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Preface
This book owes a great deal to interviewsand conversationswith villagers in the Kaliai bush. Over a ten year period
betweenDecember1995 and February1996, I returnedto the field six times to collect informationon traditional bush Kaliai
culture, on the history of people’s involvement in cargo cults and so as to check previous information. I have spent about
30 months in the field. In 1986 and 1990, I built houses out of bush materials in the villages of Aikon, Salke, Doko Sagra
and Molou. People would visit my house in the morningand I would share food and cups of tea whilst I 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 gardens for the rest of the day. Much of my material was collected through interviews carried out in this
sort of semi-public 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 afternoon, when people started coming back
from their gardens, that I would again sit downwith villagersonly this time not to interviewthembut to listen to their gossip,
jokes and complaints. Those conversations, which were often amongst themselves, would go on late into the night in the
men’s house, where I would sometimes sleep. From about 1991 onwards, my fieldwork took the form of me living in the
housesof close informants like Laupu at the village of Bolo, Posingenat Meitavale, Paul Samagaat Molou, and Imokehat
Robos. Sleepingin the samehouse and often in the sameroomas these informantsfor weeksand monthsat a time, they
becameclose trustworthyfriends who providedme with detailedintimateinformationabout their own thoughtsand those of
fellow villagers. The material in this book was recheckedagain in early 1996 when I carried a draft of the manuscript into
the field, there I read out to key informants the material which they had provided and the arguments that I had developed
aroundtheir material. I believe that the ethnographicmaterial in this book is very accurate and that its argumentsare seen
by peopleto reflect their underlyingconcerns.
WhenI first arrived in 1986, many villagers were initially too frightenedto tell me what they saw as the true traditional
stories of their ancestors, for missionaries and government officials had denounced these stories as cargo cult.1 In the
early 1970s, Kaliai villagers were jailed for working their stories and on many subsequent occasions they were harangued
and intimidated by kiaps and missionaries. Some cargo cult followers initially refused to story to me and they did so only
after my second field work trip, that is after they saw that I had not reported informants from my first fieldwork trip to the
administration or the missionaries. Even then some people would only tell me their stories at night, when no 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 treatment not only at the hands of Europeansand Melanesian officials but also at the hands of fellow
villagers who assumedthe overbearingattitudesof governmentofficials and missionaries. Those who gave their stories to
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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
governmentofficials and missionaries have done so not because they 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
empowermentthroughbecomingalignedwith 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 speak to me. On one occasion, a friend of mine was removedfrom his
position as a “teacher” in the NewTribes Missionbecausehe camesecretly to my houseto tell me whereHeavenand Hell
might be located and how Noah’s ship might have landed in nearby Kaliai mountains. On other occasions, villagers were
told by the American missionaries to get rid of me for I was encouraging them not to convert to their mission. Converts
have informed me that they have been instructed by the missionaries not to talk to me, for I am one of Satan’s followers.
My interest in people’s stories was said to have “fouled” manypeople by pulling their thoughtsback to the dark ways of the
past. In practice, what this meant was that I encouraged people not to abandon their traditional culture and I listened
sympathetically to the truths and dreamsof equality articulatedby people’s stories and cults. I also supportedthe claimsof
local big men who argued that the New Tribes Mission’s preaching about Satan and Hell was simply another white man’s
trick. I want to thank thosevillagers at Angal, Meitavale, Moluoand Roboswho resistedthe NewTribesMission’sdesire to
demoniseme and who instead chose to invite me into their homesand men’s houses. In the present context of intensified
surveillanceand repression, it is hard for me to acknowledgethe specific contributions of individuals without making these
individualsvulnerableto the policinggaze of the NewTribesMissionand also of governmentofficials.
Currently, in the Kaliai bush, the New Tribes Mission has set up an all-embracingsystemof surveillance that polices
those who attempt to maintain some sort of autonomousrealm of truth outside the Bible and the hegemony of European
inspired institutions. In this book, I have revealed only the names of informants who have died or who like Posingen,
Monongyo and Theresa are already well known for their millenarian beliefs in a Last Day which will bring racial equality.
WhenI asked Posingen, Monongyoand Theresa about whether I 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. Writing a book that includescurrent cargocult beliefs is a precariousact whichcarriesthe danger
of uncertain repercussionson villagers who provideinformation. In 1993, I gave a paper in the anthropologydepartmentof
the University of PapuaNewGuineaon a clandestinecargo cult which had developedunderneaththe 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 I was accusing them of working cargo cults. The fact that I was arguing for a more
sympathetic treatment of cargo cults was not mentioned by the missionaries; instead the implication was that I was
slanderingthe bush Kaliai to governmentofficials 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 book is dedicated to the utopian dimension in syncretism, to the love of re-composition,
re-combination, conflation, amalgamation, incorporation, embodimentand montage. There is a pleasurein these activities
even if they are directed towards overcomingthe pain and anguish of race relations in Melanesia. In part, the love of this
activity in and of itself representsa form of excesswhichthe missionseeksto contain and domesticate.
Financial support for this project was 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
arguments that I was experimenting with in book reviews and journal articles. This book owes a great deal to discussions
and conversationswith my friends JeremyBeckett, Gillian Cowlishaw,TomErnst, SteveFeld, Barry Morris, JadranMimica,
and Kerry Zubrinick. It received helpful comments and support from Michael Jackson, Nancy Munn, Andrew Strathern,
Tiger Wise and Roy Wagner. In its later stages the book was influencedby a writing group that containedMartin Harrison,
Vivienne Kondos, Diane Losche, Lesley Stern, Martin Thomas and myself. The book is also heavily indebted to the
intellectual influenceand support of my teacher and friend Bruce Kapferer who, at the University of Adelaide, created what
was the best anthropology department in 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, MacquarieUniversity, and the University of Sydney. I want to thank participants
in these sessions; their questionsoften forced me to rethink my assumptionsand arguments, and to re-write and clarify my
position. Of all the people who have contributed to this project, I want to thank most of all my wife - Judy. Many of the
ideas in this book grewout of conversationswith her. It was she who introducedme to deconstructionismand the patience
neededfor understandingits central concerns. Here I would also like to acknowledgethe deconstructive antics of my two
daughters - Gina and Dimi. They also taught me the significanceof play, displacement, forgetting, repression, subversion,
as well as the meaningof dependenceand mirror structures.
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This book is about people’s experimentswith meaningand sociality. It analyseshow villagersin Melanesiaemployed
mimesis, sexuality and death in all sorts of imaginative ways which never fully escaped people’s reality even though they
were organisedto displaceand reformit. My focusis the creativework that bush Kaliai villagersput into thinkingabout and
responding back to western processes of social change. I adopt an approach which moves away from privileging public
institutions and how they produce subjects and instead I 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. I outline a
history of racial conflict in the Kaliai area as a struggle to control the mirroring practices through which reality can be
captured, positioned and defined. For it is always through the detour of mirroring terms, which are continuously contested
and reworked, that history is made. This struggle to control the reflexive terms within which reality and personhood are
imaginatively constituted was a struggle that was continuouslyrefought over all sorts of terrains, over all sorts of imaginary
geographies. This book uses ethnography to document and analyse people’s struggle to move across and occupy the
space of the other. It analyses bush Kaliai people’s unhappiness with the forms of specularity that constituted them and
howthey sought not so muchto abolish as to repositionthe processof beingseen and remadethroughwhite eyes. Indeed
the gaze of waitskin (white-skins) was often displacedand remadeinto the familiar gaze of deceasedrelativesor ancestors
who were given white bodies.2 People gave an autochthonousform to the civilising processesthat were transformingthem
(cf. Elias 1939). They internalised those processes into their schemes of origin. That is, they transformed western
processesof transformationby mediatingand reconstitutingthemin termsof their own autochthonousschemesfor figuring
the processesof change.
This book is 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 new identities 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 often instrumental in producing new forms of coercion, pain,
entrapmentand control which were now mediatedby the remade, whitenedgaze of the dead. ThoughI believe strongly in
the emancipatory and self-determinist qualities of the imagination, it would be a mistake just to romanticise the creative
idiosyncratic productsof cargo cults. For the humanimaginationis also alwaysimplicatedin relationsof powerthat it 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
6

Introduction

even becamedependent on each other. This book does not shy away from taking 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
random in 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. Yet it was also partly these rules for creating the creative act which came to be reformed in cargo cults. Here
traditional ways of authorising and creating the creative task were merged with what appeared to be European ways of
doing the same thing. This allowed people to have a sense of themselves as embracing the western project of being remadebut within their own reworked ritual, magicaland mythological renderingsof creativeprocesses.
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 much to deny their
hegemony,but so as to deflect and remaketheir hegemonichold. We are dealinghere with formsof bricolage,whereas de
Certeau (1988: xiv) puts it: “users make (bricolent) innumerable and infinitesimal transformations of and within the
dominant cultural economy in order to adopt it to their own interests and their own rules.” I am interested in the minute
tactics of accommodation and assimilation which people developed both to embrace and to evade their incorporation into
western institutions. I 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 new worlds 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 how these phenomenawere re-read and reworked in specific ways that rendered them
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 respect to the Spanishcolonisationof Indians, de Certeau(1988: xiii) writes:
Submissiveand even consentingto their subjection, the Indiansneverthelessoften madeof the rituals, representations,
and laws imposedon themsomethingquite different fromwhat their conquerorshad in mind; they subvertedthemnot by
rejectingor alteringthem, but by using themwith respect to ends and referencesforeignto the systemthey had no choice
7

Introduction

but to accept. They were other within the very colonizationthat outwardlyassimilatedthem; their use of the dominant
social order deflectedits power, whichthey lackedthe meansto challenge;they escapedit without leavingit. The strength
of their differencelay in proceduresof “consumption.”
In the Kaliai bush, the new forms of ambiguity that people developed were often an unresolved mixture of pain and
pleasure. Those experiences come from people seeing themselves as simultaneously both inside and outside western
culture as well as both inside and outside traditional bush Kaliai culture. These forms of double incorporation and 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
peoplesimultaneouslyembracedand subvertedtheir apparentacceptanceof westernculture. Therewas a “logic” to these
practicesof usurpation, to this art of poachingupon and remakingthe conditionsof one’s domination(de Certeau1988: xi).
It is inadequate to gloss these ambiguities, contradictions and appropriations in cargo cults simply as syncretism or as
adjustmentmovements. They are better seen as part of the parasitical structure of what Sahlins (1981) termsthe structure
of the conjuncture. By this, I take Sahlins to mean that the way western culture intersects with indigenous cultures has a
specificity to it; thoughthe interfaceof colonial processesof articulationcan be formedthroughcoincidencesand accidents
of meaning, it never has a completely disorderedor haphazardcharacter. Like Sahlins, I am interested in the particularity
of these intersectionsand coincidenceswhich allow culturesto interact with and feed off each other. It is here not simply a
question of recognition, that is of each culture understanding the other on the other’s terms, but also of misrecognitions both innocent and 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 usedaccidental seepagesof meaningto sustain anotherway of life (Serres1982).
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 betweenbush Kaliai culture and
western culture. Both cultures were poetically combined and reworked in all sorts of fantastic ways which were not
haphazardor aimless but whose unusualnessor othernesswere also part of their truth effect; that is part of the processof
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 meaning were
often placedin the engenderingpowersof women,the earth, and death. This book is concernedwith the 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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redoubling the world? In part, we are dealing with how certain things come to figure and mediate creative processes, with
howthe poetic imaginationthinks about and objectifiesits own fertile 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 interest in mimesis is 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 becoming-white was often displaced into
ritual performances and conversations directed towards the dead who were now made the bearers of the civilising
processesof pacification and Christianisation. Apart from being the bearers of these new pedagogic processes, the dead
could also becomesubject to these civilising processesin cult activities which appropriatedand directed towardsthem the
transformationalpedagogicobjectivesof westerninstitutions.
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
strangemimetic activities were seen as the nativesfalling temporarily into madness(Kaplan1995; Lattas 1992a; Lindstrom
1993). For here were people miming Europeans but in ways that Europeans did 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, Lacoue-Labarthe
(1989:129) points out that part of the threat posed by mimesis resides in the way it overly multiplies and fractures the
coherenceof the self.
What is threateningin mimesis. . . is exactly this kind of pluralizationand fragmentationof the “subject” provokedfromthe
outset by its linguistic or “symbolic” (de)constitution: an effect of discourses,the “self”-styled “subject” alwaysthreatensto
“consist” of nothingmorethan a series of heterogeneousand dissociatedroles, and to fractionitself endlesslyin this
multiple borrowing.
What mimesis threatens is partly the ability of a social order to ground itself in stable roles, subjects and identities. The
processof copyingwhites, of becominglike whites, was promotedby variousgovernmentdepartmentsand missionsbut in
the cults this pedagogicprocesscameto be mediatedand remadeby that secondlife (that secondform of birth) offered by
death.
In the cults, the removal of the dead from the living was embracedas a way of redoubling the world; it created a set
of mirroringterms which were positionedas removedfrom the world but which were also seen as 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 human thought is a certain spatialisation of
sociality (Bachelard1969; Casey1993; Heidegger1971: 145-61; Jackson1989, 1995; Merleau-Ponty 1968: 258-90; Myers
1991; Smith 1987; Tuan 1974, 1976). For me, the topographyof cargo cults has to do with situating and repositioning the
terrain of the dead. I see the making of new myths and histories in cargo cults, concerning fallen origins and utopian
endings, as always involving the creation of new topographies. Those new terrains often emerged from villagers merging
together the places contained in their own surrounding landscape and in traditional stories with the places inhabited by
whites and containedin the Bible. Given that all social orders involve a certain spatialisationof themselves, the reinvention
of sociality also requires the reinvention of space and techniques for spatialising differences. Here the reinvention of
distance often is mediated by the re-invention of forms of mimesis, for it is mimesis that allows differences to inhabit each
other, to re-invent and occupyeach other’s presence. The issue of spaceand its politics cannot be removedfromthe issue
of mimesis, for mimesis itself implies a differencewhich is crossedor overcomein the act of copyingand, moreover, this is
done so as to reinvent and transformboth the original and the copy, to makethemother than themselves. A certain kind of
politics of displacementis created out of mimesis and mirror relationshipsand, in the Kaliai area, this was a certain politics
of space and time that involved positing mirror relationships between the living and the dead, the surface world and the
underground;Melanesiansand Europeans.
It was primarily through the 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 processes of nation making. Here official process
of nation-making go astray and get deflected into local movements which re-imagine 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
repositionedwithin local movementsconcernedwith what has to be retained,kept in reserveand disclosed.
Thesemovementsare concernedwith the spaceof the unseen,with the invisible. As such, they participatein certain
universal humantendencies where a sense of absenceis used to create what Schürmann(1990: 74-5) calls “an economy
of presence”. Here what is present in the world has its character formedby the way absencesare figured. To explore this
relationship betweenthe seen and the unseen, betweenwhat is present and what is absent, is to open up 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
unseen which is at the heart of traditional Melanesian ontologies concerned with masks, trickery and magic. It is this
creation of processes of disclosure, of rendering present the unseen that mediates relations between the dead and the
living, men and women, children and adults, initiates and non-initiates and increasingly between Europeans and
Melanesians. Cargocults have to be understoodas involvingthe intersectionand transformationof different economiesfor
renderingthe world present throughthe way its absences, forms of loss and removal are figured. Cargo cults are attempts
to develop new epochal principles, new ontological schemesfor organising humansociality 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 particular way.

