Thisis especially problematic, giventhat they see Anemasthe

firstlanguageof humanity.



1OMarriage between members of the same moiety is spoken of as marrying one’s own blood and mother. It is also a form of
symbolichomosexuality, a marriagebetweengroupsgenderedthe same.

11 the early 1990s, a Malaysiancompanybegan cutting timberin the Kaliai bush. Its royalty paymentshave further discouraged
villagers (especially those at Denga and Bolo) from undertaking the arduous task of cutting copra. The recent construction of a
network of roads by the Malaysiantimber companyhas not changedbush people’s attitudesto cash crops. Indeed, bushvillagers
see timber royalties as a way of acquiring the few western goods they need without resorting to cash crops. Many bushvillagers
opposedthe coming of the timber company as another white man's trick. Its logging operations have created a “law and order”
problemwhichis really people resorting to theft and violence in a context of massive corruptionwherethey can do little to remedy
their dissatisfaction with low royalty payments and environmental damage. In this book | will not take up the impact of the
Malaysiansfor they have not beenincorporatedinto cargo cult stories. With them, a different sort of politics has emerged which
does not involve the same mythologisation processes. This contrasts sharply with how people at about the same time did
incorporatethe AmericanNew Tribes Missioninto their cargo cult mythsand relationswith the dead.

12Father Janssen (1970: 6) claims that four Catholic and two Anglican catechists joined Censure’s movement, along with two
teachers, two councillorsand numerouskomitis members.

13 Kaliai villagerssometimesuse these Pisintermsinterchangeably. Thereis a tendencyto use the termmasalai (pura) for named
sites which house certain ancestral figures of change. Theword tevil (ano, mahrva is used mainly for ghostswho seekto eatthe
living. Tambaran(mahrvg is also usedfor angry ghostsbut also for certain primordial, superhumancannibalslike Boku.
14Gloucester Patrol ReportNo. 4 for 1969/70listed three schoolsin the Kaliai CensusDivisionwith: 164 studentsat Kaliai village;
179at Salke;and 75 at Bagai. Aftera fire bumtdownthe schoolbuildingsat Salke, the Aid postand communityschoolwere rebuilt
atBolo.

15steve Feld (personal communication) has informed me that in Southem Highlands Province and Westem Highlands Province,
there are stories about soap as the condensed skin of whites. Here the rubbing of soap into black and white bodies voices the
same ambivalences and suspicions of commodities as cannibal substances. A similar analysis could also be done of numerous
PapuaNewGuineanewspaperstories abouthumanfleshbeing sold as meatin urbanmarkets (Lattas 1993).

16Thevillagesof Boimangaland Onamangawere not listedin official censusdocuments. Theyhad brokenawayfromthe villages
of Aikon, Angal and Salke. In the late 1980s, they returned back to these villages when everyone converted to the New Tribes
Mission. It wasthenthat Aikonand Salke movedfurtherinlandto becomethe newvillagesof Popmuand Sarangturespectively.

17| ikewisethe villagers of Bagai, Doko Sagra, Molouand Roboswho convertedto the New Tribes Mission pulled their childrenout



of the community school at Bagai, claiming that the Catholic Church and governmentwhich ran this school had failed to change

theirlives.

18The conflict betweenbush and coastal villagers also playsitself out in terms of each accusingthe other of using magic to work
continuousrain which damagestheir crops. In 1986, | heard bush villagers claimthat their gardens had been damaged by magic
from coastal villagers who were angry about having given pigs and shell moneyto the cargo cult leader Censure. Some bush
villagers blame Censure himself for their poor gardens, claiming he was working magicto punishthemfor havingdesertedhis cult.

In short, the health of gardensis a way of abjectifyingsocial relations.

191 the late 1980s, young men from the Kaliai bush were taken to Port Moresbyto negotiate with Malaysiantimber contractors.
Thosewhowent complained about eating soft westemfood, like Weethix, which causedthemto get diarrhoeaand feel sick. Their
solution to this weakening of themselveswas to demandto be takento the markets in Port Moresby where they bought “Papua
New Guineafood”. The young men contrasted soft debilitating westem food with the “strong” food they normally ate which was
cookedin openfires. Whenever| had diarrhoea, people would attribute this to the softer foods that | ate and | would be offered

bakedtaro or maniocto strengthenme.

20There is a long history of Melanesian people employing binary opposites to think through their relationships with whites.
Sometimesthis is figuredin cargo cult myths as the different destinies of two brothers who become separated and alienated from
each other (Lawrence 1964; Pech 1991). Lawrence documents how in Madang District, there was originally the notion of the
Germansas the bad whites and the Australiansas the goodwhites, thenthe Japanesebecamethe goodwhitesin oppositionto the
Australiansand then finally the Americans becamethe good whites whilst the Australians continuedto be seenas the bad whites

blockingthe road of the cargo.

21\Wagner (1991) collected the same story in New Ireland which points to some cargo cult beliefs being part of an underground

regional folklore culture that existedalongsidethe plantationeconomy.

227The traditional bush Kaliai punishmentfor this crimewas to cut Varku's footprint (a cassowary'sfootprint) into the woman'shair,

sever her headandthrowit out of the men’shouseinto the village squarefor the womento collectandbury.

23 Cargo cult accounts throughout West New Britain incorporate current regional conflicts. The Kombeiare unpopular because of
their reputationfor sorcery and because of the political powerthey hold in national and provincial govemments. Onthe West New
Britainisland of Bali, villagers claimthat whentheir God - Luangeh- ran awayto Americait was becausehis wife fromthe Kombei

areadisobeyedhim; she camebackfromgardeningand spied on his secret serpentinebody.

24This exchange of racial identities, which Batari spoke of to McCarthy, can be found in bush Kaliai accounts of how when the

deadwantto returnto Papua New Guineathey disguise themselves by changingthe colour of their skins. Posingenclaimedthey



did this by immersingthemselvesinto differentdrumsof water. He heardthis explanationfromthose runningthe cargocultsin the
early 1970sand he later asked a visiting kiapif it wastrue. Beliefslike Posingen’s, work to subvertthe stability of black and white
identities by renderingthemambiguousand interchangeable.