ReanalysingCargoCults
Cargocults in PapuaNewGuineaare a curiousblendof traditional myths, importedfolklore, borrowedstate practices
and ideologies, and reworked Christian stories. For me, cargo cults are the political languagesthat are formed as people
come to re-write the narrative frameworks through which they perceive the moral relationships that tie together the past,
presentand future. The work of Burridge(1960)was extremelyimportantin 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 transgression in the mythic past to provide an ethical
explanation of the present as a form of punishment. What is interesting is that this punishmentwas not so much delivered
by Europeans against Melanesians, instead the stories held people’s own ancestors responsible for the present
subordinate state of their descendants. In this book, I use the bush Kaliai area to explore Burridge’s point about how
people come to live with their past in a cosmology which holds the past ethically responsible for the current state of black
people’s existence. I am interested in how the past is imagined as one’s prison and burden, but also in how it provides
spaces of 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 namely as a world of barbaroussavagery and ignorance- and them seeing their past as an alternative world of power and
knowledgewhich will allow them to escapethe pastoral care and patronageof the white man and his institutions. It would
be a mistake to see these two visions of one’s racial existence as mutually exclusive. My experience of cult followers is
that they move readily from a strong moral critique of the past towardspractices which embracethe past so as to use it to
provide the terms for figuring an alternative form of existence to that which has been pre-figured in the moral schemesof
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white menand their institutions.
This book explores historically some of the moral languages and double binds through which the bush Kaliai have
come to relate to their past. I focus on recent cargo cults that have emergedsince the 1960s, as these are the cults about
which I have the most detailed information. I explore how in their myths, rituals and conversations, people tried to make
sense of how the past was responsible for the present and what relationships to the past would allow them to escape and
reconstitute the present. But before I move into my own ethnography, I want briefly to review and re-analyse some of the
established debates about Melanesian cargo cults. This will allow me to introduce some of my key arguments using
ethnographywith whichreadersmight alreadybe 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) view on
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’s approachhas been recently 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, I want to elaborate on Lawrence’s and Stephen’s
work which I see as sharing a common focus on how indigenous ontologies give direction and form to people’s
understandings of colonial power. In particular, I want to elaborate on their work by using more contemporary
understandingsof politics and poweras organisedaroundstruggleswhich often have to do with the politics of identity. It is
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, I. R. 1990). Here it is also necessaryto criticise the work of Worsley, for thoughWorsley’s work was very explicitly
about the political, like most anthropologists of his time, he conceived of politics largely as a struggle for the control of the
state and its resources,rather than as a struggle for the control of the narrativetermsfor figuring people’spast, their bodies
and their identities.
In this book I do not want to deny Worsley’smajor point, whichwas madeearlier on by Guiart (1951), that cargo cults
are often embryonicformsof nationalism. However, it is also necessaryto ask what nationalismmeansat the local popular
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level, where the nation is often understood through local ontologies of power, space, death and relatedness that are very
different from those organising how the nation is imagined in western culture. It is necessary to map out the ontological
horizonwithin which the imaginaryspace of the nation comesto be conceived. Here I want to advocatejoining Anderson’s
(1983) understandingof the nation as an imaginary community (with its own space and time) to Lawrence’sand Stephen’s
stress on the indigenousontological schemesthroughwhich space, time and community are formed. We need to develop
a historical phenomenology of nationalism in Melanesia that pays attention to the local cultural schemes within which the
nation as a spaceof relatednessand co-existencecomesto be understood. Here I should also say that I disagreestrongly
with the way Worsley treated nationalismas a process of secularisation, as the displacement of religion by politics. I also
disagreestrongly with the way Lawrence(1964: 224) saw Melanesiannationalismas 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
nationalism was denied but radically re-invented in 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. In the Kaliai area, the cults also used the new ideologiesof nationalismto recreate the terrain and perspectiveof
the dead, with the living now seeingtheir own nationalist concernsremirroredin the way the dead saw the living. The gaze
of the nation state and the way it hails, makes and recruits subjects through acknowledgingthem and giving them a place
within itself cameto be reworkedand shifted into the gaze of the dead (Althusser1971: 163). Newautochthonousformsof
interpellationwere marriedto state processesof addressingand constitutingsubjects.
Despite my admiration for Lawrence’s ethnography and my agreement with his theoretical focus on indigenous
ontologies, I also believe that his own political conservatism prevented him from exploring fully the nature of the political
beast which he was analysing. In the second half of Road Belong Cargo, Lawrence spends a great deal of time denying
the existence of the political (as he narrowly defines it) in cargo cults, rather than understanding the different forms that
politics assumesin these millenarian movements. Perhaps not surprisingly, Lawrence’s understandingof the political was
very similar to that of his opponent - Worsley. Both narrowly conceived of the political as secular and as a struggle to
control the state. In the second half of Road Belong Cargo, 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
definition of the political was often just as narrowas Worsley’s, in that Lawrenceinsisted on defining the political in termsof
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-existenceof the political (and even of nationalism)in cargo cults by demonstrating
that the cults were unsuccessful in 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 speaksabout the native’s feeling 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 coming to be influenced by phenomenology, psychoanalysis, existentialism and the Frankfurt
School (Fanon 1965; Fromm1961; Horkheimer1947; Marcuse1955, 1964; Sartre 1948). Lawrence’s implacable hostility
to Marxism and anyone not celebrating The Empire drove much of his thinking. Thus, though Lawrence was aware of
people’s resentmentand anger concerninghow they were racially positioned, he could not bring himself to understandthat
identity itself might be a field of struggle and that politics can take the form of a cultural struggle against the mirror
structureswhich makeup the termsfor thinkingand experiencinghumanexistence(Fanon1968; Lattas 1992b).
It was Burridge (1960), with his focus on moral discourse, who came much closer to understanding the structures of
alienation which cargo cults struggled against but which they were also often engaged in reproducing. Burridge was
interested in how race came to be encoded mythically as sin. He points out that often the original sin of the black man
seemstrivial and out of all proportion to the racial punishmentwhich follows. Burridgegoes on to argue that perhapsthere
is a critique of the injustice of God’s punishmentand of mythic destiny in these stories which account in moral termsfor the
origins of racial inequalities. ThoughI agree with Burridge’sperceptivecommentshere, I also believe that Burridgedid not
fully pursue the powerful existential politics opened up by his own approach because of his analytical tendency to reduce
politics to morality in a mannerwhich mitigatedagainst him exploring the extent to which the domainof morality might itself
be a domain of domination. This is to say, that Burridge never sought to explore how the moral reflections of people upon
themselvesand their past might be part of the conditions of their domination which they were partly struggling against yet
also often reaffirming. In particular, Burridge could not bring himself to analyse critically the role of Christianity in forming
those structures of self-reflection and self-alienation. I believe a more Nietzschean view of morality and of Christianity in
Melanesia is needed to make sense of the relations of power that operate to form subjects in the pastoral practices and
beliefs that belongnot only to missionsbut also to cargocults.
Throughout this book I 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 engaged in
processesof cultural hegemonyas they were in processes of cultural resistance. At the level of method, it is a mistake to
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treat hegemonyand resistanceas mutually exclusiveopposites. On the one hand, peopleformulatetheir resistancesusing
the hegemonicterms that mediate their cultural incorporation into dominant discoursesand structures. On the other hand,
people also can be further incorporated into dominant discourses and structures by the very strategies of resistance they
use to affirmtheir autonomyand distinctiveness.

Towardsa BlackTheologyin Melanesia
I want now to use some of the above ideas to re-analyse parts of Lawrence’s ethnography on cargo cults around
Madang. I want to focus on the politics which can be read into the way people re-interpretedthe Bible so as to appropriate
and makeChrist not only into a black man, but even into 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 comes to provide a powerful moral image of punishment and
racial suffering. Lawrence’sbook documentsnot only the hegemonicnature of Christian stories but also the malleableand
yielding nature of these moral tales. Christian stories were bent and twisted around, such that their moral meaningsbegan
to follow certain new contours. The new topography of meaning which was here formed emerged from the narrative
structure of Christian stories intersectingwith the narrativestructureof indigenousstories so as to producenew moral tales
that could account for the unequal structure of race relations. I am interested in 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 racialisedexistence.
WhenLawrencefirst arrivedin Garia, he was askedby peopleto help themclear an air strip which was going to bring
cargo from God. For many years people had tried to gain access to the cargo in Heaven and they now wanted Lawrence
to help them as they suspected that they might not have the right techniques. The villagers wanted Lawrence to 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 ethnography is the way different spaces of otherness, that is alternative spaces which are
removed from the living - like death, Heaven and Sydney - are collapsed together. Here different images of the outside
becomeextensionsof, and equivalent to, each other. They becomepart of the constructionof new imaginarygeographies
where the outsideness of God, Heaven and the ancestors becomesequivalent to the outsideness of 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 Latour1995).
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 almostexclusivelyphysical realm”(ibid: 3). Peopledid not have
a sense of some transcendental spiritual world which was totally removedfrom the present. Instead, the dead were seen
to be part of the living world, they did not go into an utterly separate supernatural world. The natural and the supernatural
were here not firmly distinguished. Rather Gods and spirits were often treated as part of the order of nature - they lived
within the earth or bush and frequently camein contact with humans. Even thoughthey were more powerful than humans,
Gods and spirits were still seen as corporeal, as having a body, even if it was not always a human body but an animal,
insect or reptile body. As Lawrenceputs it:
We must dismissat once the concept of the supernatural: a realmof existencenot only apart from but also on a higher
planethan the physical world. The religionsof all peoplesstudiedin the area fully corroborateBidney’sargumentthat it is
often impossible`to distinguish’amongnon-literate peoples`betweenthe sphereof the natural and that of the supernatural,
since, gods and spirits are just as mucha part of the order of natureas birds and animals’. Gods, spirits, and totemswere
regardedas real, if not alwaysvisible, part of the ordinaryphysical environment(Lawrence1964:12).
In their work on the Kaliai coast, David and Dorothy Counts have quoted Lawrence’s above argument which they
then go on to illustrate with the exampleof how Kaliai villagersaskedthemto point out Heavenon a world map. David and
Dorothy Counts were also asked to 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 these requests. In them, there is 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 rendered the same. It is this rendering
immanentof Christian transcendental spacesthat I see as a major characteristic of cargo cults and its politics is something
I want to documentand analyse further in later chapters. For the time being I want to point out that these processesof remapping are ways of circumnavigating anew the fields of identification within which subjects locate themselves; and that a
politics of spaceis alwayscentral to 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 builds the city of Sydney. When he finished building Sydney, Manupwanted to go back to his true
followers in NewGuineato do for them what he had done for whites. To do this Manupturned himself into the Holy Ghost
and entered the womb of the Virgin Mary from where he was reborn as Christ. When he tried to go back to 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 Jesus-Manup and kept him imprisoned in Heaven which 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
stories which tell of the killing of a black Christ by Europeans. I see such stories as allegories which use the moral domain
of Christian narratives to re-objectify the everydaypain and suffering which whites inflict upon labouring black 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 about the 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 Madang area. The
allegorical power of these new stories comes from the way they re-worked space, time, and alterity, so as to create new
representationsof distance,that is newallegoriesthroughwhichto resituatethe present.
I see Lawrence’s story about the crucifixion of Jesus-Manup as 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 crucifixion becomesthe origin of the pain suffered in a colonial order. This identification with
and blackening of Christ’s suffering is also a process of people rendering themselves sacred and of them making their
suffering into a sacred truth. This is a process of people revaluing their pain and their racial identities through Christian
mythswhichthey appropriateand localise.
In Road Belong Cargo, Lawrence informs his readers that some of the cargo cult rituals were designed to free the
imprisonedJesus-Manup. Lawrencenever exploreshow the 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, settlements and movements. The myth about Jesus-Manup’s return having been blocked
displaces into 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 prison and geography. This is a processof people taking 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 narratives to distance themselves from their own experiences only so that they can becomemore familiar with
these experiences(Bloch1970; Ricoeur1979).
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There is something else I want to point out about the black Christ in Melanesia and 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.3 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 Guinea with his cargo. In their church services, people prayed for the return of JesusManup. They also made sacrifices to the dead for his return. In village cemeteries, people set up European style tables
whichthey decoratedwith cotton cloth, flowers, food and tobacco. Somevillagersdestroyedgardens,pigs and propertyso
as to impressupon the ancestorsand cargo deities the natives’ poverty and needfor immediaterelief. As Lawrence(1964:
94) puts it: “They would be shamed into honouring their obligations to the living.” Dances were also performed for the
ancestors to witness, with the hope that the pleasure of the dance might convince the ancestors to pass on cargo to their
descendants. There is here an attempt to keep alive an ongoing relationship with the dead and also to tempt and entrap
the ancestors in new relationships of debt. People hoped that by giving their deceased kin a pleasurable ceremony, the
dead would feel obliged to repay this hospitality with Europeancargo. The logic of traditional exchangecomesto be used
to get access to European goods. It is not the market place and wage labour which will provide access to commodities,
instead the emphasis is on the moral power of gifts to persuade and bind those who receive them. Through the 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
commodities into the moral domain of kinship relations, there is a desire to bring the world of the Europeanother closer to
one’s own society and culture. The rituals and stories of cargo cult followers that are directed towards the dead seek to
rewrite the world of commodityproductionso as to domesticateand localise its seeminglyall pervasivealterity. Cargocults
articulate what can be called the kago-fication of commodities where the relationships carried by commodities come to 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 ceremonial-exchange
relationshipswith one’s ancestorsand one’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 brought by Europeans. This concern with the moral dimensionof cargo cults
can also be found in RoadBelongCargo, whereLawrenceshowsus people who did not want the 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 seen it as expressing
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certain universal human traits where a kind of politics of loss is run on a desire for memory (cf. Goodale 1985; Maschio
1994; Schieffelin 1976). I want to develop further these anthropological insights by using some of the recent philosophical
work of Derrida (1994) and Wyschogrod(1985) who argue that for all people, the meaningof life always has to come from
death. Derrida’s argument is that the outsideness of the dead always coincides with the search for a justice which is not
already here. For Derrida, our sense of justice can only emerge from a sense of responsibility to that which is beyondthe
living present, which is somehow removed from it. Yet this past is 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 unhinges it, without this responsibility and this respect for justice concerning those who are not there, of
those who are no longer or who are not yet present and living”. It is the past and the future which are removedfrom and
which situate ethically the present, and in Melanesia both are often positioned as in the hands of the dead and also in the
hands of whites. Throughout this book, I will explore how cargo cult understandings of white power as coming from the
deadhad the effect of ethically repositioningMelanesiansand Europeans;it resituatedtheir relationships. In effect, people,
racialised their loss of control over the past and over the outside world of the dead. They used the distance of the past to
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 seemed at first
sight to be removedfrom their forms of morality and sociality. The incorporationof Europeanpower into 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 remanipulateto allowthemto cross the new distancesimposedby race.
People’s struggle to maintain and manipulate relations with the dead was a struggle to use relations of familiarity to
manage that which appeared to 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 people in their dances would shake and shiver; whilst doing so
they would receivemessagesfromthe dead who wouldcometo themin the formof Europeans. It was thesesamesorts of
visions and beliefs, in the Vailala movement,which Williams(1923) saw as signs of madness(Lattas 1992a; Worsley1957:
88). In fact this shivering and shakingwas the embodiedform given to those truths which cameto people from their ability
to project themselves into the land of the dead where they could experience themselves as moving beyond the limitations
of their present corporeal racialised existence(cf. Clark 1992). I want to use the Kaliai area to explore further this issue of
the role of the dead in creating and situating the known boundaries of lived existence; and how they, the dead, come to
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provide a means for travelling beyond the boundaries of existing knowledge but within certain traditional conventions for
constituting new knowledge(see Stephen1979, 1982). We are here dealing with the tropes used to sustain and organise
creativity and the importanceof the trope - of communicationwith the beyond- in allowingpeople to insert new determining
truths into their realities. It is these indigenousvehicles and figures of travel that are re-invented in cargo cults as part of
the repositioningof social relationships;as part of the processof movingon as a personand as a community.
It was through the alternative world of the dead that people sought to unhinge and displace the present. When
discussing what he calls the fourth period of cargo beliefs, Lawrence describes how people expected the arrival of guns
from the dead which were to be used to fight Europeans. The guns would be brought by Jesus-Manup. People claimed
their cult was sanctionedby the Bible and that this was the real way of worshippingGod. We see here whiteslosing control
of the Bible, whose meanings and stories come to be invested with new racialised understandings of sin, punishment,
suffering and redemption. Given that the Bible is a symbol of white power and knowledge, it is not surprising that people
borrow the moral authority invested in it by whites to authorise new truths that often involve a critique of whites. Such
borrowingsundermineattemptsby Europeansto fix and police the meaningsof the narrativesand practicesthat they bring
into Papua New Guinea. Europeanmeanings, narrativesand practices cometo be stolen, transformedand used for other
purposeswhich were not originally envisagedby the Europeanswho brought them (see de Certeau 1988, Todorov 1992).
People misread the Bible and that mis-reading was not arbitrary or haphazard but strategic in that there was a politics
underpinning the way stories came to be mis-read. 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
Europeannarratives for civilising and pacifying the natives. However, Lawrencecould not bring himself to analyse the fact
that perhaps misread narratives are themselves subversive and they are partly what colonial officials were repressing. It
was this multiplication and twisting of stories which was destabilising. Indeed, state and church officials sought to maintain
the narrative boundaries of the reality that they had brought by defining people’s newly created narratives as symptomsof
colonial stress and mental breakdown( Lattas 1992a; Lindstrom1993; Worsley1957). In his own work, Lawrencerefused
to take up the subversivepolitics of ambiguity in misreadChristian stories even thoughLawrence’sown informantsdid see
whites as having an interest in repressing their stories and they saw the contest as one about competing stories. Garia
villagers accusedthe mission of hiding the truth about God, cargo and the dead. This perception of whites hiding the real
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story is still quite widespreadin Melanesia and it sustains a whole set of hermeneutic practices where people continuously
re-read Christian myths and search inside European ritual practices for some secret clue that might give away what
Europeansare concealing.4
In Lawrence’s work, we often see cult followers copying the rituals and symbolic figures of power belonging to
Europeans. One manproclaimedhimself King of the Madangarea. Anotherman claimedto be the Apostle Saint Paul and
he claimed to have a wireless through which he communicated with Heaven about future events. The wireless was also
often used in Kaliai cargo cults, for it represented that 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, Garia villagers (like Kaliai villagers and other Melanesians)often communicatedwith the less-visible world of the
dead and they assumed that this must be the same less-visible world from which European electronic messages were
comingand going. I see the struggleby villagersto create their own wirelessas a powerstruggleover the control of space,
where access to outside spaces allows people to control how they map out the borders of present reality. Every culture
situates existenceby positioningit spatially in relationshipto an invisible outsideand 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 borders it maps out. With the coming of missions, traders, and governmentofficials, the
realm of the outside comes to be occupied by the white man who claims that everything which he brings comes from over
the horizon where he lives. It is in this context, that people have a sense of having lost control of that hidden presence
which they had always seen (in the form of the dead) as determiningthe boundaries of their existence. One of the central
concernsof this book is to use the bush Kaliai area to explore how people seek to displacethe white man’s seeminglytotal
control over space. I want to explore the imaginarygeographiesthat people develop in order to place themselvesin ways
that guarantee them control over those secret spaces of alterity which embodya sense of the alterity of another time - not
only the past but also the future. The politics of self and identity come to be played out as a spatial politics for controlling
that outsidenesswhich reveals and completesthe secret of presentexistence.
I want to turn now to provide a summary of how the different chapters in this book realise the above concerns. In
chapter one, I provide an introduction to the Kaliai bush. I outline its physical geography, the history of European,
government and mission influence and important features of traditional belief and social organisation. In chapter two, I
present a history of the major cargo cults in the area from the time of the Second World War. Here I use Kaliai history to
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 chapter three, I explore the political role of space and in particular the role of imaginarygeographies
in bringing together the different spaces of alterity and power belonging to the Kaliai and Europeans. I 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 known the unknown, make familiar the distant,
there was also a desire to introducean othernessinto one’s being. Cargocults are, to borrowa phraseof Ricoeur’s (1991:
319), “variations on the theme of otherness in every domain of communal existence”. They searched for other forms of
sexuality, for other ways of organising kinship and gender relationships, for other forms of leadership, for other songs,
dancesand feasts. This desire to reformulateone’s communalexistenceand to becomesomethingother than oneself was
spatialisedand often renderedas the creationof a newgeography.
All the chapters in this book seek to analyse the underlying formative schemes through which the Kaliai thought
through the task of creating society anew. In chapters four and five, I will focus on a Kaliai cargo cult during the 1970s
which was informed by traditional narrative schemes that held women to be the true creators of social existence. This
cargo cult was led by a man called Sen Sio (Saint Sio, also known as Napasisio), which I will spell as it is pronounced Censure, so as to capture the theme of moral critique which Censure offered (cf. Counts 1971, 1972).5 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 matriarchywhich told of how womendiscoveredthe masksthat becamethe basis of
a new social order. Women’s ability to be fruitful and bear children was 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
those involvingrace. Censurealso saw himself as creating a new sexual code of conduct, a new ethics 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 new law 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 sought to affirm a new form of civilised masculinity which would deliver the social order of the white man through
the care and respect it offerednative women.
In chapter six, I explore how Kaliai cargo cult leaders often used mythic images of bisexuality to try to overcomethe
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fundamentaldivisionsof the social world. There was a desire to return to a precosmogonicworld from which current social
differenceshad emerged. In various cults, the blurring of the sexual categories of the existing world served to destabilise
its assumptionsand frameworksof order, and here the androgynebecomesthe mythic figure that prefiguresthe creationof
new forms of order. Here, again I analyse the mythic images that mediate the creative process of creating creation and
how in the Kaliai area, the androgynewas an exemplarymodel of processesof beginning. Towardsthe end of chapter six,
I switch to the contemporarycontext so as to explore how one current aspiring cargo cult leader has feminisedhimself and
taken up erotic procreative images to formulate the processof fulfilling unfulfilled desire and the processof giving birth to a
newworld
In chapter seven, I analysethe main cargocults whichbush Kaliai villagersjoinedafter leavingCensure’scult. Here I
focus on the cargo cults of Aria-speakingvillagers in the Moluo-Robosarea. I analyse how people’s cult relationshipswith
the dead came to 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 European culture as a
way of re-working 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
themselves all those new other forms of personhood that seemed to escape or exclude them but which God had carried
away to Americawhenhe ran away from the bush Kaliai. People’s struggle to overcomea sense of the world having been
completed was rendered into a struggle to overcome the uncompleted moral boundaries of themselves. We are dealing
here with processes of self-subjugation, with how the hegemonic processes of cultural incorporation and colonial
pedagogy, were taken up in cargo cults which wantednow to take on the moral task of freeing the native self from itself so
that it could becomemore like the white man.
In chapter eight, I 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 new mission has brought a much more fundamentalist style
of proselytising, which has sought to eradicate people’s traditional relationships with the dead, masalai, and tambarans.
The new mission has also sought to 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 seeing the missionaries as having been forced by their national governmentand the Australiansto conceal the true
relationshipof white culture to the world of the dead. Local villagershave re-read the projects of the NewTribesMissionin
a way that allows them to enter into an alliance with this new form of western hegemony,the repressive practices of which
have cometo be acceptedas what is nowneededto save the bush Kaliai and bring on the millennium.
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Throughout this book, I want to use Foucault to analyse the way modern state power has becomedependent upon
another form of power which the state has integratedinto itself; this being those power relationsboundup with the pastoral
custodyand control of individuals. As Foucault (1982b: 782) points out:
. . . since the sixteenthcentury, a new political formof powerhas beencontinuouslydeveloping. This newpolitical
structure, as everybodyknows,is the state. But most of the time, the state is envisionedas a kind of political powerwhich
ignoresindividuals, lookingonly at the interests of the totality or, I should say, of a class or a groupamongthe citizens.
That’s quite true. But I’d like to underlinethe fact that the state’s power(and that’s one of the reasonsfor its strength)is
both an individualisingand a totalizingform of power. Never, I think, in the history of humansocieties- even in the old
Chinesesociety - has there beensuch a tricky combinationin the samepolitical structuresof individualizationtechniques
and of totalizationprocedures. This is due to the fact that the modernWesternstate 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 Guinea often sponsors missionising by fundamentalist
Christians. In West New Britain, the national government 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
power which allow subjects to form themselvesoutside western structuresof individualization. The productionof a certain
kind of subject through pastoral regimesunderpins the modern state. This state requires a certain kind of subjectivity and
the paradox of contemporary processes of pacification and Christianisation is that people come to be partly formed into a
civilisedsubject throughthe very practicesthey use to resist the state and church’sarticulationof theseprocesses.
In this book I move away from an early Foucauldian position which privileges institutions and how they produce
subjects. This book is more concernedwith Foucault’s later work which analyseshow subjects go about the ethical task of
creating themselves into something that they can live with. By focusing on the less visible technologies which people
employedto create themselvesanew, I explore how cargo cult followersboth embracedbut also subvertedthe disciplinary
and pastoral powers that engaged them. I want to make visible the clandestine world of creativity through which Kaliai
cargo cults appropriated and reworked the new procedures for 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 employed the dead to multiply the vantage
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points for lookingat the world anew. It is here that mimesisemergedas a project for controllingand remakingthe dominant
culture by copyingit in a way that displacedit and gave it a newexternal form, 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 CensusDivision is an administrative unit of about 1700 square miles which lies 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
discusses villagers who live between the River Banu and the River Aria, in what is referred to locally as the Kaliai bush.6
These villagers still live in houses made of plant materials which they gather from surrounding rain forests. Traditionally,
people built their houses on the ground and they buried their dead close to them inside their houses where they could talk
to them and acquire from them magical spells, songs, dances, and other forms of knowledge. Ostensibly, for health
reasons, the colonial government 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 burn agriculture, using a garden
location for one to two years and a maximum of three years. Traditionally, taro was the major subsistence crop, but
nowadayspeople rely more on sweet potato, manioc and an imported species of taro known as “Singapore taro”. People
supplement their diet by collecting wild fruits, nuts, ferns and other edible plants. They also catch wild pigs, cassowaries,
wallabies, eels, frogs and fresh water crayfish.
The part of the Kaliai bush where people have built their villages is made up of gently undulating hills. The more
mountainousareas, which are about one to two days walk 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 these invisible villages. In this book, I want to explore how colonialismcameto operatewithin a topographical
terrain that incorporatedthis hidden realm of the dead and how these indigenousunderstandings of space and geography
cameto mediateand repositionthe lived experienceof race relationships.
The bush Kaliai have been able to hang onto their close ties with the dead in 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, Talasea and Kimbe. In government patrol reports, poor transportation was often
given as the reasonwhy the Kaliai interior had failed to developeconomicallyto the sameextent as the Kaliai coast. There
are few coconut and cocoa trees or trade-stores in the Kaliai bush.7 Even on the Kaliai coast, poor transportation has
always held up development when compared to 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 abandon the cutting of copra and cocoa for 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’s wanderingways as subverting its desire to civilise them; to distancethemfrom what were
seen to be the restless habits of a savage past. The tendency to move regularly to new garden sites and to 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 coast and BanuRiver. As
late as the 1980s, kiaps and agricultural officers were still encouraging bush villagers to move closer to the coast where
they could be more easily administered. There water transportationhas facilitatedthe taking up of cash crops and people’s
incorporation churches, schools, aid posts, and the payment of government taxes. When compared to the residence
patterns of bush villages, those villages established along major rivers and on the coast have tended to be more
permanent.
Somebush villagers claim that their parents lived only briefly in the official villages established by the administration
and this was mostly during the time taken up by government patrols and census line ups. Historically, bush villages have
varied considerably in size, with people coming together for a number of years before splitting up again. Sorcery (muso)
by outsiderswas sometimesgivenas the reasonpeoplefled a large village. My own feeling, fromwatchingvillagessplit up
in 1986, is that sorcery providesa refracted way of talking about conflicts which developbetweenrival groupswhoseclose
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 (Evans-Pritchard 1937, Turner, V. 1967). Given that agriculture is
slash and burn, there is a great deal of pressure for villages to be re-located 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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fragmentation of large villages into smaller residential units, which are often more successful in finding game, for there are
not as many people competing for eels, crayfish, frogs, ferns and fruits in the same environment. Those who live in large
villages often complain about how hard it is to find pigs and cassowaries, for the noisy presenceof 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 yearnings for reconciliation, with
their cults often holding out the promise of gathering people back together again around a commoncult site. Indeed, the
myths of many bush Kaliai cargo cults speak about an original site where everyonewas gathered together with 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.8 This scene of original Biblical harmony resonates with
traditional bush Kaliai themesof the men’s houseas a sourceof shelter, hospitality, gifts and male comradeship. This story
is really a local version of the Towerof Babel story, for whenGod scatters the original inhabitantsof the large men’s house
to different sites, He also gives them new distinct languages, cultures and lifestyles that now make up the present divided,
unequalworld. It was then that racial differencesemergedand Melanesianslost the westernlifestyle that they had enjoyed
when they 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 now these were built not so much for developmentpurposesbut as part of a millenarianproject of reclaimingthe past
as a meansof reclaimingan original blessedexistence. We see here the way cargo cults often seemto mimeand take on
board new administrative 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.
There are five major languagesin the Kaliai area: the four Austronesianlanguagesof Aria, Lamogai, Lusi, and Mouk;
and the Papuanlanguageof Anem. Nowadaysmanypeopleuse a local versionsof the Towerof Babel story to accountfor
this diversity, with some groups, like the Mouk and Anem, seeing themselves as having a special linguistic relationship to
God and his first catechist, Katika, who spoketheir languageat the time whenit was the first languagespokenby humanity
(Thurston 1994). Recently, Anem cargo cult leaders had their theological centrality confirmed by anthropologists and
linguists who came into the Kaliai bush. They informedpeople about linguistic theories that posited the Papuanlanguage
of Anem to 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 I spoke used this information given by ol masta to 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
creating the other languages,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 Katika to summonpeople to his church services. He also told me how someof his Mouk
relativesin the bush had a tooth of the Virgin Mary(tit bilongMaria) whomhis ancestorshad called Galiki.

GenderRelationsandSocial Organisation
My major informants in the Kaliai bush were Aria and Mouk speakers from the villages of Aikon, Angal, Doko-Sagra,
Meitavale, Moluo, Robos and Salke. I also spent two to three months living with a small community of Anem speakers in
the village of Bolo, where Anemis now spoken mainly by the older generation.9 Though there are many languagesin the
Kaliai area, this cultural diversity has to be seen in a context where 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 exchange relationships. There
are especially strong close ties between Anem and 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. Both groupsstill work gardenstogetherand they still frequently visit each other.
The different languagegroupsin the Kaliai area recognisethemselvesas sharing the samecustomarypractices with
respect to marriage, kinship and ritual. They also share a common overarching moiety system which organises their
ceremonies, marriagesand exchangerelations. Amongstmen, there is a sharedsecret world of solidarity which involvesa
common men’s house culture that is organised around ceremonies and initiation rituals involving tumbuan masks (aolu,
nakamutmut) and other tambaran (mahrva) figures like the bull-roarers known as Varku and Vakiqual and the bamboo
wind instrumentsknownas Mukmuk(cf. Chowning1974; Counts1968) Anotherrelatedsharedoverarchingaspect of bush
Kaliai culture is the strong binary gender logic which informspeople’s beliefs, rituals and everydaypractices. Most villages
are dividedspatially alonggenderlines - with the womenand childrenliving in small family houseswhilst the menlive in the
men’s house where they should ideally spendas much time as possible secludedfrom the 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 activities is a source of
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pride to men who often taunt womenthat they do not have the necessarystrength and courageto do what men do. At the
same time as men privilege their activities, they often also say that womenwork a lot harder than themselvesand they will
point to how women do the everyday toilsome work of weeding, planting, cooking, child rearing, breaking firewood,
gathering greens and fetching water. Men recognise that their dominanceover womenis partly embodied in a division of
labourwhichfavoursthemand whichis often the sourceof manydomestic disputes.
Part of traditional Kaliai men’s power over women was also articulated through a culture of terror and duplicity that
involved secret tambaran. These monsters, which were housed in the men’s house or behind it, would threaten to eat
disobedient women. If the men’s house was empty of firewoodor water, then a tambaranwould comeup and cry, warning
women of its dangerous presence and of their duties to the men’s house. 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 belonging to
the tambaran and that it was they who ate the food which was given to appease the tambaran’s anger. Men’s solidarity
also emergedfrom themsharingthe secret myth that they had not alwaysbeen the dominantsex, for the tambaranhad not
always been under their control. Indeed, secret male mythologyhas it that tambaran were originally discoveredby women
who used them to intimidate men. All of the men belonging to the different language groups in the Kaliai bush share the
secret myth of howan ancestorcalled Kowdockreversedthis state of affairs. He took the tambaranawayfrom womenand
he killed his sister - Kewak - the woman who created the tambaran. Myths detailing this reversal focus on a bullroarer
tambaranwhichKewakhad namedArku and which Kowdocklater renamedVarkuwhenhe gave it to men. The creationof
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 doing so, these cargo cult leaders transferredinto the realm
of racial power some of the traditional mythic paradigmsabout power which underpinnedgender relations; that is they reenacted traditional mythic schemes which associated changes and transfers of power with acts of renaming. The
transformation of names that accompanied the primordial struggle between the sexes over who should rule became the
engendering logic or mythic matrix for figuring the overcoming of regimes of racial inequality. Here we should also note
that tambaran initiation rituals - where a boy becomesa man, or a man without importance becomesa big man - involve
the learning of secret names. To know the secret namesof decorations confers the right to wear them, to know the secret
name for betel nut allows you to demandof non-initiates that they fetch it. New names reposition people in relationship to
each other, so we should not be surprisedto find renamingbeing used by cargo cults 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; Strathern, 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
holding their own tambaranceremonies. This new ceremonyis spokenof as the child (titno) of the previousceremony. A
village that gets up a tambaran ceremony is said to be pregnant (somogu) with that tambaran and the conclusion of the
ceremony is likened to giving birth (dibirh). Bowl, a respected Mouk elder, explained this exchange of ceremonies, the
way they engendereach other, like this:
Initially Bolo had pregnancywith Mukmuk. They sangout to us. We went downand expelledMukmuk. Mukmukthen
cameon top of us. We said that's all right, your debt has cometo us, we are pregnantto you. After a short while we
"worked"Mukmuk.. . . We expelledMukmuk. We gave debts to every village. . . ..Whenwe fastenthe pigs and "bring"
[expel] this something[the tambaran], this somethingwill then go on top of anotherbig man. He will work it and "screw"it
on to anotherbig man. If Onamangaexpels its tumbuansand Aikongets up its own tumbuans,peoplewill say that the
childrenof Onamangahave comeup now. If we expel Varkuand later Varkuis workedby Bolo then this will be called
Varkutitno (i.e. Varku's child); the child of Varkuhas comeup.
What can also be found in bush Kaliai tambaran rituals 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 women chase and try to spear the men. In
the ritual for Varku, the womenbreak down the fence erected by men so that they do not see the tambaran or the ritual’s
proceedings. As they do so, the tambaran escapes into the bush so that it is not re-captured by the women who then
chase the men around the village square throwing small sticks at them. It is forbiddenfor the men to retaliate or make an
issue over the women’s attacks. These rituals provide women with 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 men with shell money.
Tambaraninitiation rituals also involve the father of the initiate giving shell money to the maternal uncle (tumno) for
the ritual work done on his son. This is conceived of as an exchange between the two moieties, for the mother’s brother
(like his nephewand the nephew’s mother) belongs to 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. This ritual interdependencealso exists alongsidea certain amountof rivalry and conflict which is expressedin the
initiation ritual Mukmukby the initiate squatting betweenhis mother’s brother’s legs who in turn is whippedby the initiate’s
father across the stomach. In traditional bush Kaliai society, the competitive public exchanges between men should also
occur ideally betweenmenwho belongto the oppositemoieties. The moietiesof Big Bird and Little Bird are genderedmale
and female respectively which means that the exchangesbetween men can take on sexual connotations (Lattas 1990). I
see the rivalry betweenmen and women,which was mythically encodedand traced to their struggle over the tambaran, as
also being symbolically played out in the competitive ceremonial exchange relations between these two oppositely
genderedmoieties.
Each moiety in the Kaliai bush is composedof a numberof matrilineal clans that are identified with a particular totem
from which they originated. A number of myths tell of how particular birds, animals and plants changed into women who
becamethe first mothers of different matrilineal totemic lines. In one myth, about the origin of the moiety Big Bird, a male
ancestor who is either a cassowary(alou) or a sea eagle (bogi) travels aroundand finds the different totemicmotherswho
foundedthe matri-clans of Big Bird. In the myth of origins for the moiety of Little Bird, it was a femaleancestor, a kingfisher
(piraou), who went aroundand found its different totemic matri-lines. 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 beliefs is to make women’sbodiesthe source of social order, in muchthe sameway as secret myths of
matriarchy posit womento be the original source of that social order which is established through the tambaran. Another
effect of these beliefs is that women’s bodies link the identity of individuals to a primitive mythical time where animals and
plants were the original kin of humans. Here the matrilineal transmission of an original primordial maternal body creates
women’s bodies into connectors and mediators with the beginning of time and with other forms of corporeality. Through
their blood, women transmit 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 alternativeprimitive corporeal existence,womenarticulatethe continuity of remnantsof the corporeal
self with mythological time. Woman’s corporeal othernessbecomesthe bearer of the othernessof mythological time. Her
corporeality, her blood, is said to be the base (as) of one’s being. It is the meansfor pursuingthe truths of the self beyond
the phenomenal boundaries of current bodies, and the means of recomposingand extending those bodily boundaries into
their mythological corporeal otherness. This primordial state of embodimenttraced throughwomenprovidesthe allegorical
logic of bush Kaliai social organisation. It is what allows people to be never fully identical with themselvesand what allows
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themto be coupledtogether in fertile exchangeswith each other where the interactionsand couplingsof Big Bird and Little
Bird membersare also interactionsand couplingsof groupsgenderedmale and female.
In chapters four and five, I will focus on how bush Kaliai cargo cults took up this symbolic positioning of women’s
sexuality and procreative powers, which they re-worked into 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. Followers were 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 seen in the context of
traditional bush Kaliai marriages which were expected to occur between individuals who belonged to oppositely gendered
moiety groups (Thurston 1994). Custom required a Big Bird man to marry a Little Bird woman and a Little Bird man to
marry a Big Bird woman. Marriage here is not just simply a marriage between a man and a woman but also a marriage
between the 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.10 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 encodes rivalry. In marrying women of the opposite moiety, men spawn
and nurture the offspring of the opposite moiety as a gift and obligation they have to each other’s groups. Each moiety is
dependent on 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 came to be equated with 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 dead to re-enact these cult rituals so that the magical engendering power of the
ancestorscould be usedto displacethe presentorder of 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 natureof race relations. Thus, Censurespokeof two formsof money,he claimedthat the
present kina currencyof PapuaNewGuineabelongedto Little Bird but it had been “pocketed”by whites. He predictedthat
a new currency belonging to Big Bird would come and it would belong to Melanesians. One old cargo cult story which I
collectedfromtwo brothers- Samagaand Septireh- spokeof howKowdock,who belongsto Little Bird, was responsiblefor
creating the existenceof the bush Kaliai whilst Moses, who was said to belongto Big Bird, was responsiblefor creating the
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existence of Europeans. When the great flood came, Kowdock drifted around West New Britain on coconuts which he
strappedtogetherand he createdthe bad customsof warfare, widowkilling and sorcerybelongingto Melanesians. Moses,
however, went off to Americain a large ship and he gave white-skins the goodcustomsand knowledgewhichhave allowed
them to acquire an affluent existence. This narrative incorporatesEuropeansinto traditional paradigmsof differenceso as
to renderthosetraditional schemesof differencerelevantto the structureof presentracial differences.