Thoselike us [Melanesians], they will go to onewaterwhichis in a drum. Thereare twowaters, one water here and anotherwater
overthere. Nowsupposewe are leaving, say if we wantedto go and comebackto our village, thenwe would go andleave this
drumwhichis oursandwouldgo to the drumbelongingto youwhite men. Wewouldgo downinto it and our skinswould change
white and thenwe would cometo PapuaNewGuineaandtravel around. Aftera while, whenwe wantedto go back, thenwewould

go andwashin our water and our skinswhichare blackwould comeback and we wouldremainlike that.

25Kaliai myths speak of plants becoming human and starting certain matrilineal totemic lines. | also collected two stories of
childrendying on distant plantations and then plants sproutingup wherethey had died. Parentslater broughtthese plants backto
their homevillagesand plantedthemas memorials. Both plantswerered, one wasa red cordyline; the other a taro plantwith a red

tuber; the red in bothwasthe children’sblood. Censurealso spokeof plantshavinga secrethumanpresence.

26The millenarian promise offered by institutions can be seenin a letter sent 8th August 1966 by the District Commissionerto his
field staffin WestNewBritainaboutfindinga solutionto cargocults.

Thelongrangesolution| feelis only by way of better educationand more sophisticatedadministrationthroughsuch organisations
as Councils. Wemay not be ableto do a greatdealin quickly changingtraditionalthought pattermsbut we shouldbe tryingto find
waysand meansto influencethe peopleto greaterendeavoursin their owninterests. We should makeit quite plain to themthat
suchactivitiesas cult activities hinder ratherthan engenderprogress, thatin manyrespectsthey havefallen behindmanyother
areasconsideredin the pastas moreprimitive.

271n 1964, Koriam Urekit was elected to the first House of Assembly. Two years earlier, he was on the New Britain District
Advisory Counciland an observerto the Legislative Councilin Port Moresby.

28Many of the anti-colonial millenarian movementsin Africa also operated as anti-sorcery movements (cf. Fields 1985; Mcleod
1975; Richards1935)

29The govemmenthad information about Aikele’s cult activities as early as 1962 when complaints were made by a teacher, John
Salkie of Aikon village. He claimedthat Aikele had said: “[if you] do this work all right you can see your fathers and motherswho
died before” and “you all know we have more cargos [sic] coming from our fathers and mothers who died before but the white
peopleare stealingthem”. Thosewho had told Salkie of Aikele’s claimsrefusedto repeatthemto govermmentofficialswhoin tun

refusedto believe Salkie and chargedhimwith spreadingfalse rumours.

30This information was provided by the exduluai of Malasongo village which was partly made up of Mouk villagers who had



migrated to the Bariai coast. When a patrol ran into this exJuluai at Benim village he claimed: “I must live on my own land or
otherwisewhenAikeli'slawis brokenl| will not shareany of the cargo.” Aikele'slawwassaidto involve payinga taxto gaina share
of the cargo:

Whenthe time comes, we will all go into our housesand lock the doors, there will be twenty four hours of darkness, accompanied
by thunderandlightning. Whenthe sunreturns, we canall leave our housesandthe cargowill be there. Therewill be cars, trucks,
cycles, radiosandthe otherthingsthatyou Europeanshave. Thewholeof NewBritainwill be flat and there will be plenty of roads

forthecars.

31 Molouvillagersdeny deliberately buming these coconutswhichthey say were destroyedwhendry grass caughtfire accidentally.
Theydo admitto cuttingdownyoungseedlingswhentheyleft so that the villagers of Robos could not “humbug”on the fruits of their
labour. A patrol report dated 12th December 1967 claims: “[of] 4,000 coconuts seeds whichwere sent by the District Agricultural

Officerat Talaseafor planting, only 800 were foundand the rest were consumedby the people.”

32 Aikele alsotried to pull villagers fromthe Kandrianside into his project. Villagers at Bagai, Molouand Robostrace their descent
to the south coast (fromwhere they nowadaysreceive sometimberroyalties). A letter, dated 6th January 1966, claimsthat Aikele
collectedtaxesfromfour Kandrianvillages: “These were Asawatneand Pauwho contributed f 6 altogether, Ourin f 1 and Gergering
whichgave f7 butthen askedfor it back. The moneywasretumed.” The administrationthoughtthe moneywas for development
purposesat Bibling Ridgeand had beenoften reassuredpreviouslyin thosetermsby Aikele who continuedneverthelessto develop
development along different lines. Aikele became opposed to the administration’s attempts to develop new forms of
governmentality. At Kulwangovillagein Rauto, the Patrol Officer at Kandrianaccused Aikele’s followers - luluai Kulo and 20 other
men - of interrupting polling for the first House of Assembly election. At this time, there was some competition between Koriam’s
movementand Aikele’s. A letter dated 27th May 1964 and entitled “Confusion by Luluai of Molou”, recorded Kulo as making a
speechwhichdrewon people’s understandingsthat New Britain had been createdfirst but it had lost God's school. Godthentried
to give his school to other Melanesians but they too were pig-headedand so God wentto America. This schoolwas now coming
backand it would comethroughAikele’swork ratherthan throughCouncil Governmentand elections. Kulowas quotedas saying:
This Europeanis workingfor the electionbut it is an electionfor a Councilonly. Thisis only a Councilandyou people cannotgoto
it. 'Youmustcometo the otherworkthat Aikele has foundfor us and not this Council. Youmustcomeon Aikele'sroad. | wantto
getmoneyfromyouandgiveit to Aikeleandworka roadfor us. (A sumof f7-3-0 wascollectedandhandedover). Thisis a
strongmeeting. NewBritaincameup firstand laterwe weremade. We cameup firstand God gave school (education)to us. We
werebig-headsto God'stalk. Weignoredthe schoolso Godthenbuilta bridgeto NewGuineaand placedhis schoolthere. The

NewGuineansin turnignoredthe school so anotherbridgewas built to Papuaand the schoolwastransferredto there. Inturnthe



Papuansignoredthe schooland the bridgeto transferthe schoolwasthenbuilt to America. In America, one manheardthe word of
Godandbuilt schoolsand thuslearningcameup from America. God later took the schoolto Japanandit is nowstartingto came
[sic]to Australiaand NewGuineaagain. (1964, Patrol Reports, Gloucester)

Unaware of the full resonances of Kulo's above speech, the patrol officer noted: “There appears nothing adverse in the speech
made by Kulo and it was explainedthat is [sic] merely a confusedidea of howlearning cameto different parts of the world with a

religiouscontext”

33patrol reports in December 1966 claim that Aikele collected $134.75. The administration took this money and depositedinto a

CommonwealthSavingsAccount. Peoplestill ask aboutthis money.