A Brief Historyof Contact
One reasonsuch cargo cult stories were able to flourish in the Kaliai bush was becausepoor 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 West NewBritain. BeforeKimbewas establishedin the late 1960s, Talaseausedto administer West New
Britain. In 1958, Gloucester was establishedand it assumedresponsibility for directly administering the north west section
of West New Britain. In 1965, the Cape Gloucester patrol post consisted of a EuropeanOfficer 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 during the 1980s when a patrol post was set up at Iboki. My own experienceof that patrol post, in 1986 and
1990, was that it was ineffectual; mainly because kiaps and agricultural officers found rural life boring and whenever they
could they took off back to town or to their own villages. Manygovernmentofficials basedat Iboki also resentedthe one to
three day’s walk that was needed to reach interior villages. In the late 1980s, such patrols were made about two or three
times a year and then not at all. By the early 1990s, the government had abandonedIboki patrol post, partly because of
disputeswith landownersover who should receivepaymentfor the groundon whichthe base campwas established.
Like government kiaps and agricultural officers stationed at Iboki, many teachers and medical aid workers also
resented having been stationed in the Kaliai bush. Indeed, whenever they could, many would take off to town or back to
their own villages. When I first arrived in 1986, I 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 government bureaucracy which promises much but which fails consistently to deliver the
most basic of services from the personnel it employs. When bush Kaliai villagers lash out at government officials, it is for
their perceived laziness and lack of discipline. Many people now idealise the time of white colonial rule and want to reembrace its world of discipline. It is this idealisation of Europeanrule that has currently led many bush Kaliai to embrace
the NewTribesMission, which arrivedat 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 - Rimbunan Hijau - in 1990,
there had been little in the way of a permanentEuropeanpresencein the Kaliai area.11 What there 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 Kimbe where he currently managesthe local landownercompanywhich has sponsoredlogging operations in the
Kaliai bush. Prior to Independencein 1975, there had been only the occasional patrols by Europeangovernment officials
and Catholic priests. The Catholic Church’s influence in 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 priest in the neighbouring Bariai area around 1970 has written that: “At least since 1930, the
Kaliai were regularly visited by missionaries from Talasea and later on from Poi (Kove).” It was not however until 1948,
when the Catholic Church established a mission station at Kaliai village, that villagers came under more intense pastoral
supervision. A 1959-60 patrol report listed the Europeanstaff at the Kaliai Mission Station as consisting of one father and
three sisters of the SacredHeart Order.
Initially most of the Catholic Church’s activities were focused on the Kaliai coast where it still has a strong following.
The church’s services were initially conducted in Lusi and later in Anem. According to Father Janssen (1974:11): “In the
years 1934-1939, most of the Lusi and Kove were baptised in large groups; smaller groups followed after the war. The
Anemreceived baptismin 1948-1954, the Mouk and Aria between1948 and 1962”. The Church’s early influence in bush
Kaliai villagers was mostly through catechists it appointed to run schools and Sunday services. These early catechists
were recruited from the Tolai area of East NewBritain where the Catholic Churchstill has a strong presence. The Catholic
Church still uses catechists from East New Britain, though nowadays it also recruits individuals from the Kaliai coast and
one personfrom the Kaliai bush. Thoughcatechists were responsible for teachingthe word of God, manywere more than
just passive mediums for official church doctrine. They often supported local 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, from the Kaliai area and elsewhere, is that these individuals are very knowledgeablein cargo cult
myths concerning a 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 movement in the bush.12 Indeed,
Kaliai catechists have often used their authority and familiarity with the Bible to legitimise cargo cult beliefs by claimingthat
such beliefs are in accordancewith the Bible.
As far as contact with European commerce and administration is concerned, its influence in the Kaliai area began
with the Germans. Around1910, they establishedIboki Plantationwhich did 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 some goods for
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
German 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.13 This first-contact perception is nowadays sedimented and reproduced in the
indigenousword for white man - pura, which is also the indigenousword for masalai (Counts and Counts 1976:294). This
perceptionand namingpracticeaddeda certain mystiqueto colonial power, a mystiquewhichstill surroundsol masta.
The Germansadministeredtheir territories througha systemof indirect rule (Murray1929; Lattas 1996; Rowley1958;
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 luluai’s place in case of death,
accident or dereliction of duty. The Germansgave the luluai a black cap and for some Mouk villagers this was significant,
for it was like the raisedblack cap found on a cassowary’shead- a bird which someregardedas their original creator. The
cassowary is also referred to as “the father of Varku”, which is the tambaran that 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 Europeans to 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
impose its own terms or as was more the case until new coincidences of meaning emerged to sustain new misreadings
about the sourcesracial power.
When the Australian government 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 when local councils were
set up in 1967 (Counts 1968: 10-38). Even then, manybush Kaliai did not want to give up that measureof local autonomy
and self-governmentwhich the systemof indirect rule had established. The bush Kaliai have gone throughvariousphases
of embracing and rejecting government administration, development, schools and mission influence. When I arrived in
1986, I found most bush villagers did not send their children to school or pay taxes. They were fed up with development
projects and government promises of roads, schools and aid posts. Apart from the villages of Bolo and Denga, located
close to the Kaliai coast, Salke was the only bush villagethat was interestedin the communityschool, the aid post, Sunday
Church services, running trade stores and the planting of cash crops - cocoa and coconuts for copra.14 Other bush
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villagers often criticised Salke villagers’ interest in bisnis (business). Even in 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
odious and a waste of time. Towardsthe end of 1986, the families associatedwith Big Bird walkedawayfrom Salke village
to go and live further inland, closer to the New Tribes Mission, and away from the useless projects of bisnis. They were
joined later by the families of Little Bird. One reasonthat manybush people gave for not heedingthe government’scalls to
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 having to 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 bodies that people found odious and coercive, especially becausethey also suspectedthat this work was
a trick which Europeans, government officers and missionaries were colluding and foisting upon Melanesians so that they
did not discoverthe true road of cargo.
Bush Kaliai villagers’ opposition to development was based partly on their direct experience of its impact in other
parts of New Britain where they had seen developmentproducemore crime, prostitution, a lack of respect for elders and 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. People went to plantations
to earn money to purchase clothing and cooking utensils. They were also attracted by the chance to enjoy a “European”
diet of rice, tinned fish, and biscuits. Some bush Kaliai men, who went to work in the wage-labour system of plantations
and towns, have never returnedto their villages. Thosewho have returnedhave brought back little in the way of economic
investment. Attempts by some to establish trade-stores have invariably failed, partly because it is difficult for people to
charge their kinsmen what are perceived to be the high, exploitative prices of whites (waitskin). Many bush people still
criticise indigenousenterprisessuch as trade storesand cash crops. Bisnis (business)is perceivedby manyto be immoral
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
against the perceivedeconomiclazinessof Kaliai villagers which the kiaps saw as emergingfirstly from “people’s apathetic
attitude towards working to help themselves’; and secondly from people’s faith that their cargo cults had a better chanceof
deliveringa Europeanlifestyle (Patrol Report no. 6, 1973/74).
Those Kaliai who have worked on government stations and commercial plantations, are familiar with what
development means and invariably these individuals are critical of the official claim that development is the road that will
lead to a new sindaun(sit-down, i.e. existence). One effect of labour migration was that it allowedthe bush Kaliai to come
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into contact with the cargo cult beliefs of other areas and this often worked to confirm their own cargo cult beliefs. Kaliai
villagersare familiar with cargocults foundon the islandof Bali, the Pomioarea, and the areasaroundRabaul. I was given
stories of how local villagers living in these areas had successfully used magic to make money multiply and to contact the
dead. On the 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 cargo cult leaders, I knowthat they have a great deal of knowledgeabout cargo cults on the
north coast - thosebelongingto the Anem,Lusi and Lolo. BushKaliai villagersalso travel frequentlyto the south coast and
they have told me how their relatives there have similar cargo cult beliefs to their own. I have also discoveredfromarchival
documents in Port Moresby that many of the beliefs that I had collected in the Kaliai bush during 1986 had also been
collected in the Bariai-Kilenge area, during the early 1960s, by Father Rose. I 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, I want to
explorehow this inter-textuality emergesnot so muchout of the historical diffusionof ideas betweenregions, but more from
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
placesand at different times.

First Perceptionsof Europeans
Earlier, I pointed out that when whites first arrived, many bush villagers suspected that they were either a tambaran
(mahrva), tevil or masalai; that is, monsters who devour humans. In 1991, an old man, Bowl, told me how his father saw
the first white man to comeinto the Kaliai area and this had originally been as a reflection in water. Startled by this image,
Bowl’s father turned to look behind him and there he saw a German called Master Paris. Later, this German organised
local villagers to clear the land that becameIboki plantation. It is significant that the first white man is reported as having
been first seen as a reflection in water, for tambaran, masalai and the souls of the dead often reside in water. In the Kaliai
area, the word for soul - ano - is also the sameword for reflection and what this meansis that from their earliest memories,
people saw whites as emergingout of the reflective space of water which in traditional culture is inhabited by the dead and
masalai. Many bush Kaliai still secretly believe that Europeansare the souls of the dead who have come back as “whiteskins”. Indeed, villagers have been known to cry when seeing a new white man, for they believe they have recognised a
lost relative. Australian kiaps patrolling in 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
European houses. Villagers also saw white bodies as similar to corpses: “Their pale, odorous skin, clammy to touch,
recollects a corpseand connectsEuropeanswith the spirit world” (Thurston1994: 201).
Like other parts of New Britain, in the Kaliai bush, there has now emergeda new genre of stories which claim that 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
monsters is so strong that people will sometimesget frightenedif they unexpectedlyrun into a white man. In 1986, a man
from Salke village described to me how he was startled by an American missionary who suddenly approachedhim whilst
he was washing. He was afraid that this white man might be a masalai. On two occasionsI producedsimilar fears when I
travelled alone in the bush and ran into individuals resting near streams. These momentary fears are informedby popular
stories which people tell of how a masalai, tambaran or tevil can take on the appearanceof 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
villagers will nowadayssometimesattribute an illness to a person having had their soul captured by these Europeanswho
reside at the bottomof lakes or 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, tambaran or tevil that has taken the form of a masta or
misis. These monstrouswhites who steal souls, often steal the souls of children, and they often do so not to eat them, but
to raise themas their own children(Lattas 1993). Elsewhere,I have arguedthat these new sorts of illnessesare allegories
which map out the anxieties that parents have concerningthe captureof their childrenby a new westernculture brought by
missions, schools, and state officials. These stories are an attempt by people to capture the world of the white man which
is now located inside their bodies, illnesses and terrains where its menacing presence can be re-objectified, familiarised
and re-worked.
Recent disturbancesto the Kaliai environmentby loggingoperationshave also given rise to stories about white ogres
who surface to menace villagers. One young man from the village of Bolo named Patrick who worked for the Malaysian
timber company,told me how a bulldozer had uneartheda large masalai stone. Later, in that samespot, Patrick ran into a
masalai who had takenthe formof a white man. Patrick told me that manyother workershad 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 been a
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racialisation of the distance that now separates people from the dead and from the underground. The white versus black
dichotomyhas come to be employed to think about the surface world versus the undergroundworld and the dichotomyof
the living versus the dead. Traditional images of alterity associated with the dead and the undergroundare used to think
about those distanceswhich separatethe lifestylesof Europeansfrom those of Melanesians. There has occurreda certain
racialisation of the undergroundand a certain indigenisation of racial difference. The alterity of the autochthonouspowers
located in 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 whites with masalai can be tracedback to people’s grandparentswho saw the 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 encoded in people’s early fears about eating the new sorts of food
brought by Europeans. Bush villagers told me how many of their grandparents refused to eat tinned meats because they
fearedwhites were trying to trick theminto eating humanflesh. Peoplewere revoltedby and suspiciousof the smells given
off by tinned meats. I see these emotionsas encodingpeople’s ambiguousrelationshipto commoditiesand to Europeans;
that these objects of desire might be full of the blood and flesh of people on which whites have becometall and fat. Such
beliefs position whites not only as living off the flesh of other human beings but as also creating an exchangesystem that
gets Melanesian people to become unwitting cannibals. These stories can be seen as allegories which warn people of
what they might become if they pursue the new desires that the white man has created and come to satisfy. Many old
Kaliai peoplestill refuseto eat tinnedmeatsbecausethey are suspiciousof the smells they give off. WhenI offeredfood to
them, somewould just 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 human flesh is taken from morgues and
then packed and recirculated as tinned meat. Inscribed in these new forms of popular folklore is a critique of the world of
commodities (cf. Lattas 1993).15 Its relations of production and exchange are rendered as participating in a gigantic,
devilish form of greed that works to transformMelanesians into monsters, into unwitting consumers of human flesh. I see
such beliefs as expressingpeople’s ambivalentattitudesconcerningtheir desiresfor commoditiesand concerningalso their
participation in a new culture of consumption that produces goods through social relationships which are unfamiliar and
which they cannot control. Commodities are starting to create new sorts of people, new sorts of identities, and it is these
transformationsthat are re-objectified into narrativesof how commoditiesmakepeople (without themknowingit) other than
themselves,other than human.
The close association of whites with the monstrous, with masalai, can also be found in early Kaliai cargo cult beliefs.
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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 money freely from certain holes in cave walls. This shell money was 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 undergroundmasalai snakes resonate with traditional
Kaliai myths which hold snakesresponsible for giving humansvarious songs, paintings, masks, and certain species of taro
and sugar cane. Just as snakes were the source of indigenous material culture, so people’s grandparents assumedthat
snakesmust be also the origin of Europeanmaterial culture.
A number of groups in the Kaliai area still trace their descent to masalai snakes. In 1986, I was told 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
with women. The cargocult story of a snakepenetratingthe motherof the white man’sGod uses this local folklore tradition
as an act of blasphemyagainst Biblical truths. This story operatesas a revelatorystatementabout the monstrousnature of
white identity and of the false Biblical truths which Europeansspreadto disguisetheir true serpentineorigins. In this cargo
cult story, traditional Kaliai stories about womenwho have been sexually penetratedby snakeshave cometo be fused with
Christian stories of the serpent in 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 allowed them to 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 Denga which are readily accessible by dinghy from the
coast. Many governmentand church officials, along with villagers who live on the Kaliai coast, regard themselvesas more
civilised than those living in the bush, of whomthey are often frightened. Coastal villagers have been more successful in
educating their children, many of whomhave gained access to various positions in the government, church and 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 catechists in the Kaliai area. These individuals dislike working in the bush and prefer to live on the coast
where fish is plentiful and there is better access to western goods. Coastal villagers tend to regard bush people as
ignorant, superstitious, irreligious, wild and primitive. Bush villagers sometimes like to confirm these demonic images of
themselvesand they gain pleasurefromcreatingfear in thosewho try 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
accusations betweenthem. It also takes the form violent fights which break out whenever the two groups meet for sports
activitiesor charity events (which often involvethe consumptionof alcohol).
The need to bring medical services, trade-stores goods, education and civilisation to remote bush villagers was one
reasonthe NewTribes Missionwas allowedto comeand build a base at Amcor (Gigina) in 1984. The new missionoffered
coastal politicians an inexpensiveway of being seen to bring developmentto an undevelopedhinterland. The new mission
was from the United States of Americaand it employedan uncompromisingfundamentalist style of proselytisingwhich was
very successful in the Kaliai bush. The new mission causeda wave of relocations, as bush people movedfurther inland to
live closer to the new mission. Prior to 1986, the Mouk villagers of Aikon, Boimangal, Onamanga, and Salke had been
living about two to six hours walk fromthe coast.16 Whenthe NewTribesMissionarrivedthese Moukspeakersabandoned
their villages and pulled their children out of the community school at Bolo.17 These villagers also gave up their coconut
and cocoaplantationswhich the administrationhad been encouraging. They renouncedtheir Catholic Churchmembership
and sought to develop a new Church under the pastoral care of America missionaries who promised a new world of
salvation. Local villagers who were appointedas “teachers” to spreadthe word of the new missionclaimedthat those who
joined the New Tribes Mission would not die, sorcery would not be able to injure them, and their gardens would be fruitful
and would no longer be attacked by wild pigs. The American missionaries encouraged these views with their own
ambitiousclaimsthat prayersto God would be answeredif peopletruly believed.
For about 10 years, bush villages which joined the New Tribes Mission have been sufficiently stable for the
government to set up community schools at Popmu and Amcor and aid posts at Angal and Amcor. These new large
gatheringsof villagers aroundthe word of God brought from America is seen by manyas re-enacting the 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 from them to America. The new large villages have, however, made it difficult
for people to find wild game. It has also led to the exhaustion of soils and to poor gardens in the immediate environment
around these villages. There is now a great deal of ecological pressure for people to establish gardens and villages away
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from the major New Tribes Mission settlements like those at Angal, Gigina and 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 past which
led God, Moses and Katika to run away. There are good reasons for the teachers to be angry and suspicious of people’s
movementsaway from the large New Tribes Mission settlements, for part of this is a desire by some to escapethe regular
churchservicesand the newsystemof policingwhichthe new missionhas institutedto watchover its congregation.

Gardens,Bodiesand Politics
When they 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 answering its followers’ prayers for help. Opposing these claims, were
villagers who remained loyal to the Catholic Church. They complained about always giving food to relatives in the New
Tribes Mission, whose gardens were said to be in a poor state because God was punishing them for having deserted the
“Church of Rome”. Gardens are here a political language, they are part of the competition between missions to woo and
hang on to congregations by claiming better access to God’s power. This use of gardens to objectify and evaluate the
hiddenpowerswhich peoplecall uponto situate their lives is not just confinedto the modernperiod, it was also a feature of
traditional competitive relations between men. They traditionally used their gardens as a sign of their access to a hidden
world of magicthat camefromthe dead. What is distinctiveabout the modernperiodis that gardenshave cometo be used
to think about recent social changes. They have beenused to think about the powerof God tappedby the Catholic Church
versusthe powerof God tappedby the NewTribesMission.
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, I was told by manyCatholicsthat it was the comingof Europeans,and especially the
Church, which had led to declines in people’s gardens when comparedto those prior to Europeancontact. Many old men
blamedthe giving up of traditional magic 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
eating a small piece preventedthemfrom feeling quickly hungryagain (cf. Kahn1986).
Taro still has high prestige value; it is the pre-eminent food to give away at ceremonial feasts. A great deal of skill
and magic is neededto growtaro, whichmakesit a sourceof pride to menwho are able to growlarge gardensof big heavy
tubers. Nowadays,insects and taro blight have forced villagers to becomemore reliant on importedtubers like “Singapore
taro”, sweet potato and manioc. This is especially the case for villagers close to the coast who have to contendwith hotter
temperatures, lower rainfall, and the loss of soil fertility from over-gardening around permanent settlements. Given the
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cooler climate found around inland streamsand valleys, it is bush villagers who are more successful in growing traditional
species of taro. For bush people, taro gardens have becomea source of pride which they use to revalue themselves in a
context where coastal villagers dismiss bush people as uneducated, wandering, wild natives. Comparing their gardens to
those on the coast, bush villagers negatively characterise coastal gardensas small and as containing food which is not as
heavy, strong and satisfying as their own taro gardens. Indeed, bush people dismiss coastal villagers (especially the men)
as lazy individuals who don’t have the strength, stamina and 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.18
It is not just the state of their gardensthat people internalise into their identities, but also the food from their gardens.
Part of the power of food as a symbolic domain comes from the fact that as food moves into the stomachsof individuals it
comes to be seen to 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
corporeal identities and personhood. Thus somebush Kaliai nowadaysuse differencesin diet to accountfor what they see
as their greater capacity to endure hard physical labour, particularly that involved in clearing rainforests and hunting wild
pigs. Bush villagers say their bodies have stayed heavy and strong like the heavy and strong forms of traditional taro they
still grow and eat. They also say that the bodies of coastal villagers have becomelike the food they eat - soft and watery.
Here differences in diet and lifestyle brought about by social change are internalised and used to create the identities of
people in different regions. I would argue that it is different levels of incorporation into Europeanadministrative structures
that are also here internalisedand embodied. Thosewho have followedthe administration’s recommendationsand moved
down to the coast come to be seen as having lost 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 men who experience the softer foods they now eat as a feminising process which softens men’s bodies.19
We see here the ambivalent nature of colonialismand pacification. Thoughpeople may embracethe task of coming to be
morally reformed by European institutions, they also associate it with a sense of loss, particularly of a more robust
masculinity associatedwith the past.
So far I have analysed how differences in corporeality are spatialised and used to objectify the regional differences
between the developed coast and less developed bush. However, corporeal differences are also used to internalise and
objectify other social differencesassociatedwith 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 stomachs than their sons who are seen to 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
knowledgebrought by schools, missionsand government. The initiation rituals which the older men underwentare seen to
have given them a different corporeal outlook on the world. Through these painful rituals, with their accompanying strict
diets, the old menare seen as havingacquiredthose emotionsof 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. These rituals, along with a largely nomadic existence based on hunting, magic and the
eating of wild foods, gave the old men stronger bodies, with a capacity to endure more pain and work than the new weaker
generation of young men. The latter do not have the same sense of themselves as located in a hot warrior body, instead
they see their stomachsas having been changed, “turned”, and made“cold”, by a less nomadicexistence, greater reliance
on gardens, the church and throughthe moral training also providedby communityschools. The processesof pacification,
christianisation, and civilisationare lived out metaphorically inside 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 nomadic
lifestyle and initiation rituals. The “cooling” influence of civilisation has produced new 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, government patrols 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 relationships they 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 their bodies. It is here literally a questionof being able to stomachthe newworld of the white man.
The “turning” cold of people’s stomachsand the softening of their bodies and emotions is often spoken of 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 I first arrived in the Kaliai bush, I was often told that since the arrival of
Europeans,the Kaliai had been getting smaller (Lattas 1991, 1993; cf. Clark 1989, Jorgensen1985). Somepeople directly
attributed the shrinking of their bodies to the coming of law, government and the church. People spoke of their
grandparentsas “the big people” who were taller and stronger than their current descendants. These ancestors were able
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to lift huge stones and to throw spears that split stones in half. They had muscular legs and arms; it is said that the doors
of current domestic houses would be too small for them to pass through. I was also told that because people’s
grandmothers wore grass skirts, children grew quicker. The Europeancloth now worn by womenwas said to be stunting
children’s growth. People also complained to me that their gardens were now not as fertile; they were producing smaller
tubers which were not as heavy as the tubers of their grandparents. Somemen blamedthe coming of the Catholic church
for the new impoverishedstate of affairs, others blamedthe introductionof steel axes for the decline in gardens. Manyold
men blamed the fact that a traditional world of magic was slowly disappearing and saw this as the reason gardens were
now in such bad shape. Theseold men mournedthe loss of contact with the powersof the dead whomtheir grandparents
had invoked regularly in magical spells. It is in this context, where people internalise and objectify their colonial
disempowerment in terms of their having acquired smaller bodies and less fertile gardens, that we need to situate the
attemptsby cargocults to recontactthe deadand to re-establishharmoniousrelationswith them.
I 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 sought to hang on to their magical relationshipswith the dead,
but they also started to modify how they 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 mimetic image in a realised form. 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 I want to explore in the rest of this
book. People used their newly mediated relations with the dead (provided by their miming of Europeanculture) to acquire
not just cargo but to also experiment with their social relationships and with the boundaries of their bodies and identities.
The world of the dead was used to give back new ways for being a person, ways which were partly refractionsof European
values and forms of personhood but refracted through that world of controlled familiarity and distance provided by one’s
own deceasedkin.
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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
cults focusedon the dead in the Kaliai bush. In these cults, the dead would come up 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. I interpret the old menwho remembertheseeventsof their childhoodas havingwitnesseda
culture of trickery similar to that which is nowadays played out with tumbuan masks that children must be tricked into
seeing as real. I also believe that 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 leaders tricking their
followerswith whistlesthat were said to be thoseof the ancestors.
Some of the other pre-contact cult ceremonies involved people trying to acquire gardens which would not require
labour; gardens which were like those the Kaliai had before they wronged Papa (God) and He ran away from them. Two
old men who are highly respectedfor their knowledgeof local history, ritual and myth, told me separately about a cult prior
to Europeancontact which involvedCensure’s grandfather. He built a platformon which he hid and pretendedto be Papa.
Into this platform he bored a hole and inserted his penis. Villagers then had to pass under this platform and each would
hold the penis of Papaso that food would comeup by itself. It is said that this man’s male relatives, who were awareof the
trick, becameangry for they saw Censure’s grandfatheras inventingan excuseto have sexual contact with 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 reinterpretation of this fertility ritual as a cargo cult fits in with people’s perception that 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 government’s attention in the late 1960s and early 1970s. The major patrol posts of
Gloucester and Talasea were too far away to police people’s thoughts in any detail; and this was also the case for Kaliai
Catholic MissionStation. Manyof the cargocult storiesthat I collectedfromold menhad beentold to themby their parents
and even their grandparents. Thesecargocult stories are regardedas traditional stories, despite the often heavypresence
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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, whenPapalived with the bush Kaliai.

The Japaneseand the Batari Cult
Though I collected many early cargo cult stories, I found it more difficult to collect information on cargo cult
ceremonies and rituals prior to the Second World War. The earliest ceremonies that people remember were those of the
Batari cult which cameinto the Kaliai area during the SecondWorld War. The Batari cult originatedin the Nakanaiarea. It
was adopted by the Bakovi, who passed it on to the Kombei, who then passed it on to coastal Kaliai villagers who then
brought it into the Kaliai bush. The old men, who participated in this cult, rememberwearing an arm band which 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
these formsof military dressage,theseold menappearto have repressedfromtheir memoriescertain other details, like the
fact that the arm band they wore symbolisedthe Japaneseflag. WhenI asked themwhich side in the war they were going
to support, the old men becameuncertain and hesitant. This might be becauseBatari initially supportedthe Japaneseand
it is now embarrassing for people to acknowledge this in the context of the American-Australian war victory and the
romantic vision of America and its soldiers which people came later to adopt. Indeed, when I asked one man about his
military training, he replied that he and other Batari soldierswere going to support the Australiansand Americans.
We were his [Batari’s] soldiers. Yes, we were to comeup like soldiersso that later we could acquiregold and carry all the
rifles and help all the Australiansand the Americanswith this fightingagainst Japan. He [Batari] workedit like this, so that
we could all go to 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 Anem were hopeful”. It is difficult to know whether
here we are dealing with a certain collective form of forgetting which allows bush Kaliai men to live with themselves and
their past; for memoryis formedpartly by the needs, desires and perceptions which 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
liberatorsfrom the world of Australiancolonial rule. Batari saw themas the good whites who would correct the injusticesof
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the bad whites - the Australiansand Germans.20 SomeKaliai still regard the Japaneseas the goodwhites and 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 resembleJapaneseplaneswhichthey then sent to bombthe Americans.21
Though they were only briefly in the Kaliai area, the Japanese were quickly incorporated into local understandings
about the world of the dead. According to Samaga and Septireh (two old men belonging to Molou village), many people
were startled by the fact that the Japanesehad names that seemedidentical to the names of their deceasedparents and
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 reincarnation and in 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 Japanesepurchasedthe law of immortality (along with their good existence) from the
Americans, who in turn receivedit from God, after he ran away from his Kaliai relatives. Indeed, someKaliai see death as
God’spunishmentto black peoplefor their stubbornrefusal to listen to him. Posingenexplainedit:
In Americaif a mandies, they do not worry. If a manon top [an aboveground, living man], one of thosethey call an
outlaw,workssomething[a wrong]then a knife will cut him. If a mansteals, they will just cut his neck, saying: “He is just
going to go but he will comeback.” They will cut him throughthe neck and this no goodbodywill be disposedof, but the
personwho died will comeback. It is not enoughfor him to die and to go completely. . . My father said: “It is different with
us, we were pig-headedto Papa[God] and whenwe die, we go completely, we do not comeback.” But you whites, like the
Japaneseand the Americans,whenyou die you all comeback. For you heardthe talk of Papa. However,we of Papua
NewGuineait is like this, beforewe, our ancestors, sawGod but they were pig-headedto him and so nowwhenwe die we
go completely. But you heardthe talk of this Manand so there is nothingto it, whenyou go, 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- workedalongsideJapanesesoldiers and his son, Posingen,gaveme this accountof his father’s experiences:
He storiedto us about how the Japanesesaid: “We are Japanese,we are not afraid to die, we just keep comingback”. My
father was with the Japaneseat Alulu, with all the villagersof Pureling. He told us they were workingthere night and day,
carryingcargo. A large ship [possibly an amphibiantank] wouldcomebring cargoand it wouldtravel all the way into the
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bush. It was not as thoughits “tail”[stern] wouldrest in the salt water. No, the large ship cameall the way. Theywould
then go and unloadthis cargo and stack it into hugepiles.
Posingenwent on to tell me how one day his father boardedone of the large Japaneseships and there he was takendown
belowby a Japanesecomradeand offeredfood to eat.
Inside this large ship were all speakersof Mouk. All theseJapanesewere speakingMouk. Fatherwent downbelowand
wondered: “Howis it that all thesementalk Mouk?” The Japanesemanreplied: “You cannot start thinking.” His boi
[Japanesecompanion]spoketo him: “This here is a war and nowyou have comeand you cannot worry about hearingthis
languageof Mouk. You cannot speakout about it. We, who have cometo fight here, are mixedpeople. It is not as though
one grouphas cometo fight, we Japaneseare mixed. You can hear this, but it must remainwith you and it must remain
with us.” All right they ate this food and this boi said: “Let us go now.” But whenhe said it, he said it in Mouk. Theythen
jumpedoff the ship onto the ground.
Whenthe Japanesespoke of themselvesas “mixed people”, this was interpretedto meanthat they were madeup of
manyKaliai languagegroupswho had returnedfor this war. Apart from Posingen’sfather, manyother old men cameback
with similar stories of how the Japanese behaved in ways resembling returned ancestors. What confirmed this
interpretationwas the fact that the Japaneseplaced tabooson certain streamswhich people were now no longer to fish or
enter. This was interpretedas 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 allowed to fish or enter. I was given this account of how when people went to certain streams to catch
crayfish, they were scoldedby the Japaneseand orderedto use other streams.
The Japanesewouldbe talking in the languagesof Moukand Anemwarningpeopleand crossingpeople: “Whyhave you
brokenthis law? Whydid you comeinto this area? Whydidn’t you followthis other river? This river belongsto us!”
Everywhereyou went you would be hearingthe JapanesespeakingMouk.
The restrictions that the Japaneseplaced on people entering certain areas, where they were concealing military hardware,
was re-interpretedby people as the dead seekingto hide the special locationsin the mountainswhere ships went with their
cargo. One woman Theresa whose father - Nausung - had worked with the Japanese told me: “My thinking is 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 Anem who now decided to come out
fromunderneaththe ground. Monongyoexplainedit like this:
With Andewa,it is an inhabitedvillage(ples) and whenthe fightingcameto Andewa,close to this [invisible, underground]
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villageof Alulu, all this line of Moukand Anemall cameout to fight, for there is a door there. Its meaningis this, that if
fightingcomesup in an area then those[deadpeople] belongingto the languagesof that area will join this fight. NowI
think, with Andewa,all the Moukand Anemwho have died havegonethere. Whenthe fightingstartedthere, this line of
peoplecameup speakingtheir languages,for they live in this area.
Alongthe Kaliai coast, somevillagersdid morethan just 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 against the Australiansand Americans. This was a period in which the dead
had decided to 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 more would magically appear in the samespot. Anotherold man Tigi (of Bolo village) told me how he and
other Batari soldiers went and waited for cargo to magically appear in one of the caves along the River Banu where some
Japanesehad sought to hide when the allied soldiers retook the Kaliai area. He spoke of his disappointment that despite
waiting a few nights they saw nothing.
After the Japanesewere pushedout of the Kaliai area, somebush Kaliai men were 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, somethingwhich is still referred to as the
law of (lo bilong) America. These old men came to see the Americans as the good whites, as opposedto the Australians
who had always blocked the good law of America from coming to Papua New Guinea (Thurston 1994: 201-2; cf. Worsley
1957: 196-7; Lawrence 1964). Like elsewhere in Papua New Guinea, in the Kaliai area it 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 people to 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 people to focus on an alternative white man whomthey could romanticise and juxtaposeagainst the coercive
rule of Australian administrators, missionaries and planters. In the Kaliai area (as in other parts of New Britain) there are
stories of how when God wanted to return back to his as ples (home ground), so as to do for them what he had done for
whites in America, he was prevented and indeed killed by the Australians. They claimed that if everything was free then
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there would be no need for “boys” (boi, labourers) to come and work on their plantations. I was told it was not the
Australian’s continued access to goods (for that would have continued) which led them to kill this local God but more the
need to maintain their plantations and a culture of servitude. This murder of the black God of Melanesians becomesthat
secret mythic founding event which made Australian colonialism possible (cf. Girard 1986; Serres 1991). These stories
about a hidden murder construct secret local histories for white rule; histories which confer secrets upon the races as the
internal bondsof their solidarity. Here racial conflict is tracedin mythsof origin to the rule of a law foundedin the bloodof a
blackGod. His death maintainsthe cleavagesand secrets of a social order built aroundsufferingblack bodies.

Intersectingformsof Mimesis
A certain militarisationof the dead and of ritual life was one major effect of the war on cargo cults in NewBritain. The
new law of Batari involved drilling men in the morning and afternoonin various forms of military discipline, like standing to
attention, saluting, marching, turning to the left and right, and in carrying “rifles” in all sorts of positions. These military
routines were referred to as lo bilong gavman(law of government) and through them people expected later to sindaun(sit
down, live) like whites. Those who followedBatari’s law were called his “soldiers” and the long stick they carried was their
“rifle”. In the Kaliai area, these marching rituals were seen as a way of enticing the dead out from the underground. One
old man from the village of Bolo - Kamonga- who participatedin this cult, told me how this was a time whenpeople started
once again to run frequently into the dead. Indeed, at night people were requiredto walk aroundcarrying a firestick so that
others would know they were a living person and not one of the dead. Kamonga also 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 perform the ceremonies of power belonging to whites so as to entice and capture the
dead inside a new ritual law of government. Through their mimetic practices, people sought to bring the dead close not
only in terms of proximity but also in terms of behaviour. Somehowthe joint performanceof commonmilitary rituals by the
dead and the living promisedand anticipateda future re-union in a new commonculture. Here it is not Europeanswho will
bring the true “law of government” but a cult which uses the more powerful rituals of Europeans to seduce the dead into
comingout to performthese ceremonies.
Kamonga also told me how Batari’s soldiers were required to do guard duty and how once when it 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
respondcorrectly, by comingto attention and saluting him; insteadthey vanished. On another occasion, Kamongatried to
catch one of the dead who managedto escape by transforminghimself into a “pussy cat” and then a stick. Kamongahad
been on guard duty when something like a cat approachedand stared at him. Thinking that it might be one of the dead ,
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Kamonga held up his “rife” and yelled “halt”. Startled by his yelling, the creature jumped into the air and landed on the
ground where it then turned itself into a stick. Kamongapicked up this stick and carried it to his commander to whomhe
complained that it had failed to salute back when he yelled “halt”. Together, they then went and promptly tied the stick to
the central post of their men’s house. In another version of Kamonga’s story which was given to me by someone else, I
was told that Kamongawas on guard duty when he tried to capture a dog, which turned itself into a man and then into a
piece of firewood that was later tied to the post. The next day, this stick was shown to everyone in the village so as to
confirmpeople’s belief in Kamonga’sstory and their 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 when the appropriate commandwas given. It was said that when the
newlaw “broke” and a newexistencecameup then this stick would turn into a real rifle. One of Batari’s ex-soldiers told me
that they were being trained in how to capture the dead, so as to grab them and bring them forcibly into the world of the
living. The Batari cult, as it spreadfrom village to village, was here the developmentof an enormousmilitary apparatusfor
capturing the dead. An alternative military state or government 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 now started to performthem. A space of death came
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 similar way to which people had traditionally exchangedthe “laws” governing
newtumbuanmasks,tambaranrituals, and other ceremonies. Ideally a pig and other food had to be given by a villageso it
could “buy” the new law of Batari which was also how villagestraditionally bought the rights to new rituals and ceremonies.
It was explained to me that if Bolo had been schooled in Batari’s law, then Bolo could later pass on this law to Aikon in
return for pork and other food. Aikoncould then pass on Batari’s law to anothervillage, like Angal, whichhad yet to acquire
it. Some bush 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 though the “King” of this cult, Batari, did not visit many of
the areas that adopted his cult. Despite the focus on King Batari, and the appointment of 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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kinship and exchange. The cult also expandedby exploiting each local community’s longingfor reconciliation with its dead
and each local community’sunderstandingthat their deadwere central to 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 becoming-white was located not so much in adopting and understanding
Europeandisciplinary practices in exclusively western terms, but more in recognising these practices to 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
throughalternativelocal bodiesof knowledgewhichpositioneddifferently the mimetic relationshipbetweenimagesand that
to which they referred. Here non-western 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
government institutions. In the process of making themselves white, people also redefined the ritual terms and
performancesfor becomingwhite. Other forms of mimesis came to underpin the experienceof being colonisedwhich was
no longer exclusively kept in white hands. Instead indigenous forms of mimesis came to mediate the process of people
assuming responsibility for the task of making themselves white. In cargo cults, the experience of becoming-white was
mediated by certain traditional processes of becoming (like magic and relations with the dead) whose mimetic processes
servednot only to familiarise, but also deflect and remakecolonial disciplinaryprocessesof becoming-white.
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 producing a more civilised person. The desire to transformpeople 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 alternative millenarian
culture that had its own vision of the magical transformative power of ritual. What I am arguing is that the technology of
mimesiswhich Europeansemployedto transformpeoplecameto be reinterpretedfrom a magical stand-point which had its
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
misreadeach other’s processesof copyingand each other’s processesof transformationthroughcopying.
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Womenand the Batari cult’s militarisationof men’scults.
I want now to look in moredetail at the military aspectsof the Batari cult; at howit took up Europeanimageryof death
and violencewhich it reconstitutedinto a ritual “law” for gaining accessto the Kaliai dead. We have here a folding together
of different rituals of death and of different culturesof terror. Throughoutmuchof NewBritain, Batari’s soldiers were feared
and seen as a law unto themselves. One previous Kaliai follower told me how Batari’s soldiers had in the Nakanai area
“cooked”a Europeanpriest for 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 soldiers who camefrom the Kombeiarea. Yet the violenceof Batari’s soldiers was only partly directedat whites and
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 numerousstories about them claiming
the right to rape women. Indeedthis was part of howpeoplesawthe law of being a soldier and perhapshere they were not
entirely mistaken. When Batari’s soldiers visited distant villages, women would run off into the bush or lock themselves
inside their houses. One of Batari’s laws was that no womanwas allowed to cross in front of a line of marching soldiers.
Any woman that did could be legitimately raped by them. This was referred to as the “bayonet” of the soldiers eating the
woman. Likewise, any dog or pig that crossedin front of marchingsoldiers could also be shot without compensationand in
the case of a pig eatenby the soldiers.
The fear these soldiers producedwas used to police village relationships like making sure everyonepaid their debts.
It was also used in domestic relationshipsto enforcethe obedienceof wives to husbands. JakobLaupu(a respectedstory
teller on the Kaliai coast) told me how he was visiting the village of Taveliai when a 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 father-in-law
reported her to these visiting soldiers. They punishedher by making her carry a heavy sack of dirt on her head whilst 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
neighbouringKombei and Bakovi groups and on one occasionon the Kaliai coast. In the Kaliai bush, it was more the case
that men used the fear of pack rape to discover their bonds of solidarity with each other and with neighbouring militarised
groups of men. Traditionally, in the Kaliai area, pack rape was a punishment employedalong the coast against a woman
who violated the taboos and secrets concerning men’s tambarans.22 The Batari can be seen as reconstituting traditional
men’s house cults which were now expanded to encompassthe new ritual solidarity of men performing the gestures of a
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western military state as the commonlanguageof their power over women. Here the governing frameworkof a European
state, which people had been resisting, was internalisedand used to 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
governmentality betweenmenand womenalonglines that copiedEuropeanformsof governmentality. Here those 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.
Nowadays in the Kaliai area, ex-soldiers of the Batari cult mention proudly that they did not practise the “Law of
Batari” concerningthe rape of womenas had their coastal neighbours. Septireh told me he still thought Batari’s law was a
true law, but because Batari’s soldiers had gone and “buggered up” the women, they had “blocked” [pasim] the law.
Kamongaalso thought that Batari had beenworkinghis law correctly and he blamedthe Kombeifor twisting the meaningof
Batari’s work.23 Kamongawent on to tell me how Kombei“soldiers” had pack rapeda womanfrom his villageof Bolo. She
had married into the coastal village of Lauvore and had initially gone there to live but later she and her husband left and
came back to live at Bolo. This womanwas referred to as a hapkas(half-caste, descendedfrom different groups) and the
Kombei soldiers who raped her were partly her own “line” which is in accordance with the traditional custom where a
woman is 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
Kombei respondedby grabbinga real rifle and holding it up as a threat to 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 Batari cult declinedin the Kaliai interior soonafter this episode. It probablyhad lasted only a few months.
WhenI askedKamongawhy this womanwas raped, he replied that she and her husbandhad brokenBatari’s law by
running away from Lauvorevillage. Kamongaexplainedthat Batari’s soldiers requiredvillagers to “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
requirement that people settle permanently in a village was also a new requirement which the administration pushed and
enforced through regular patrols and annual census line-ups. The Batari cult also adopted other administrative
requirementslike western notions of village cleanlinessand hygiene. The cult mergedtogether different understandingsof
order and different regimes of violence so as to produce a certain militarisation of everyday life that encompassed the
ordering world of the dead. On the one hand, the state and its symbolic framework was constructed into a male cult. On
the other hand, the culture of men’s cults was reconstituted into a “law of government” 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 argues that cargo cults are embryonic forms of nationalismthat unite different groups into new forms 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 racial-military bonds of solidarity which were grafted onto local
domesticconcernsand local exchangerelations.