34Thisis a well known Kaliai motif belongingto the initiation ritual of the tambaranMukmuk. Therean initiate squats betweenthe
legs of his maternal uncle whois beatenacrossthe stomachwitha cane. Later the uncle will receive shell-moneyfor the pain he
“ate”. Aikele was assuming this caring ritual relationship to his kiap and it carried the expectation of compensation for hardship

received.

35Throughoutthe Kaliai area, people are spokenof havingtwo skins. Whenthey die, their outer skinis left behindand the person
goesto live in an inner second skin. This second body is also what people travel around in dreams; and it is this second body
whichmasalai captureand eat. It is only nowwith the arrival of the New Tribes Missionthat people are increasingly taking up the
Christian projectof spiritualisingthis secondbody. Yet, eventhen manyNew Tribes Missionfollowersstill find it difficultto conceive
of a soul, the animatingforce of the self, as somethingwithoutcorporeality.

36ManyKaliai villagerstell the story of an original teacher-God called Katika, whose pedagogic functionsare nowadaysperformed
by catechists. Katikakept calling villagersto attend his church, but they choseinsteadto go huntingandto their gardens. At Bolo,
onelay preachertold me:

Katikawasat the village of Botogoigoi. He workedbelo[ranga bell], but everyonewas bikhet[arrogant, self-opinionated,
stubbom]. Itis still like this now. Peopledid notwantto lotu [goto church]. Theytooktheir childrenand axesandwentto their
gardens. Katikastoodup andranaway. Hewastired of their habits. Hewastired of our bikhet Thisis whynowthereis notone
thingwhichhas comeup before our eyes. Youseethis morota[sagopalmleavesusedfor thatch], it is everywhere. If we had
heard his talk, then something[of significance]wouldhave comeupto us. Thisbosswhogave us our customs,we cameup at the
sametimeas him. If we had heardhis talk at the beginning, then something, cargo, would have comeup by now. Buthe has

gone. Katikaleft, he ranaway.

37 These stories can also be used by membersof this educatedelite as an explanationfor their powerlessness, incompetenceand

corruption. Recently, whenl askedthe Secretaryof the local landownercompanyaboutthe lack of any significantbenefitsfromthe



timber project, he replied crypticallythat | mustknowthe reasonfor this, for | had heard someof the stories of the big men.

38versions of this story can be foundin the Madangarea, Siasi islands, south and north coast of West New Britain and on Bali
Island (Lawrence1964; Pech 1991; Pomponio, Counts, Harding 1994)

39 heard this version of Titikolo in 1986 at Salke village prior to it converting to the New Tribes Mission. Nowadays, the new
missionhas becomea vehiclefor distributing Americananti-communistrhetoric. One Americanmissionary- Sign- supportscertain
national and provincial candidates sympathetic to his mission by labelling their opponents “communist’. These evaluations have

beentakenup and reproducedby his converts.

40Janssen (1970) notes that followers used the word stori to refer to myth and genealogybut also to their movementand its work.
Peoplewere called uponto comeinto the stori. Referringto Censure, Janssen(1970: 31) notes: “We may say that he seesin the

storya revelationof the ‘lo™. Thewordstoriwasalso usedin the senseof “secret power”, like when people said that if they worked
their stori it would create the white man'slifestyle. Whenl wasin the field, people moumedthe fact that all their stori [cargo cults]
had fallen downand they wonderedwho amongstthemwould be strongenoughto starta new stori. Story+ellingwasan activity, a
revealingmagical practice.

41 censuretold his followers: “I am notenoughto washthis dirt of mineon my skin; for on all these different [bodily] parts, there is
food (kaikal).” Censure spoke of his ritual laws as a “garden”which followerswould work to producefood: “Ourgardenis all right
now, it won't be long before we are eating.” Whenkiaps arrived and denouncedthe cult, they would often emphasisethe needto
concentrate on gardens, but for cult followers, who had been schooledin Censure’s “talk-box”, the kiaps were telling themto focus
andworkhardtheir cult rituals. AsPosingenputit:

Thekiapsalso calledit this [a garden], theywould say: “Youmust stay andlook after your gardenuntil your gardenis goodand
thenyouwill sit downgood.” Thekiapsspokelike this: “If you are strongwith this gardenof yoursthenafter a while whenyour

gardenis all rightthenyouwill sit downgoodwithit.” Nowthis “talk{picture”, this “talk-tox” aboutthe garden, the masterswouldbe
working “talk+ox” and my fatherwouldalso be working“talkox” back.

42 For Censure, all the different myths of origin involving masalai and totemic beings meant that there were too manyroads (i gat
planti rot tumag in Kaliai genealogies (Janssen 1970: 3). Though not fully taking up the monocausal schemes of Christianity,
Censure was influenced by its boasts to simplicity and clarity and by the seemingly greater explanatory power of its totalising
schemes.

43Censure’s major opponentwas Councillor Selawho also had his owncargocult. Selahadan old (1875) Germancoinwhichhe
claimedwas droppedfromthe sky by a sea eagle. Thiswas a magical coin whichwould deliver moneyto Sela. It was also said

that Sela worked other miracles like acquiring tobacco and betel nuts out of nothing. Initially, Sela had halfbelieved Censure’s



stories but later accordingto Janssen(1970:5): “He wentto Meitavale abusedthe people and pulled the post of the cult flag out.”
Committedto his position as councillor and afraid of losingit, Sela became convincedthat the new law of existence would come
from his coin and council govemment. He confidedto one friend at Bolo village that he might have to trade in his coin to acquire
the newlaw. Thoughdenouncing Censure’s movementas a cargo cult, Sela sought to create a rival movementthat recognised
council government as a magical transformative framework. Janssen (1970: 16) captures this ascribed magicality of state
structureswhenhe writes:

Whenco-operativesand councilswereintroduceda fewyearsago, some people usedwordslike “agenda”, “law’”, “rebate”and
“cheque”in aritualistic sense, as if thesewere the newmagic spells to a quickand overall socioeconomicwelfare. . . . thereis

hardly any secularthinkingand understandingof legal procedureand economicmethods.