The Madnessof Mimesis
Apart from military 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 handshakemovements, the suitcase movement, the submarine movement, cults organised around
people having their 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 Governor, Chief
Justice and Chief Secretary (Lawrence 1964: 204-13; Steinbauer 1971, Williams 1923; Worsley 1957: 38, 75). These
unauthorised forms of impersonation unsettled many colonial authorities who interpreted this behaviour as an example of
peopleunable to cope with the stressesof social change. Williams,who was 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 movement in 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 clean in eating, and to wash their
hands. These actions, which copied Europeanhabits of cleanliness and order, would not have disturbedcolonial officials,
except for the fact that people did not sanction these new practices by referring to Europeans as the source. Instead,
people referred to spirits and the dead, with whomthey were communicating using possession and trance. What perhaps
most disturbed Europeans was this paradox of people using their superstitious past to enter the modern world; here
traditional culture was empowered by people’s own processes of becoming-white. I 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
pedagogic forms of dressage. People went further and interpretedEuropeanhabits and disciplinary rituals using their own
understandings of the magical power of ritual acts, where to mime something was often part of the process of assuming
somecontrol over it.
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 concern 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
pedagogic rituals come to be taken over and directed towards the world of the dead. Madness as a category of colonial
rule is a way of policing that destabilisation of pedagogic activity which is involved when people appropriate the civilising
project by displacingand mediatingit back to themselvesthroughtheir dead.
The European view 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, Scharmach uses satire to describe certain “mad” scenes when Batari
declaredhimself “King” and his wife “Queen”.
The Cargomadnesswas in full swingat Nakanaion the north coast of NewBritain. Batari had proclaimedhimself
Commander-in-chief and even King of all Nakanais. His force were 600 menstrong, armedwith spears, bowsand arrows
and sticks for drill. As he had no moneyto pay them, he gave each of thema younggirl. He selectedthe most beautiful
one and proclaimedher queen. He dressedher in high-heeledshoesand ladies’ long dresses,lootedfrom the
neighbouringplantations. The Ten Commandmentsof Godwere abrogatedand replacedby manymoreof his own
devising. Evendecent native customswere abolishedand replacedby unrestrictedlicense, rape, murderand terror.
Later in his book, Scharmachindicates the way Europeansused comedyto laugh off people’s hijacking of Europeanroles
and mannerisms. Describingthe periodafter the war, Scharmachwrites:
Batari is no longer king and no longer commander-in-chief of all contemporaryand ancestral Nakanaisforever. He is a
commonvillager, tendinghis gardenand going to churchas all the others do. . . . Batari’s wife is no longer queenand does
not walk about in high-heeledshoesand ladies’ long dresses. To be frank, she says it was a nuisanceanyway. Nowshe
dressesin a scant grass skirt and feels more comfortable, especially about the feet, whichno longer acheas they used to
do during her royal days of exaltation. What a pleasureto go barefootedagain! (ibid.: 238)
I believe what most disturbed Europeans were cult activities which did not so much deny, as re-direct, western
processes of cultural assimilation. What disturbed missionaries, settlers and government officials was that ambiguous
merging of past and present, tradition and modernity, Melanesian and western, inside and outside, which cargo cults
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enacted. I see cargo cults as producing peculiar forms of outsideness and 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 own tradition. People come to experiencethemselvesas caught in betweencultures,
their marginality emergesfrom their in between-ness - not fully this and not fully that (cf. Kapferer1979; Turner 1969). 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 I want now to explore more fully by
focusingon other material about the Batari cult.

SwappingSoulsand Bodies
One major colonial figure who wrote about Batari was Jack McCarthy. Prior to the Second World War, he was the
governmentofficer in 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 came to him at night
and informedhim that the two of themhad swappedsouls:
You and I, Makati . . . died somemonthsago but we did not knowit. We still walk and talk but our spirits are gonefrom us.
At PoraporaI am often visited by the tambaranwho cometo me at night from the volcanoat Pago. A monthago three of
themcameto me while I slept. One of the spirits carried a pressurelampso that I could see themwell. They told me this,
“Makati is our friend but he is nowdead- and you, Batari, are also dead. The spirit of Makati has nowenteredyour body
while Makati’s body now containsyour spirit. So you must go and tell Makati this, our message!” “In a short time all the
whitemenand all the Chinesewill leave NewGuinea. They will go and not return. The goodsthat the white spirits have
preventedthe NewGuineapeoplefromhavingwill then be distributedto the NewGuineapeople. Tell the kiap this for he is
Makati, our friend.”
Through dying and swapping souls, Batari and McCarthy come to 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, I will be
exploring how in various cults, the Kaliai often sought to refigure the world by pushingthe boundariesof their identities into
the corporeal schemes occupied by Europeans. What the above material on Batari shows is 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 came to be personified as it came to be embodied in 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 selftranscendencein a colonial social order whererelationshipsof powerwere firmly locatedin racialisedbodies.
Batari’s millenariandreamsubverts the racial codification of colonial inequalities by blurring the corporeal identities of
the existing social order. By movingthe white kiap’s soul into his own black body whilst his Melanesiansoul went to inhabit
the white kiap’s body, Batari’s dreamintroduceda certain instability and ambiguity into colonial identities. His dreamposits
and creates a new set of hybrid identities that seem to produce through a different route that same hybrid Melanesian
identity which the colonial order sought to produce through missions and development.24 In chapter seven, I explore how
Kaliai cargo cults came to appropriate and rework this colonial production of what Burridge (1960) termed the “new man”.
What often happens in cargo cults is that the pedagogic production of new forms of Melanesian identity by European
institutions comesto be re-organisedand assimilatedto a magical world view that is hauntedby the doubling metamorphic
powerof ghosts, spirits and the dead. The processof becoming-white starts to moveoutsidethe pedagogiccontrol of state
and missionas it comesto be mediatedby an alternativeworld view that uses dreams,spirits and the dead to producenew
hybrid identities and newwaysof becomingwhite.
It is not through schools, missions, and development but through spirits, dreams and 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
space of death. It is this alienatedlost world of power and knowledgethat must be re-gained in order to free black men in
the present world. The world of the dead is made to underpin and create the lived visible world of existence. Indeed,
throughout this book I will explore how people construct their own liberation as having to be achieved through liberating
their world of ghosts. Batari explainedit to McCarthylike this:
The spirits cameto me at night . . . They are the ghostsof menlong deadwho inhabit the volcanoof Pagonear my village
in Nakanai. God intendedthat the black menand the white menwho live on earth should have equal possessionsand so
God madeall the ships, the motor cars, the moneyand the clothesand the knives, axes and tools, so that the spirits could
distributethemto all who live on earth. Thesethingsreachedblackmenas well as white menuntil the spirits of the dead
who live at Pagoquarrelled. Thenthe white spirits provedtoo strongfor the black.
The spirits of the black peoplehad no goodsto send to their descendantson earth. All the things that God madewere held
by the white spirits so that our peoplein NewGuineaare left without thesethings. The spirits who cometo me at night are
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the ghostsof my people. They have told me how to defeat the greedinessof the spirits of the white men. Theyhave told
me that to break the powerof the white man’s ghosts, the living peoplein NewGuineamust do certain things. If my people
obey me, the goodsthat God has madewill be freed and so they will reachmy people.
The spirits commandthat all food gardensin the villagebe destroyedand that all coconutsbe cut down. . . All pigs, dogs
and fowls must be slaughteredand left to rot and no manmust eat. Housesmust be brokenand the peoplemust sleep in
the rain on the ground. Withoutfood and housesthe peoplewill suffer, and whenthis takes place God will help the spirits
of our peopleso that they will regain powerand give the NewGuineapeoplethe 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 ancestors who sent it 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 otherness is conferred by the otherness of death. He
displaces and appropriates the power of the dead to create present inequalities. Moreover, he actively works to seal off
access by Melanesiansto the space of their dead. Manycargo cults are organisedaroundundoingthis closure; they seek
to unravel the tricks and secrets which sustain the white man’s privilegedrelationshipto the dead.

Names,CoincidencesandTruth
Cargo cult stories are often about how certain individuals through persistence, ingenuity and unique circumstances
are able to circumnavigateand get aroundthe publicly given knowledgeof whites. One such story tells of how Batari went
to Talasea and there he saw some cargo with the word “Battery” on it. Batari tried unsuccessfully to claim the cargo from
governmentofficials, arguing that his namewas on the cargo becauseit had been sent to him by deceasedrelatives (Mair
1948). In the Kaliai bush, I collected many similar stories which also rely on unique circumstances and coincidences of
meanings to 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 remove the names
of Melanesian people and substitute their own names. Philip, a catechist from the Pomio area who has been living in the
Kaliai area since 1980, told me about similar beliefs amongst Koriamfollowers in the Pomio area. He told me how after a
big man namedSale died, someof Koriam’sfollowerswent to Rabaul and there they saw a car with a sign “For Sale” on it.
WhenKoriam’sfollowersreturnedhome,they told peoplethat Sale must have sent this car for his children.
This big mandied, his namewas Sale. He belongedto my village of Mile. Before, whenthis cargocult of Koriamcameup
strong, there was a car which had beenshippedand on top of it they had written “For Sale” . Everyonestoodup and said it
belongedto this big manSale. They all stoodup and said: “Hey, this somethinghe worksat [in the land of the dead], the
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nameof the big manstops on it. He wrote it, his nameis on top of it and he sent this car to cometo his children, it is now
waiting in Rabaul.” They all camespeakinglike that. Theylost this “sale” and they madeit like Sale. This thinkingof
theirs, they receivedit fromKoriam,all this thinkingbelongingto cargo, and they say that: “This big man[Koriam]talks
true. All our cargo, cars, planes, all our line that has died has workedit all and sent it, but all the masterswork at fouling all
this.”
One big man on the Kaliai coast, who was convinced that the Australians were fouling the cargo, asked me why
Australianharbour masters kept turning back ships cominginto Rabaul. He did not believetheir claim that these ships had
illnesses[i gat sik]. He was also suspiciousof the rule that requiredharbour mastersto checkthe cargo of overseasships.
He saw the Australians as checking that no cargo from the dead slipped past their control so as to reach Melanesians.
This big man then went on to use this narrative scheme to explain the current inequalities which have emerged between
different Melanesiangroups who have unevenaccess to western goods. He explainedthat for some reason the namesof
the Tolai were not removedor rubbed out as thoroughly as the names of other Melanesiangroups. This meant that when
the Tolai boardedoverseasships, their nameswere still partly visible and they could recogniseand claim the cargo sent by
their deadrelatives.
These stories are partly about the lost power to assign names and to control the world of naming which passes
through the world of the dead. As such these stories resonate with traditional magical spells which require the names of
the deador secret namesfrom the dead. The traditional powerof namesto create somethingnew and to reorder the world
has become elaborated out into sustaining a popular, folklore, cargo cult culture which speak of Melanesian heroes who
stumbleacrossand undothat controlledworld of namingand labelling which sustainsEuropeanpowerand those of certain
elite Melanesianethnic groups. ManyKaliai told me what they believeto be the “true” story of a Tolai manwho boardedan
overseasship where he recognisedhis father’s nameon a car. He took hold of its keys and drove the car into the hills. It
is said that the Australianssearchedfrantically for him for two days; then they heard that the car was seen in a certain area
so they went there and arrested him. The Tolai man was taken to court for theft by the Australians, who claimed that the
car was not his. However, in the court room, the Tolai man respondedwith the awkwardquestion: “Whosename is it that
sleepson top of this car?” Embarrassedand silencedby this disclosure,it is said that the Tolai manwon the court case but
he was paid a large sumof moneyby the Australiansto keep quiet about what had happened. What such stories illustrate
is the way cargo cult beliefs are no longer only concerned with explaining black-white racial inequalities; they have also
become concerned with explaining the regional inequalities which now exist between different Melanesian groups. Here
the new forms of participation in white culture by certain Melanesian groups are sustained by hidden payments, by secret
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forms of co-sharing, that transformthose Melanesiangroups into accomplices, people who are expected to be complicit in
hiding the role of the dead in the production of commodities. These stories posit a new structure of secrecy as having
emerged to underpin the 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 seeks to explain the new regional inequalities betweenMelanesiangroups was
told to me by Laupu. He claims that when God ran away to America, he ran westward and not eastward as is claimedby
most other Kaliai cargo cult stories. Prior to God arriving in America, he stoppedoff briefly amongst the Tolai to whomhe
gave some of his knowledge and secrets. As Laupu put it: “The good God went to you, made a school come up, made
your existenceall right. He went to the Tolai and madeall the Tolai comeup all right. But not us becausewe were bikhet.”
Laupu went on to say that this was why the Tolai now had shops, cars, corrugated iron-roofed houses and why some had
even been able to marry white women.

Tigi: Policingthe Police
Runningthroughmany cargo cult stories is the themeof transgressionand knowledge; of a black man who stumbles
across the white man’s secrets and who is then persecutedfor his disclosures. One Kaliai villager who is seen in this light
is Tigi. He was a police constablewho was dismissedafter he returnedhomefor a two and a half month period of leave in
1963. Whilst in the Kaliai area, Tigi used his position and travels as a police man to give credibility to his claims to have
uncovered the white man’s secrets. A report at the time writes: “He was one month overdue when he was caught
spreadingfalse reports in his homearea” (1963 Patrol Reports, Gloucester). Tigi had been part of a police guard that had
been assembledin 1957, whenthe Queen’shusbandarrived in Port Moresby. At the coastal Kaliai villageof 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”that is in Australia does not belongto the Europeans. Your ancestorsproducedall these goods. . . I sent
a manto checkand see if you peopleof Papuaand NewGuineawere getting your “Cargo”but this mandid not find out for
me as he was killed on route. (Ibid.)
We see here the theme of a good white man who tries to find out and rectify what has happenedto the cargo sent by the
dead. There is also here an accusationthat certain people (by implication white men) have a strong interest in maintaining
the existingstate of affairs and so they kill the King’s messenger.
In his recordedconfession, Tigi claimedthat the District Commissioner - Mr. Foldi - knew that what he had said was
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true and so did Sergeant Penge of Kandoka village who reported Tigi’s claims to the authorities. In fact, Sergeant Penge
had been with Tigi as part of the police guard assembledaroundthe Queen’shusband. The administration’sresponsewas
to dismiss Tigi, but it first sent him to Rabaul to 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 ConstableTigi on the 6th September1963.
I am ConstableTigi. I am a policemanin the Royal Papuaand NewGuineaConstabulary. WhenI was only new in the
police force I went to Port Moresbyto meet the “King”. The “King” said, “You peoplehear this story.” I heardit - he said, “If
you go back to your villagesyou can tell this to your people. WhenQueenElizabethcomesshe will showyou the place
(“banis”) and speakto the manthat looks after this place. The Queenwould go and ask him, “What about this place? Why
has it stayedidle for so long?” The mansaid, “if you want to comeinside this place you will have to pay tax. You cannot
combine(“bung”) the tax, you haveto halve it. Half will go to the Government,the other half will go to God.” The mantold
the Queen,“If you like, you can go to Port Moresbyand talk it over with the “King”.” The “King” told us this in Port Moresby
and said, “Whereever you go you can tell this story to othersat your place.” The “King” continuedsaying, “The Queenhad
foundthe place and told me to pass this messageon to you.” He told us this in front of his big housein Port Moresby. The
“King” also said, “All the cargothat comesfrom this place is for all of us, native and European. But at the momentthere is
a mansitting betweenthis cargoand ourselvesand that is why you havenot receivedany.” The “King” throughhis
interpretersaid, “You shouldall cleanyour gravesgood. Whenwe all die they will bury us there. You knowthe European
gravesare all clean ones and they decoratethemwell.” This Morobewho was at this meetingtook a photo of a graveof
his fore fathers and had it developed. The peoplewho developedthe film askedhim (Morobeman), “Wheredid you get
this picture?” He answeredthem, “It is a photo of the graveof my forefathers.” The peoplewho developedthis film told
him that they had better checkwith the governmentabout this picture. The Governmentcalled for him and askedhim
wherehe took the picture and he answeredthem, “I took this picture only becausethe flowersappearedbeautiful.” The
Governmenttold him that this graveis strictly forbiddento be photographed. The Morobewent to gaol for this. The
governmentcontinuedsaying, “Whenyou fulfil your gaol sentenceyou cannot take morephotos” and the Morobesaid that
he wouldnot. I returnedto the villageand told the peoplethis story. Aipautold me that he would call a meetingof all
peopleand I could tell themthe story. I told themthe story on 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 having it freed. Though the queen spoke of a man blocking the road,
when in 1995 I interviewed Tigi about this, he informed me that this man was “talk-box” for the mission: “the mission
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blockedthis road, for it workedtalk to go to the governmentand then the two of themtogether went and blockedit.” Given
the fact that the 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 I focus on Censure’s cult, I will analyse the way a certain destabilisation and inversion of the gender
dichotomyprovided the mythological and ritual terms for destabilisation and inverting other dichotomies of power - like the
white-black racial dichotomy. There I will further document how the queen could be taken up as offering an alternative
regimeof existencewherewhat is subordinated,namelythe feminine, comesto be acknowledgedas the true ultimate form
of power which is capable of undoing those 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
Melanesianbeliefs about the dead. The revaluingof the feminineand its elevationto a position of exemplarystate poweris
associatedwith the revaluingand freeingof all that whichis subordinatedand concealedby the white man.
Cargo cult discourse often creates its effect of truth by positioning itself as revealing the concealed. Truth is figured
as the hidden coming into the world of light (Derrida 1979; Heidegger 1977; Nietzsche1886). There is here the pervasive
idea of revelation, that surface meaningsand appearancesare not the complete story, that truths are secret and emergent
rather than immediate. One of those repressed truths which surfaced in the case of Tigi had to do with why whites kept
their cemeteriesin such good order. In his confession, Tigi mentionedhow a Morobeman had photographedthe gravesof
his ancestorsfor whichhe was gaoledby white officials who wantedto hide the truth about graves.
Formerlyall the peoplein Papuaand NewGuineawere all right. One day a Morobemantook somepicturesof the graves
of his ancestors. This NewGuineamantook the picturesand then sent themto be developedby Europeans. The
Europeanssawthesepictures. Whenthey saw thesepicturesthey askedthe NewGuineaman, “Wheredid you get these
pictures?” The NewGuineamanrepliedhe took the picturesat the graveyard. The Europeansasked, “Whoinformedyou
to take picturesat the cemetery?” The NewGuineamanreplied, “It was my idea.” The Europeansthen said, “You cannot
do this, we are keepingthis a secret. Nowyou have discoveredthis secret.” (Ibid.)
Kaliai villagers, who heard Tigi’s account, claim that 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.25 In
1995, when I asked Tigi about these photographs, he told me that these ancestors took the form of Europeans; they had
white skins. Here the camera becomes a magical tool of revelation, it provides an alternative vision of the world namely
that provided through the eyes of Europeans. The camera is associated both with Europeans and 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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possessed by whites. In another Kaliai cargo cult run by a woman called Melo in the later 1970s, the camera was again
used to reveal the world as different fromthe way it appearsto the nakedeye. She wouldphotographher followersand tell
them that later they would see themselves with white skins. We need to note that cameras through their pictures relocate
the world by creating a double of it. This representational double is in Pisin referred to as tevil and in Mouk as ano, the
samewordsas soul. In traditionalculture, the alternativeworld of the deadwas also a doubleof this world and so were the
souls of people which were spokenof as tevil or ano. In traditional Kaliai cosmology, the picture of somethingwas also its
soul, it was the spiritual essenceor doubleof an object or person. Most magical spells in the Kaliai area work by operating
on a “picture”, on the soul (ano, tevil) of the object to be manipulated or captured. Cameras come to participate in this
magical 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 revealed in photos to be the living dead who now
have white skins. In providing an alternative positioningof objects within the world of representation, the camerabecomes
associatedwith the alternative hiddenreality of objects which in traditional culture is 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 mediumof existence offered by the space of representation and in doing so seem to promise that relocation and
displacement of existence which the cults are interested in magically producing. Cameras are good to think with in cargo
cults becausethey offer the promise of an alternative secondexistencewhich they partly realise in the way they materially
reproducethe world outsideof the world.
Cameras, as a technology of mimesis, are also a device of memory. They hold out the promise of more powerful
mnemonictechniqueswhich reside in the hands of Europeanswho seemto have better ways of accessing the dead. The
traditional rituals which people performedin memoryof the dead, so as to honour and summontheir presence, cometo be
assimilated to the memorialising techniques of whites (their photographs, cemeteries and flowers). Participating in the
common work of memory and mourning, cameras come to acquire the characteristics of traditional rituals focused on
summoning,disclosingand tappinginto the world of the dead.
Villagerswho were present whenTigi was arrestedtold me that his fellowpolice officers turnedaroundand chastised
him. They did so not for making up stories, but for acting so naively in revealing these secrets when he knew that the
governmentwantedthemkept concealed. Manyvillagersstill believe that 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 revealing what he had heard at the meeting and what he knew about the photographing of
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graves. One man likened what happened to Tigi to the withholding of information by the church “when it [the church]
comes inside Papua New Guinea, it does not reveal [autim] the true law but holds back the law”. Another man, Thomas,
who gave me his account of why Tigi was punished, claimedit was becauseTigi reported the Queen’s talk that a new law
was going to come. The Queen’s talk was about a day when the sun and moon would appear on opposites sides of the
sky, and then the sun would change. This was said to be tok bokis (talk-box, an allegory or metaphor) for a new time. A
new way of lighting up the world is the image for talking about an end to those dark secrets that sustain racial inequality.
The Queen’s message 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 I heard. One old man - Bowl - who joined the New Tribes
Mission gave me the following story of how Tigi had long ago discoveredthe power of God’s written word which they, New
Tribes Mission converts, were now trying to find. This story was about Tigi’s time as a policemanon the mainland of New
Guinea.
Therewas a manfromNewGuinea. He was of the Catholic church. He stoodup and said [to his congregation]: “Youse
are alwaysbeing pig-headed[bikhet], youseare bikhet for what reason? Do you want me to work somethingin front of
you, so that you see it with your own eyes, so that you believe.” Anothermanrose and said: “And you will work what?Are
you God?” ThenanothermanfromNewGuineaalso stoodup and said: “Is it true or are you are talking humbug?”This
manhere - the catechist, he then stoodup. . . All the menwere sitting downand he stoodup and talked. . . The catechist
pickedup four leavesof paper, he hungthemup like this and he said: “All right, all of you see this. I will preachfirst.”
Thenhe startedpreaching,whenhe was finishedhe said: “All right, you see this paper.” Nowone leaf of paper rose and
startedpreaching,copyinghis sermon. Whenit finishedanotherrose and preachedagain. Whenit finishedanotherstood
up and preached. Whenit finishedyet anotherrose and preachedagain. Whenall this was finished, he said: “Nowyou
have seen this, nowyou must all believe. All of you must sit down, sit downgood. Do not be bikhet and roamaroundin
the bush.” That’s all. Tigi saw all this in NewGuinea.He cameto us and storiedabout this. I said: “This somethingis like
this. We are of the islands. This belongsto our big island, later this somethingwill find us. If there is a strongmanhere he
will acquire that belongingto us and we will then be able to see it 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 power that lies sleepingaroundthem. There is here the empowermentof a new sort of
Melanesianman whosepower comesnot simply from tradition but from discoveringthe world of magic that is hiddenin the
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cultural texts of Europeansthat havenowmovedinto 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 returned to the Kaliai bush, where he
started a cargocult, at Bibling Ridge. Aikele used his close ties with certain Europeankiaps to legitimisehis claimsto have
access to the secrets of European wealth and power. Both Tigi and Aikele are examples of the way the colonial state
never fully captured the indigenous population it incorporated into 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 prominently in cargo cults (Lawrence1964: 121; Worsley1957: 57, 79-80, 185). IndeedLawrence(1964: 59, 98-9,
118-9) saw cargo cults in the Madang area as having been influenced by the 1929 Rabaul strike which native police had
joined, along with plantation labourers. Apart from Tigi and Aikele, I know of three other police men in groups adjacent to
the Kaliai who came back to their home villages with cargo cult stories. I believe that there developed within the colonial
police force a strong cargo cult sub-culture that amounted to an alternative ideology of state power. Those recruited as
native police cameto be caught betweenthe contradictionsof two waysof codifyingpower- 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 often becamepowerful local leaderswho used
their access to the state to create their own alternative, 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, “also not sure if Tigi’s story was true or false - a fact that indicateshow gullible thesepeoplestill 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 Goodale1965; Trompf 1991). They often came to
be caught up in the millenarian dreamsof 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
there was 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
government,development,schools, missionsand educationaltalks by kiaps.26 In the Kaliai area, speculationthat the world
would soon changeradically was especially pronouncedaround the time that elections were held to mediate the transition
from colonial rule to Self-government and Independence. There was then a 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 electedrepresentativesclose to the people. ThroughoutWest NewBritain, cargo
cults have often fed off the expectations of change created by state elections, the arrival of new missions, new forms of
currency and new developmentprojects. Here, official processesof change, transition and reformcame to be hijacked by
other utopian projects which did not trust whites to deliver real change but which instead placed their faith in a reworked
world of black magic that 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 western institutions was assimilated to those forms of change that people
sought to realise throughritual practices directed towards the dead. I want to explore these sorts of issues by focusing on
the next major cargocult: that of the politicianKoriamwhosecult arrivedin the Kaliai area in the early 1960s.27
Like Batari, Koriamnever cameto the Kaliai bush. Insteadhis cult was carried up from the south coast of West New
Britain, whereKoriamwas born. Nowadays,Koriam’smovementsurvivesin the Pomioarea. Koriam’smovementdid have
some early success on the north west coast of West New Britain. In 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. According to a 1965 patrol, the Koriam movement
had appointedits CommitteeMembersto a numberof villagesin the Kilenge/LoloCensusDivision.
It is the duty of thesecommitteemento ensurethat . . . childrengo to school. Other fields coveredby thesecommittee
menincludehealth and agriculture. Basically the idea is soundbut unfortunatelythe majority of the committeemenare
very young. . . . often with a history of cargocult activities. The VillageOfficials of the area, with very few exceptions,do
not have the drive and initiative whichmarksa leader and reflect the generally apathetic attitudeof the peopleas a whole.
Theyconfinetheir activities to cateringfor variouspatrols’ needsand do an excellent job of concealingany minor problems
that the villagemay have.
In his notes on cargo cults amongst the nearby Lolo, Father Rose (nd) documents the deification of Koriam which
was occurring as the 1964 elections approached. Koriam was reported as saying that the dead would soon come back
from their graves. Even those who died from now on would come up to Koriamand he would tell them that they could not
die, for the dead wanted now to come back to the living. Koriam was 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. Instead these areas were to
remainwaitingfor the deadwho were going to return and work their villagesthere. Anotherbelief involvedthe story of how
Koriammet his deceasedfather and mother who told him to take a cloth and put it down on a grave. After a while, money
came raining down onto this cloth. When it was full, Koriam carried it back to the village. Father Rose also records his
informantas saying:
Yet anothertalk, they all say God originatedfromhere in NewBritain. Howeverall the big menof long ago, they killed him.
All right he ran awayfrom us and he brokea piece of the groundwhichwent with him to America. At that time, there was
mancalled Kaikmatawho stayedwith him in America. Now, at this time, at the time of the Eleksen[election], he wantsto
comebackto us and it is for this reason: all the time, all our grandparents,fathers, mothersand maternalrelativeshave
beensendingall the cargobelongingto us but all the mastershave beenremovingall our labels [ol is rausimnambabilong
mipela] and they have been putting all their labels on the cargo. All right, Godwas sorry for us and he sent Eleksento
comeup to us so that later everythingbelongingto us wouldcomestraight to us. All right now in 1964they all say that God
and Kaikmatawill both come. Whenthey comewe will see the sea crowdedwith ships and the sky crowdedwith planes.
Here we see the theme of a black God, wronged by his people, indeed killed by them. He becomesresurrected, goes to
the land of whites, who benefit from his knowledge. In 1994, I was told by a group of Kaliai villagers, who visited the Lolo
area, how the Lolo had informedthem that: “they killed Jesus and he sleeps in their bush; they say that they themselves,
their ancestors, killed him.” The bush Kaliai believe that this God who was killed by Lolo was their trickster God - Titikolo who is known for changing his name as he visits different areas. Each group in the Kaliai area has its own stories about
the different tricks which Titikolo performedand which led their ancestors to chase him away. We have here the formation
of a black theology that has a regional basis which ties people together in interdependentschemesof complicity and guilt.
Eachof themis partly responsiblefor having helpedchaseawaythis God and each of themnow sharesthe punishmentfor
havingdoneso.
In Father Rose’s information above, we can see that this black theology also posits that God comes to forgive the
kinsmen who chased him away. The Election is God’s attempt to 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,
becomes transformed into other “truer” images of black empowerment - namely, the return of a black Christ and of the
dead. A frequent feature of cargo cults in West New Britain is 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
transition to Self-governmentand 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. When the 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 Independencecomes, that
two bombs will be dropped in our village”. Many bush Kaliai equated the coming of Independencewith the coming of the
Last Day whichCensure’scult sought to bring about throughrituals directedtowardsthe dead.
Nowadaysin the Kaliai bush, IndependenceDay celebrations (held on the 16th of September) are occasions which
still generate millenarian expectations. These are major spectacles which draw together villagers, politicians, government
officials, missionaries, and visiting and resident Europeans. Different language groups come together to perform various
singsing often as part of a competition. These ceremonies are more tightly choreographed than 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 spectacles in honour of the nation and its roots in people’s customs are a stimulus to 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, and rituals. One man, 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’s interpretation was that the new law of
equality and cargowouldthen be finally revealed. Imokewent on to tell me howhe had also associatedIndependenceDay
celebrationswith the comingof a new law of existence. A few years ago he gave a letter to the NewTribesMissionto pass
on to the government. The letter requested government 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 pieceswhich would unblockand free the newLawof 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 new systemof 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
north-west coast of West NewBritain.
Mopi and Moro held Kivungs[meetings]at Taveliai, Purelingand Tumunai. The main themeof these“kivungs”seemsto
be - Whenthe Germanscamethey camewith their gold, there was no law, they gave us knivesand axesand we worked
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for them. Thenthe Australianscame, there was no law, they gaveus knivesand axesand we workedfor them. Thenthe
Japanesecamebut they did not stay long, they cameonly to fight. Thenthe Americanscameand gave us moneyand
everythingwas all right. NowwhenFebruarycomesa law will be brokenand we will sit downon our land and everybody
will have moneythe sameas Europeans. I understandthe referenceto a law being brokenmeansthat whenDecimal
Currencyarrives everyonewill be given a handsomeshareof the moneyand that all the peoplewill have as muchmoney
as the Europeans The moneywill be just given to the peoplefor nothing.
For Mopi and Moro, the introductionof decimalcurrencypromiseda newworld of value whichwould be a moremoral world
similar to that more equitable and generous treatment of Melanesians practised by the good whites, the Americans. This
would be a new world in which Europeanswould no longer be able to block or misappropriate the cargo sent by people’s
ancestors. Mopi and 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 bush in the 1970s, when Papua New
Guineaadopted a new national currency - kina - which manybush Kaliai also expectedto inaugurate a new world of value
for Melanesians. When this did not happen, people complained to me. It was because whites had been able to “pocket”
[steal] the moneythat shouldhave beentheirs.
In all these movements, we see cargo cults seizing upon moments of social change for that moment of other
worldlinessembodiedin the new state of affairs whichthey foretell and promise. This officially authorisedand administered
new state of affairs comes to resonate with the cult’s sense of the otherworldliness of a future that incorporates the 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. In the 1960s, whenbush Kaliai villagersvisited the south coast villageof Soren, they noticedthat Koriam’sfollowers
had cut down many coconut trees. When I asked why to Samaga, who had seen this, he answered that “they cut them
down so the law would break [come]” and he quoted Koriam’s followers as saying: “These coconuts came up with all the
masters and they are blocking the law.” On the south coast, Koriam’s followers also exposed the secret cult items of the
men’s house to women(cf. Worsley 1957: 128). The masks of tumbuan were exposed and so were the tambaran Varku
and Mukmuk. Samagaand his son Paul gave me this description of how two of their relatives went down to Soren where
they participatedin theseactivities.
[Paul] Nowmy two grandparents,the father of my wife and my uncle Kulo, they all went there and they joinedall the as
ples [homevillagers] and they had this something[the tambaran]comeup [that is, into the open]. This was the work of
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Koriam. This was its head[towardsthe end of the work]. Theyrevealedall this something,Varku, tumbuanand Mukmuk
and all the womensaw it.
[Samagainterjecting] They all said that this something[men’shousesecrets] was blocking[pasim] the law, so they were
going to makethemall comeup so that the womencould see themand then the law could then comeup. . . This
somethingis sin, it is somethingwe hide, it is pekato. The talk of Koriamwas like this: this was sin, it shouldcomeup so
that all womencould see themand the law would then comeup.
This Koriam cult’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. There the men decoratedthemselveslike women: they put on the grass skirts of womenand they
cut coconut shells in half and fastenedthese to their chests to symbolisefemale breasts. The men then cameout singing:
“We are all women now, we are all women now”. Bush Kaliai men who heard this story recognised and agreed with the
gendersymbolismof Benimmen’s actions. As Septirehput it: “Yes, yes, its meaninggoes like 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.
I didn’t see it but they storied about it. They held a meetingand they sangduringthe night. Whendawncamethey brought
tumbuan[masks] out fromthe silasila [fencedenclosure]. This manwhosenameis called Mokeh,he has nowdied, he
carrieda tumbuan. He stoodin the middleand all the menand womenwere aroundhim. The big menthen spoke: “Do
youseknowthe personwho is standingup here?” Nowall the womenwere longlong[ignorant]. After a while Kisa went
and removedthe tumbuanmask. He took it off and there was Mokeh,he was there standingup. All right they tied Varku[a
bull-roarer tambaran]to a stick and brought it in front of the eyes of women. Nowwith Mukmuk[bamboowind tambaran]
they dug a hole and put it inside. They then workeda hugefire and put everythingonto the fire. Nowall the womenwho
sawthis something,they are all finished,they have all died. Thereare nowall newwomen.
TheseKoriamcult activities were not taken up in the rest of the Kaliai bush, where menalso resistedjoining activities
along the north coast which exposedmen’s housesecrets to women(Counts 1968). In the Kaliai bush, people focusedon
Koriam as embodying an alternative form of government to Europeans. A patrol from Gloucester in 1962-63 reported
inland Kaliai villagers as claimingthat Koriamhad been holding meetingson the south coast “telling the people that he has
the permission of the government to hold these meetings, and, that his job, is to make new laws for the natives”. Kaliai
villagers were waiting for Koriam and his meetings to arrive in their area. People were quoted as 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
using the 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 I am familiar with have operated as anti-sorcery movements - that is, as part of a desire to rid black
people of the sin of sorcery which God gave to Melanesians as a punishment for their bikhet (Lattas 1992c).28 Sorcery is
seen not only as a murderous impulse but also as a monstrous way of maintaining order to which black people have to
resort to punishtransgressors. Europeanswere exemptedfrom this murderousregimebecauseof their better treatmentof
God.
Koriam’s popularity in the Kaliai bush was partly due to a folklore tradition which developed around him. There are
many stories about white colonial officials trying to murder and torture Koriam but he always manages miraculously to
escapefrom them(cf. Worsley 1957: 34-5). Thesestories are humorousand they celebrate Koriam’sheroic escapesfrom
his white captors and his transcendence of their devilish and cruel schemes. I see the feelings of empathy for Koriam
createdby these stories as partly resonatingwith the pain that peoplehave felt at the handsof Europeans. The storiesthat
I collectedabout Koriamin 1986 and 1990 were very similar to those outlined in a 1962-63 patrol report which claimedthat
the stories had been carried into the Kaliai bush from the south coast by Lamogai villagers. The 1962-63 patrol recorded
these storiesas Koriamhavingbeen:
a) Put in jail several times, accumulationof whichextendsto 7 years
b) Boiled in a 44 gallon drumof water by governmentofficials
c) Rolled downa mountainin a 44 gallon drumby governmentofficials
d) Beensent to Australia.
e) Hungby his handsand legs over a fire
f) Beento Rometo see the Pope
In the versions of the above stories that I collected, Koriam was equated with the cheeky mannerisms of 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 would inevitably find that he had escaped, and he would teasingly taunt them: “Who are you trying to kill? It
is me over here!” Whentelling the stories of Koriam’sescapesfrom white kiaps, people use the sameteasing taunt: “Who
are you trying to kill? It is me over here!” In one story that I heard, the kiaps tried to throwKoriamout to sea in a 44 gallon
drumbut by the time they returnedto the wharf, Koriamwas alreadythere waiting for them, saying: “Who are you trying to
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 trickster hero Titikolo. As we shall see shortly, for manyKaliai, Titikolo is
a black Christ or Moses figure who in some stories is reported as having been killed 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 striving to becomethe “bossof all the whites”.