44Censure claimedthat when his father died, he went into undergroundand married a woman called Mesonawho carried Masta
Ellem. The govemmentofficer Sisleywas seenas Censure’s kandere Sen Seuve (Janssen1970:6). | wasalsoseenas fromthe

underground.

45 posingenexplainedthe cult's rejection of schools, aid post, taxes and business as the rejection of the white man's law and the
discoveryof theirownlaw.

Fatherthoughtthat this law belongedto all the Australian men, and he was not enoughto putit inside hislaw. Thelaw belongingto
himwas abouthimfindinga newsit-downfor PapuaNewGuinea, for us alone. Wewantedto find a sit-downfor ourselves,and
theselawsbelongingto all white men, we left them. Wewouldnotlet peoplego insidethem, like go to the housesick or whatever.
Wewantedjust to stay here andfor fatherto get up this [law] here. Whenthe time cameandwe wonit [a newexistence],thenwe

wouldreceivea newschoolbelongingto us. Wewouldnot go insidethat belongingto all Australianmen; that wasfinished.

46These secretnamesalso had the powerto end sorcery. Sorcererswho joinedthe cult and recited the nameswould have their
headsmade*“clear” so that they would no longerthink of injuringothers. Throughthe powerof a newlanguage, followerssoughtto
re-educate themselves and create a new sense of moral community. Posingen described the cult's school as re-enacting the
missionand govemment's moral pedagogic projects but in a more powerful and thoroughcleansingmanner: “It is like whenwe go
to the Bible and the law of governmentabout not stealing and damaging something belongingto someoneelse or damaging their
name. This school of Senlawand Senfor would clear away this something, it must break the thinking of all men and clear their
thoughts.”

47 Accordingto Janssen (1970: 7) coastal villagers “were supposednot to go back to their villages at the beach, but to settle at
their old placesin the bush.” The cult beganto elaborateitself around some of these coastal locations, recreating people sense of

homeand placewithinthe frameworkof their stori. Janssen(1970:25) givesdetails of how, at Taveliai, Censurevisiteda cemetery



where Fathers A. Hayeswas reported as having foundthe moneythat allowedhim to build Kaliai Mission Station. There Censure
sawa coconuttree whichfor the first time had red flowersand which he claimedwasa picture of a marriedwomanbelongingto the
underground. He claimedthat another red flowering coconuttree at Purelingwas a picture of a youngunmarriedwoman. Pureling
villagers also showed Censure a stone that was believedto contain gold and he told villagersto clear the surroundingarea so that
the gold could comeup. At Kariai, two betel nut trees which sprouted of their accordin the village square were said by Censureto

have beenmovedthere by his stori andthat before they wereto be foundat Sinai near the raunwaraJordan.

48Villagers say these newspapers were brought by a “kiap”, but patrol reports say they were brought by a Jehovah Witness
representative stationedat Kimbe. The newspapersat Aikonweretakenaway by a visiting kiap but at Moluoand Robosthey were
notconfiscated.

49This insightis also absentand not used by Lindstromin his previousbookon cargocults on the islandof Tanna. Indeed,though
Lindstrom(1990: 8) is analysingdiscourse he there rejects analysing “the ontology of Tannese cultural understanding”. As he puts

it: “I donotmuchcare aboutthe details of whatthe Tannesesay, nor aboutthe structurein whichthey encodewhatthey say".

50sisleywas misled aboutthis stone being called Nazarethwhichwas insteadthe cult's namefor a small pool. Posingenclaimed
that this large stone would turn into a city whenthe Kaliai bush changedand becameflat. At the raunwarg Nazareth, there were
also othersignificantstoneslike the large stonewhichheld back the water, it was “God’s Money”or “Bank”. Onanotherlarge stone
were the three namba (marks, signs) of the three generations that Sisley mentions. Nazareth also had undergroundrooms and
nearbywas a cliff which Posingen spoke of as a ladder “the ladder comes down, it goes over to Mountain Sinai and Galilee and

Heaven,wheretheyall meet”.

51 An example of this are the sticks which cult followers carried; they represented and were to tum into guns when the new Law
came. For Monongyo,thesesticks symboliseda newworld of equality.

Weworkedthe picture of it so that this stickwould go to somethingtrue. Allthese guns, we wouldlater holdthem, like those
belongingto youwhite men. Withthe guns, all of us togetherwould holdthem. Thisis the meaningof the stick. It did notbelongto
fighting or findinggame, but that we had to comeup the sameas youwhite men. This [ritual lawinvolvingsticks] hadto cometo us
nativesso that the samethingwhichgoesto youwhites could nowcometo us natives. Whenwe wonthis work[the cult], thenwe

wereto sit downlike youse.

52 Peopleaskedfor cargoin wayswhichdeniedits worth. Theyemployedantonymwheretheywouldaskthe deadfor a grassskirt
or an old brokenknife. | wastold: “Theywould throwtalktox to this something, but it was really about this something of their's
whichwould comeup whenwe sat downgood. . . Theywouldtalkboxto pipia[rubbish], but somethinggoodwould cometo them

all.”



53 People often speak of West New Britain Province as though it were an island in its own right which indicates the objectifying
mythic powerthat administrative boundariescanassume.

54The analogy hereis with steepforest pathswherethe roots of small plants hold the groundin place. Whentheseplantsare cut,
the groundcrumblesaway creating dangerousslipperysurfaces.

35Cult namesfor things like posts, beamsand plants were often the indigenousname with the prefix “senlaw”addedin front. For
example, the traditional name for post was “krangar” and in the cult it become “senlawkrangar”. The cult’s school was similar to
the school belongingto the tambaranVarku. He teachesinitiates newnamesfor thingsandthose namesare often the indigenous
name with the prefix “sen” added in front. Whenleaming the cargo cult’'s school, the new names were repeated with the same
intonation and rhythm used by Varku when he schools initiates in his new law. Censure modelled his cargo cult school on the
pedagogiclessonsof maletambarancults. He learnthowto leamin a certainway.

561n his reporton Censure’smovement, Sisley givesthis descriptionof the cult's ritual laws:

Whena villagearrivesfor the first timeto join the cult the people are divided up into their particular “Pigeon” Groupsand then begin
to be “schooled’by Napasisio. A normaldays|sic] activity beingas follows. Riseat 5 amand spendtwo hourssingingvarious
chantsrequestingthe ancestorsmentionedto returnand help the people break throughthe knowledgebarrier thoughtto be why
the white manis sofortunate. Afterthisthereis a shortbreakof half an hourandthenthe schoolbegins. Forthisthe peopleare
dividedinto their “Pigeon” Groupsand spendthe nextthreeto four hours chantingthe namesof variousancestorsand saints of the
CatholicChurch. Thisis to teach peopleabouttheir ancestorsso that on the last day they will be able to greetthemandtogether
goforthinto the newsociety where everybodywill be equal. Thisideato themmeaningthattheywill havethe knowledge,
supposedwealthand luxuries of the white man.

Afterthe “schooling”the people spendthe afternoonrestingand collectingfood until 5 pmwhena furthertwoto threehoursare
spentsinging. This programmehappenseverydayandis to be carried out by the coastal villageswhenthey retumto their homes.
57 These mirror structures re-enact the binary logic of the moiety system which requires two separate interdependent groups
performingthe samerituals as the basis of their exchangerelations.

58This argumentdraws on Lévi-Strauss' (1979) insight about the analogous nature of binary opposites; how people think through
one oppositionusing the familiarterms of another opposition.

59Serres (1982: 48) arguesthat incestis also a rejoining of that whichwas disconnected*“incest describes a loop that turmns back
uponitself towardsa previous crossroadsand strongly reconnectsthe spatial complex.” Somelocal villagers accused Censure of

an incestuous relationship with one of his daughters. These accusations cannot be dismissed as malicious gossip directed at



undermining Censure’s standing. | also received them from a respected magistrate at Bagai who accompanieda Europeankiap
that had publicly confronted Censure on thisissue. What heedsto be explainedis why Censure’swork should have be so readily
associatedwith suggestionsif notactualincest. | seethe cult's desireto dissolvethe separate categoriesof Sameand Otherin the
field of race as repeating this same logic in the field of sexuality and kinship. Here incest repeats and enacts the same

transgressionsof differenceand taboothat are desiredin the field of racerelations.

60Whenthe villagers of Benimleft Censure’s movement, they went and formed their own movementled by Watna. It borrowed
heavily from Censure, with Watnaappointing two female Christs (one for each moiety) to deliverthe newlaw of existence. Itis said
that Watna“buggeredup” his Law by sleepingwith the female Christ of Big Bird whowas related closelyto him, she was his step-
sister. Whilst seducingher, he reportedlytold her: “Youcannottalk, thisis Lawhere that | amhere giving". Watnapredictedthat
by marrying his “sister” the law would come, whenit didn't he predicted it would come from their firsttoorn child. Whenthe cargo
still did not come, he told his disillusionedfollowersit would comefromthe nextchild. Whenthe cargoagainfailedto arrive, Watna

lost his followersandthey, alongwith himself, joinedthe New Tribes Mission.

61This lime powder container has a bulge at one end which is spoken of as its testicles whilst the lime powder inside is often
referredjokinglyto as semen. In effect, Kewakbroke symbolically her brother’s penis and by implicationthe phallus of all the men
who ran away from her tambaran. Kowdockis an important cultural hero throughout the Kaliai area. A mountain close to the
village of Purelingis his men'shouse. It washe whomadethe first stone axe and gave menthe task of buildingfencesand cutting
down huge trees so womenwould admire them. Kowdockis spoken of as a personwho “sacks” other people’stalk. Out of an

acute senseof hisindividuality (emyef), he changesexisting states of affairs evenwhenthey are favourable.

62 Metaphors of female procreation also feature in official state discourse. A patrol report for 197576 mentionsthat 1500 people
attended Independence Day celebrations at Kaliai. There the officerin charge of Gloucester gave a speech entitled “Papua New
Guineais born now out of her motherssic] womb. An era towards struggle and hardship and hard work for everyone of us here
now’.

63 Septirehtold me howwhite kiapswould lecture menthat they were no longerto throwspearsor hit their wives with objects; they
were just to hit them then and ‘swell them up with their hands’. In reality, traditional forms of violence towards women was

moderatedby the presenceof brothers, unfinishedbride price paymentsandthe interventionof older respectedwomen.

64Nowadays, nearly everyoneis scathingof whatthey see as Censure’s sexual exploitation of female followers. People nowlaugh
at their credulity and at Censure’s adeptnessat exploitingtheir desires. Thosewhojoinedthe cult briefly say that they just cameto
try it and seeif it wastrue. Thosewhostayedlonger point out that Censure constructedobedienceto himinto a moraltestwhichif

they lost would lead themto be perpetually lost in the dark ways of the past. Many exfollowers still think it is possible to find



someonewhowill “out’ the Lawfor PapuaNewGuinea. Theyare critical of individual cargo cult leaders but are still firmly located
in cargocult beliefs.

65These roads, which were cut out of the surrounding red clay soil, were likened to bitumen roads. They led down to the
surroundingrivers around Meitavale and then invisibly onto to Port Moresby, Rabaul, Brisbaneand Sydney. Taxisandtruckswere
reportedly seenrunningbriefly alongthese roads; vehicleswhichwould later carry cargo.

66patrol Report No. 2 for 197273 had this to say about Censure’s cult “althoughit is maintained primarily by the Bigmen, it was
interesting to note that several of the mostimportantwomen seemedto take a more active role thanis usual.” In 1986, | noticed
that many of the womenin the cult were extremelywell versedin cult mythology and doctrines. These samewomenclaimedthat
many exfemale followerswantedto retum to the cult but their husbandswere stoppingthem. Many men| spoketo blamedtheir
wivesfor pulling theminto the cult. Thoughthis blamehas a rhetorical elementto it, thereis also | feel an elementof truth which
correspondsto womensupportingand taking up the ideological revaluing of womanthat Censurewas promoting.

67Whencult followersvisited the Glass of God they made speechesrequesting Stone Sakail, which was also referredto as God'’s
island, to rise: “Nowthat we have come up to our number, we will come up to it and call this island of His [God's] and it will go on
top.”

68 | owethis pointto Judy Lattaswhois workingon re-interpreting Hannah Arendt's understandingsof the publicand the private,
the visible andthe invisible, in termsof the labourof women'sbodies.

69The marriage of manywomento one manfeaturesin storiesabout AkonowhomCensureseemedto be copyingin his refusalto
washandin himassumingthe personaof the rubbishman.

70Monongyoexplainedtheir predicamentto me like this:

Thiswomanwasa Tamasina, but Sengelohere he wastakingthe placeof hisfather. It is like this with his father, all the women, all
the Tamasina, they all camebut they did notwork goodlike they shouldhave. Theyall spoke: “Thisrubbishman, whatis to
happen? Willmy skin haveto go againsthis?” Allthe womentheir talk waslike this, theywere afraid, afraid, afraid, afraid, and
theyall movedaway. Therewasjusta fewof usleft behindat thistime. He [Censure]thenspokeaboutthis [otherwoman]
Tamasina,whowasthe samepisin [bird] as him, that she should comeandinsteadworkit with his child [son].

71Part of this imagery of the key involvedalso the metaphorof this undergroundwoman’sbody being like a post office wheremen
would go with their keys and open the particular boxes allocated to them. A new way of marking and ordering the procreative

powers of woman, of allocating them between men, drew upon westem spatial images of ordered shared terrains of individual

property.



The postoffice has all these numbers|referringto post office boxeswhichare lined up and numbered],a masterwill go andlook at
his numberand putthe key andtake his messages[pag. Withanothermaster, it will be the same. Now, withthis talk-box that
fatherworkedaboutthis woman[undergroundmother], it is the sameas the postoffice. If | wasto go, | wouldlook for the number
belongingto me and | would put the key there and take any messagesand anythingelse. Withall of us menwhowouldgo, each
wouldhavetheir number. It is notenoughfor us to go andto mix it is like the post office that is here [at Kimbe]. It is notenough
true for one masterto go and openancther [box] with his key. Withthis something, we all have an individualnumber. Youwould
goandshocatinsideyourkey. . . .Wewouldgo andputa key, puta key and somethingthencomesup. It spills outfromherandwe

wouldreceiveit. Themeaninggoeslikethat.

T2Censure’s image of an underground Christ with vaginasall over her body resonateswith a Catholic Church paintingwhich | saw
at the village of Bagai. | do no know if Censure ever saw this painting but it depicts Christ's body as coveredin bloody wounds
which have an elliptical shape of the kind used in Kaliai iconography as an image of a vagina. Here, in Catholic iconography,
Christ's disempowermentat the hands of state authorities was renderedas the feminisation of Christ; a themeto whichthey Kaliai

couldverymuchrelate.

73] want to distance my analysis of eroticismand sexuality in cargo cults form Lindstrom’s (1993) recent analysis of cargo cult
desire as love. Thoughhe analyseswell the ethnocentric universalistic assumptions about desire made by the West, Lindstrom
reproduces the trap of those assumption by never exploring the ontology of indigenous Melanesian desires and their historical

transformation.

741n Kaliai folk-tales, the cannibal ogre - Boku- is knownfor his superhumanstrengthand his skin of “cement”. The underground
mother’'s body resonateswith this and as such she partakesof an original monstrouspresence, of an archaictime whenbodiesand

peoplewere otherthantheir contemporarydepoweredform.

75Posingen and Monongyodiffered about how the law was to be bought. Monongyobelieved that the law could only be bought
with the gift of a womanto Censure. He believed that the womanwho was covered in vaginas was really talk-picture for all the
womenwhowere givento Censureas gifts to buy the law. Posingenwas not so certainthat the law could not be boughtwith pigs
and shell money;for manypeopledid give theseto Censureso as to securetheir rightto cargo.

76The Kaliai have an acute sense of themselvesas lackingin numbers, this is partly a sense of havinglost people throughsorcery
andalso of people movingawayto work as contractlabourersin distantareas. People’simage of Australiaand Americais of lands
overflowingwith people whichhas partly comeaboutfromthe successiveaccumulation of differentgenerationsof the dead.
T7Eliade’s view of the androgyneas a retum to a homogenousoneness does not fit neatly with Kaliai notions of primordial time

whichmaintaina logic of pairing. Whilstmyths of origin play with the inversionof gendertermsand their partial effacement, they do



not completely abolish the malefemale distinction, but render each bisexual in a different way. The androgynous nature of
primordial menis differentfromthe androgynousnature of primordial women; whichis to say that womenwith beards do not equal
menwith breasts, and can only do so throughthe formal mathematical models of a structuralismthat abolishesthe concreteimages
of bodies. In Kaliai myths, the partial effacementand blurring of sexual differenceis moreits reconstitutionin an original primordial

time madeup of masculinisedfemininity and feminisedmasculinity.
78 Monongyospoke of thesewomeninternalisingknowledgethrougheating Censure’ssweatblood:

He didn'tusedto washand his skin usedto comeup dirty and somethinglike “food” usedto be onit. He alonewouldbe working
the law [ritual dances]and sweatwouldcomeup. It wasthenthat all the womenof the undergroundwould cometo receive
knowledgefromhim. Its meaningwaslike this thattheywould comeandreceiveit [sweatfoodknowledge]. Theywouldfill up with

it andleave. Theywouldlookat it [sweatfood] and theywouldget knowledgefromit. This something,its meaningis like that.

T9\When Censurefailed to find a womanto be his Christ, the undergroundwomenbeganto insist increasingly that he join themin
the underground;that the law be “broken” (released)there - downbelow- ratherthan on top. The undergroundwomenwould say to
Censure:

Youmustcometo us. If youwanttotryit, like you are, thencomedownto us, downbelow,and workit here andthe lawwill open
up here - downbelow- andthengoontop. Youknow,youontop, in PapuaNewGuinea, do not havea true door [a female Christ].
If youwantto try it, howwill youdo so? Itis notenoughfor a pasim[a way of life] to comeup. SupposingPapuaNewGuineawas
strongandyoutriedit andthe lawcameup to PapuaNewGuinea, thenit would pull us and we wouldcomeontop. Nowyoulook,
youseare notenoughto pullusup. Nowif you had someonelike us, thenwe wouldbe ableto openthe law. Thelawmustopen

then, fromdownbelowand comeontopto PapuaNewGuinea.

80The Koriam cult's desire to end racial inequalities by putting an end to the tambarans, which are used to mediate gender
inequalities, is still a pervasivethemein the Kaliai bush. It wasalso somethingthat Censureemphasisedwhenl visitedhimin 1986
(Lattas1992c). It wasalsothe reasonwhy New Tribes Missionfollowersgave up usingtambarans.

81Censurealso photographedhis followers. He wouldline themup at his telephone-doors so that they could be photographedby
the dead. Hewouldsayto his followers: “Youall standup goodso the menat the door can photographyouse. Youall muststand
up straightyou cannotlie about. . . if you wantto work the law then do this well so they [the dead] can photographyou all.” Here
the new law of existenceis the process of seeing oneself through the gaze of the white man which comesto be indigenisedand
assimilatedto the photographicgaze of the dead. It is the hegemonicgaze of the white manwhichis beingappropriatedin the eye

of the cameraandwhichis displacedinto the morefamiliar gaze of one’srelatives.

82|mokeis alsothe nameof a masalaisnakewhoin Kaliai mythsgivesto the living, certain species of taro and sugar cane, as well



as the designson his skinwhichthe Kaliai nowpaint.

83In Catholic villagers, young men have gainedall the positionsin the local landownertimber company. Theyare also appointed
to council governmentand to school and church organisations. The New Tribes Mission has further perfected this process by
appointed young mento be the moral guardians of communities. In the 1970s, these young men leamt to read and today their

accessto the Bible providesthemwith the authority and respectto organisevillage affairs.

84 Amkou claimed that Paname would leave the village before anyone had woken up and then she would retumn later in the
afternoon. AmkoudescribedPaname’stravelsand deceptionslike this:

Shewouldruninto people like Matagelwhowere putting out nets and they would give her a small piece of cassowarymeat. When
she broughtit backto us, she did not speak correctly aboutit, tellingus that all of Matagelgaveit to her. No! shewouldsaythat
her childrengaveit to her. Shewouldcomeback carryingthis cassowarymeatand her husbandwouldget up andsay: “All
motherscook somefood, do you think this womenhas beentravelling close to us, you all knowthat she has gone somewhereand
comeback, | thinkshe hasgoneto Sydneyand comeback.” Her husbandwould speaklike this and everyonewould be extremely
happy. | toowashappywhen! camenewto thiswork, | thought: “I thinkthis womanis workinga true story, Leolet us goinside
thisstory.” | spokelike thatand Leothensaid, “Letus go” The cassowarymeatwhichthis womancarriedbackwas sharedout,
she spoke: “Youall eatandyou cannottalk muchaboutit justeatit. . .” Herhusbandwouldalso speaklike this: “Youall knowthis
somethinghas comefromSydney.” Mapilurose and spokelike this, he said that this cassowarymeathad comefrom Sydney
[Amkoulaughs]. Panamethenspoke: “Mapilutell all the big menthat they cannottalk plenty aboutthis cassowaryfor all the
ownersof this somethingwill comeand sit-downcloseto us andwatchus. Nowif peopleeatjusta small portionand complain
aboutthis, thentalk will comeup overthis. | alonewill receive crosstalk fromthis line, fromall the childrenBullet, Michael Ross,
Johnsonand Semrengen.” Whenwe finishedeatingthis cassowary, she thensaid: “Mapiluyou stayin the village, 'mnot goingto
stayin thevillage, all this line saysthat | haveto travelaround, that| haveto catcha plane. Youstayinthe villageand givetalkto
everybody. | am notenoughto openmy mouth, this talk [of mine]will haveto remainfor later. 'Youalone Mapilumusttalk.”
Panamewas notenoughto talk, they had blockedher mouth. She spoke: “Withme, they have blockedmy mouth | cannottalk,
youalonemustgivetalk to all the big men, notme. Mytimehas notyetcome. Whentheysay | cantalk | will. Butif theysay:

“Motheryouwait, then | will wait, | will heartheirtalk”. Herhusbandcameandtold us aboutthis.

85panamewamed peoplenotto cut downtreesin this areafor it containedher uncle’swireless. He usedit to ringthe deadat the
Brisbane waterfall to let them know that followers were coming. The dead would arrive, bringing chairs on which they sat and

watchedthe cult’s ceremonies.

86Paname would leave her followers and go look at these namba  If they were clean, she would come back singing and her



followerswould be happy for this was a sign she would return with goodtalk. Accordingto Paul, followers visited their nambato
seewhatwasthe moral state of their moiety and thus also their likelihoodof getting cargo.

Whenwe wentdownthere[to the waterfall], we really decoratedourselveswith shell money, grass skirts and paintaroundour
eyes. All parts of our bodieswere coveredin paint.. . Ourhairwouldbe coveredin decorativeleaves. Wewouldgo downthis
hugenhill singing. Whenwe cameto the bottom, Mapiluwouldsay: “Little Bird go overthere and Big Bird youseall go overthere.
Sit:down quietly, keepthe mouthsof all childrenclosedand we will sit-downand wait for all the big mento come- Michael Ross,
Johnson, Bullet, Semrengen. All adults, you all knowthe waysof this man Semrengen, he is a manno good, he will comeand he
will be cross, notwith us but his poor motherwill receivethe cross.” Duringthis timewe wouldall be sitting downand therewould
be no onetalking, we wouldjust be lookingat all these numbers|circles] on the stone. Weof Little Bird would look at our number, if
it wascleanthenit was allright. Butif it wasdirty thenwewouldsay: “Ohwe have a wrong|fault, crime] here, look our numberis
notclean.”

Mapiluwouldalso claim credit for the nambaof each moiety being clean, claimingit was becausehe alwayscameto seethem. As
in Censure’s cult, people would sing out to the spirit beings, saying “Michael Ross, Johnson, Bullet, Semrengenwe have cometo
see our nambaand whenwe go back to Moluo then this hamba of ours, you must take it and follow us and come up to Moluo.
There we will gather together and the law belongingto us will break open and we can thenrest.” Whilst speaking, people would
look at a huge stonein the river. To get to this areawhere they made these speechesto the dead, people would walk across an
areareferredto as a “bridge”. Censure’scult alsoinvolved people walkingacrossa “bridge” whichwas the narrowfirm groundthat
people crossedso as to avoid the swampygroundthat led to the Glass of God and Lake Nazareth. This thin firm bridging ground
can be seen as a spatial metaphorfor the cult itself and its bridging of the distances betweenthe dead and the living, Europeans

andMelanesians.

87paul told me that Mapilu forbade people singing using the “neck” [voice styles] of other language groups like the Ibangaand
Mouk. He emphasisedthat songshadto “followthe neckof all Aria”.

88 Samagaand Septireh claimedthat Watnaalso copied Europeansgestures. Accordingto Samaga: “Hewouldgetsticksand put
theminto the holes of crabs and thento his ear, like that, he would thenlisten. He would listen but whowastalking? | think they
[Watnaand his followers]wereall just lying. Nowsupposinga [dead] personwastalkingthen he wouldnod his headlike this. Now
supposing there was one talk that was greasetoo-much then he would work at laughing like this.” Whilst his brother showed me
how Watna laughed, Septireh pointed out: “He would laugh like all you masters when you gather together at a club house and

yousedrinkandeat. Hewaslaughinglike yousewhenyousitin a chair.”

89\When a garden house was built for Mapilu and Paname, it was not built like everyone else’s with open sides, instead it was



totally sealed off with leaves. Inside a table was built on which was put the food belongingto the spirit children. Amkougave me
this description:

Whenwe broughtthe food, Mapiluwould go outside and talk but Panamewould get all the platesand bangthemaround. She
wouldsay: “Aeh, Aeh, | thinkit is becausethe fooddoesnot haveany meatandthatis whyall the platesare beingthrownabout.”
[Mapilu'swife nowspeakingto her children] “Youall eat tomorrowsomemeatwill comefor youse, all the menwill findit.” She
wouldworkthis talk to her childrenso that we would think this story of herswastrue. Theywould hide insidethe gardenhouseand
theywouldtrick us by bangingaroundthe platesand spoons. Shewouldspeaksoftlyto her children: “Justeat, just eat, your
fatherwill talk to all the big men. Shewould speakloudlyand softly andwe wouldall thinkthat her childrenhad comeandwere

speakingto their mother.

90Though Catholics accord the dead and spirits a certain extemality they do not see them as totally independent of people’s
thoughts, for nowadaysit is said that it is because people no longer think and believe in the dead and spirits that they no longer
comeup.

91\When Mapilu's cult was new he made his followers clear an area and build two large houses with many interior rooms like
Europeanhouses. Thesewerereferredto as the hauskiap [govemmentofficer's houses] belongingto Michael Ross, Johnsonand

Bulletwhowere later expectedto store their cargothere. Theareaaroundthese houseswaskept cleanand plantedwith flowers.

92 Traditionally, masalaihad the powerto capture people’sthoughtsby hypnotising peopleinto believingin a world that did not exist
aroundthem. In Christianity, this capacity to deceive peopleis assignedto Satanand it leads, as Foucault (1984: 361) points out,
to a focus on problematised subjectivity: “ for Christians, the possibility that Satan can get inside your soul and give you thoughts
you cannot recoghise as satanic, but that you might interpret as coming from God, leads to uncertainty about what is going on
inside your soul. You are unable to knowwhat the real root of your desire is, at least without hermeneuticwork.” For Foucault,
what goes with Satan is a whole culture of selfscrutiny and of selfinterpretation. In the bush Kaliai area, this took the form of
converts standing up before a congregation and confessing publicly their secret embittered thoughts and their hidden desires;

somethingwhichdisturbedsomeof the old men.
93 Oneex-convertexplainedthe beliefs of convertslike this:

With masalai sites, they say they are not masalaisites but something belongingto Papa. Papaworkedthis somethingwhenHe
workedthe groundbutit is nota masalaiplace. Theyare notafraid of it, for the Bible saysthat Godworkedeverything, it is His
workandthereare nomasalai. Crayfishor fishwhichwe say are masalaithey will say thatit our food; that God put our foodin this

area. Andtheywill eatit, theywill eat the thingsfrommasalaiplaces. Everythinghasbeencreatedonly by God.

94| have chosenthe name Signfor this missionary becauseit resonateswith his real namewhich carries cargocult connotations of



marking, symbolising,and foretelling.
95 After the New Tribes Mission started its Mouk literacy classes, Anem speaking women from the coast who had married Mouk
speakerswere scoldedfor speaking Anemand for teachingit to their children. Otherlanguageswere referredto as the languages

of darknesswhichstoodin oppositionto the reformedclarity of a Mouklanguagethat had comeback from America.

96| ater, the New Tribes Mission did recruit an Australian to initiate development projects like introducing goats, ducks, and fish.
Converts claim that Sign sent this person away because he was pushing business and taking people’s thoughts away from the
Church. The good American missionarywas seen as opposing the corruptworld of business pushed by an Australian missionary
whowas not as closeto Godas the American. Again, we see here the way everydayinteractionsare madeto re-enact cargo cult
mythic paradigmsof history.

97Images of wild excess in dancing disturbed missionaries but also government anthropologiists like Chinnery who thought it
appropriatein his reporton his patrolin southwestNewBritain to quote the ReverendG. Balmerof the LutheranMission. Thelater
criticised the dance Sia, which can be found throughout New Britain in the following terms: “Natives who waste their time, their
property, and their food in unrestrained dancingwill not be able to do enoughwork evento find tax moneyfor the government; and
whilethey remainslavesto wild unrestraineddancingit will be impossibleto elevatethemin morals, economicconditions, or culture
to a higher level’ (Chinnery 1925). Dancingwas here positioned as subverting the desire to create a new sort of moral subject

whoselabourswouldbe directednot to kinsmanand ceremoniesbut to the state, its taxesand the marketplace.

98Hylandspenta few daysin the Kaliai bush, he was contractedby the local landownertimber companyto write an environmental

impact studywhich had never been properlyimplemented.

991n December 1995, a big manfrom Popmuboasted how he had “won” becausehe had just martied his two daughterswithouta
bride price; he challengedothermento meethis sacrifice. Convertshere competenot throughceremonialfeasts butthroughgiving
up rights to womenin a moral project that seeks to emulate the white man’s more civilised existence and treatment of women.

However, my experienceof this is that it has also devaluedwomenand producedsomequite shockingviolentattackson women.