Aikele: DevelopmentandNarrativesof Transgression
I 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
oppositeeffect of fuelling cargocult desires. I want to illustrate this point by analysingthe next major bush Kaliai cargocult,
that started by Aikele in the early 1960s. Aikele had been a respected police officer and he used the high regard in which
governmentofficials held him to organisethe Bibling RidgeCommunityDevelopmentschemewhich could be reachedby a
30 mile boat trip up the Aria River. The schemewas startedat the request of bush peopleand it 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 bush when God lived there (Janssen1970: 2). The 1965 annual report
points to Bibling Ridge as an example of a commitment to development which was generally lacking elsewhere in
GloucesterDivision. By 1965, the bush villagers of 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
Bibling Ridge. There different villages establishedtheir own separate settlements, whilst the governmentwent about trying
to subdivide this ridge into separate blocks. Individuals were to receive individual titles to land under the Lands Tenure
ConversionOrdinance. This formof land privatisationwas referredto by the governmentas rationalisation.
Workis now in progressto rationalizea communitydevelopmentproject at Bibling Ridgein the inlandKaliai area. The
rationalisationis to take the formof settling this communityon individual blocksof land to whichthe individualswill be later
grantedtitle . . . (ibid.)
The government’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. Government officials chose this form of economic individuation because
they were not happywith the earlier communalcoconut“plantations”frompre-war and post-war schemes. It was claimed:
Most of these communityownedgrovesare only occasionallyworked. Our current policy is to dissuadefurther communal
plantingsand encourageindividualor family efforts. In the moreprogressiveareasof the sub District the peopleare
requestingrationalisationand conversionto individuallease or title and it appearsthat this tendencywill continue. The
majority, however,retain customarypractices. (ibid.)
Patrol Reports at the time mention that manypeople were unhappywith the government’splan to 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 groups to settle in the Kaliai bush. At Bibling Ridge, people’s attitude to the
governmentschemechangedand peoplestarted destroyingthe coconutswhich they were supposedto be planting. It was
then that the government started listening to reports which it had been receiving earlier, namely that Aikele was running a
cargo cult. Indeed, Aikele started to organiseopposition to the developmentproject.29 A patrol report dated 27 June 1966
receivedthe followinginformationat Benimvillage fromsomeonewho had cometo join Aikele’s cult:30
Aikele is definitely against any developmenton BiblingRidge. Whencoconutswere sent to be plantedin the area before,
he apparentlyburnt manyof themand told the peoplethey were not to support any administrationschemefor
development.31 He is allegedto have said that if the peopledid participatein developmentof the area that, whenthe cargo
arrived, they wouldnot receiveany share of it.
Aikele’s and other people’s oppositionto developmentcameto be tied up with a moregeneral rejectionof anythingto
do with the governmentand its services. In October 1967, an aid post orderly reported that Aikele [who was then a luluai]
and another luluai from Bibling Ridge had refused to send even their sick people to the Aid Post at Bagai and that this had
resulted in a man dying from his illness. According to official correspondenceson the matter: “If these two luluais would
have let him cometo the aid post for help, he may have lived. . . The two luluais have stated they don’t want nothing to do
with Governmentor the Councils. A speedboatwith a policemanwas immediatelydispatchedto look into the matter.” Like
other villagersin West NewBritain, Aikele also opposedjoining the newsystemof local councils. Manypeopletold me that
they partly ran away from Bibling Ridge so as to avoid having local councils imposedupon themfor these were associated
with more work and higher taxes. A GloucesterPatrol Report, dated 27 June1966, claims:
Aikele has apparently said that if the peopleremainon the Kandrianside they will be forcedto join the Council. He says
that if they join the Council they will not have enoughmoneyto pay Council tax and their womenwill have to work as
prostitutesto get moneyenoughto pay the tax.32
We see here the way new state structures are seen to promote the law of money and of towns and how these are
positioned as subversive of traditional morality and order. Aikele’s prophecy that 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 own taxes. To the administration, he claimed he was simply collecting money for the development project,
but to his followers Aikele claimed that the money was to be used to purchase the new law of existence. Earlier, we saw
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how Tigi had informed people that the Queen had spoken of a new law requiring taxes: “Half will go to the Government,
the other half will go to God.” There is a widespreadperception in the Kaliai area that the new law of existencehas to be
bought. Many believe that the Japanese, Chinese and the Bishops of the Catholic Church have bought their law from
America. Indeed, when the NewTribes Mission arrived, villagersfrom Benimand Gigina collectedmoneywhich they gave
to buy the law of America. Nowadays, people say these villagers were unsuccessful because they only collected a small
amount of money - one hundred kina. They also say that Aikele was more successful in collecting these special taxes.
Aikele claimedthose who paid his tax would acquire the new law whilst those who didn’t pay would remain “natives”. One
informant, who gave Father Rosethe namesof 76 peoplethat paid Aikele’staxes, claimed:
Thereis somemoretalk, they all say that a manwho pays Aikele’s tax will no longer be taxed by the government,or have
to go to jail. Supposinghe makesa wrong, they all say that the Governmentand all the master knowabout Aikele.
Anothertalk, they will ship (kapsaitim) all white menback to their placesand Aikele will boss everyone.
When the government tried to stop Aikele’s taxes, many people interpreted this as the government trying to stop
someonewho was gettingtoo close to creatinga newexistence. This is how one personexplainedit to me:
Aikele taxedall the men. He combinedthis moneywith his own moneyfromhis chequesto makeit comeup so many
hundred,so manythousand. This large lot of moneyhas beenlost. The governmentcameand took this moneyand spent
it all. Nowthere is nothing. The governmentblockedthe road of Aikele and everythingstopped. This is the way of
government,you knowwhat the governmentis like. NowPapuaNewGuineais boss and thingsare easier. But before
thingswere hard. Colonial governmentwas boss. If thingshad goneright then Kimbe[newprovincial capital] wouldhave
comeup at Bibling. Aikele spokeem yet [he was boss], so the governmentworkedit so nothingcameup. It was a
governmentno good, that of the Australians.33
Aikele saw his work as having been blocked not only by the government but also by the Catholic Church. As with
Koriam, many believedthat Aikele travelled to Rometo free up the cargo which whites were blocking. Accordingto Father
Rose’sinformant:
Aikele spoketo everyoneto put forwardmoneythat was to cometo him and he wouldbring it to the kiap. Howeverthe
kiap gave it back and Aikele alongwith his hatman(tax collectors)they all went to Rabaul. Theystayedthere whilst Aikele
went on to Rome,so that he could openthe door and the cargocould comeup and so that the Last Day could also come
up.
Theyall say that the missionis blockingthe cargo. They all say that the peoplewho have died are in Rabaulin one house.
Theyall say that the Komunio(Holy Communion)is the bloodof the priest.
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Anothersomethingthey say about Aikele is that he tried all sorts of work but didn’t like them. Later he foundthis work and
he boughtit, this work is the road of Jesus.
We see here the way Aikele’s work assumedBiblical proportions, becoming a vehicle for Jesus’s work. Part of the
aura whichdevelopedaroundAikele camefromthe numerousstorieswhichpeopletold about Aikele’sspecial relationships
to Europeans. These stories were often about Aikele’s heroic patrols on the “mainland” (New Guinea) where he is said to
have brought “law and order” to wild peoplewho had never seen whites. I was told how Aikele was a very goodshot with a
rifle; and how he used magic to put these wild natives to sleep or to “foul” their thinking so they no longer thought about
fighting. Bush Kaliai villagers speak proudly of Aikele’s role in helping to tame the wild natives of New Guinea. They also
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 uses the “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). Here the civilising projects of the state becomedependent upon an alternative form of knowledge, a world
of magic and sorcery belongingto a Melanesianpast, which is redeployedand redeemedas a form of black powerthat has
to be resortedto so as to bring the world of light to those living in the dark world of their ancestors. Inside the state, a world
of sorceryand magic comesto be domesticatedand used as part of the state’s own processesof domestication.
Many bush Kaliai know the 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.34 As a rewardfor saving his life, this master told Aikele: “You go and get up this work of yours and I 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. The latter was a pension which Aikele received for his work in the police force, but which people interpreted
as Aikele having special accessto the white man’s cargo and money. Aikele told 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
cargo would not arrive. Villagers were instructed by Aikele to move to Bibling Ridge so that when the law broke the 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 could then carry cargo into the Kaliai interior.
Manypeople supportedAikele becausethey believedthat his relationshipsof personaldebt 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
78

ChapterTwo

submarine under the ground and 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] fought with his gun and he protectedhis kiap; so his kiap gave him this talk whenthe two of themwent inside [a
Kaliai mountain]. He said to him: “Aikele, you think this is a mountain? Nowwheredo you think cargocomesfrom?
Cargocomesup fromthe area belongingto you and it leaves.” . . . This is the talk of Aikele. He wouldsay [to bush Kaliai
relatives]: “What do you think? All thesemountainsstandingup here like Alat and Gilimeh,and others, all cargo is in these
areas.” He wouldsay: “A ship goes inside. We wouldnot knowabout this ship whenit comes,goesdown, picks up cargo
fromhere, and then leaves. It will leave, go out and then comeback to us.” He used to speaklike that. . . . He used to say
that they, he and his kiap, wouldgo inside and pick up cargo. He would comeand say: “All thesemountains, they are
enoughfor the cargo.” He used to say that all the peoplewho had died, that they all had it [the cargo]. The as [origin] of
the cargois here [in the Kaliai area] and the ship wouldcomepick it up and go out at Port Moresby. Fromthere, cargo
wouldcomeback to us and there wouldbe enoughfor all the plantations. It is not as thoughhe workedall this fromhis
own thinking. No, all of this cameup fromhis kiap. For the two of themwent to battle and he fought on top of his kiap, and
his kiap then workedthis. This [talk, knowledge]did not comeup fromAikele himself.
Many cargo cult stories are narratives which seek to breach and alter the space that seals off people’s everyday
vision. Thus, they often involve planes, submarines, ships, holes in the ground, wirelesses, telephonesand dreams. They
are stories about breakingout of containedspacesand of transgressinga boundary. The hero avoids becomingcontained
in a location and his journeybecomesthe culture’s search for a larger spaceto inhabit that includesthe spaceof the other.
The narrative form that the struggle for freedomtakes in cargo cult stories consists of a geographical search for alternative
spaces, which exist beyond the boundaries of what is currently known. It is a struggle to occupy the secret space of the
other and often to become the other. In these narratives, people search for a topography whose differences can
encompass and account for the structure of the racial inequalities which make up their existence. The spatial distances
crossedin these narrative journeys come to stand for the overcomingof the cultural, social and political distances of race.
In crossingover and violating the normalspaceswhich they are supposedto inhabit, the heroesof such stories breachthat
chasm which divides, contains, immobilises, and maps out people’s subordinate racial identity and status. The following
story about Aikele, which was given to me by Septireh, illustratesthese themes. Here Aikele crossesa boundaryand ends
up in another country which is inhabited by Europeansbut also by the Kaliai dead who have turned white and are living a
westernlifestyle.
Whenhe was a policeman,they all went and brokethroughthe bush at this big river Manimu[possiblymeansVanimo].
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This river Manimuis the border of PapuaNewGuineaand anothercountry. Thereis this big blackboard[sign] at Manimu,
it marksthe separatesea belongingto PapuaNewGuineaand the separatesea belongingto this other country. He went
and brokethroughthis area, this bush. He travelledinto the bush comingup to somepeoplewho had never seen the
White man. He and his police-master travelledfurther and further into the bush until they brokethe boundarywith this
other country. The police-master took out his compassand they cameup to a certain place. Theycameup to an
automobileroad. They did not comeup to a road like ours, they cameup to a main road madeof bitumen. The Australian
police-master told them: “The compasshas brought you to anothercountry, you must not say anything. I do not knowwill
they of this country fight us. Loadyour cartridges”. Theywalkeda bit further, lookingat the markson the variousroads.
Theycameup to one road and the police-master told themto wait. The police-mastertelephonedhis campand then he
turnedand told themthat separatecars would cometo collect themto take themto different destinations. Aikele’s car
came. It was the car belongingto his motherand father (who had died). He climbedinto the car and was taken to his
motherand father, they “kissed”and they all cried. He saw his grandfather. He also saw that they had built him a house
whichwas waiting for him to comeand live in whenhe died. Aikele wantedto go into the house, but his motherand father
said: “you cannot go into this house, you are still two skins, we have madeit readyfor whenyou die, whenyou have only
one skin left.”
The master had arrangedfor themto all meet in the morning. The womenworkedquickly to makea feast. This food was
not the food of the white-skins, it was our food. Theygave Aikele four basketsand then the car came. His motherand
father cried as Aikele left. The car travelledslowlyawaywith the motherand father holdingonto Aikele’shandsand crying
as he movedaway. All the cars gatheredtogether. Everyonelined up and the police-mastergave a stronglaw [rule] to all
of them: “whenwe go back to the station, you cannot mentionthis place. I am a police-master, I am a goodman, I brought
you here to see your fathers. I acquiredcars to comepick youseup and take youseto your separateplacesof sleep.
Whenwe go back to the station you cannot talk, otherwisea big court will comeup. The food you have receivedyou will
finish it alongthe road so there are no questionsaskedby your wivesor children. This is a strongtaboo, a stronglaw. If
you breakthis law and talk, you will be jailed, no other chancesgiven.” Theybrokethe bush, usedthe compassand came
up to the sea. They cameback. Aikele had spokenwith his motherand father who had told him they would meet him
again later in Rabaul.
Whenhis time as a policemanfinished, Aikele went first to Kaviengthen he went to Rabaul. Therehe met his motherand
father again. They gave him money. They told him to go back to his villageand to get up work there [developmentwork].
The as [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 second body. The dead
inhabit a second white skin which they use to live in the land of whites.35 There the dead enjoy a European lifestyle and
they prepare European-style houses for their children to live in when they die. Through the concept of each individual
having two skins or bodies, people come to internalise and embodythe dual worlds created and associated with worlds of
racial secrecy. The secret world 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 serves to collapse together images of separation: the
separate existence of Europeans and Melanesians comes to be merged with the separate existence of the dead and the
living. Thesetwo formsof separationare foldedonto eachother, they becomeimplicatedin eachother for they emergeout
of a commonunderstandingof social distance as underpinnedand created by secrecy. In its very nature, secrecy creates
unequalworlds of meanings,it creates divisionsbetweenthose who knowand do not knowthe secret (Simmel1950). This
figurative dualising potential of secrecy was employedin traditional culture to create the power relationships betweenmen
and women, initiated men and uninitiated men, and old men and young men (Allen 1967; Barth 1975). With the comingof
Europeans, the differentiating capacity of secrecy comesto be employedto understandthe unequal power relationshipsof
race. Secrecy now becomes a way of understanding the cultural differences between Europeans and 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 silasila to conceal the truth about their wealth and power. Traditionally a silasila
refers to the fence that men build aroundtumbuanmasksso as to keep secret from womenand children that it is men who
put on these masks; and that it is they who eat the tambaran’s food at the expenseof sharing it with womenand children.
In using this allegory, Aikele’s relatives were positioning whites as men of trickery with themselves occupying the role of
non-knowing womenand children. Whites here are renderedas running their own men’s house cult, whose secrets serve
to masculinisethemwhilst feminisingMelanesianmen.
This allegory, where the cultural differences in knowledge embodied in a racial order are understood through the
gender inequalities in knowledgeinstituted by tambaran cults, can be pushed further. Most Kaliai womenhave more than
an inkling that men’s tambaransare not real, moreoverKaliai menalso knowthat the womenknow. It is more the case that
the womenmust pretend back to men that they do not knowthat tambaransare men’s tricks. I would argue that the racial
feminisationof Kaliai men is of a similar order of complexity, for it too involvesa public secret, that is a secret that is known
but cannot be acknowledgedpublicly as known. Kaliai men see themselves as knowingthe truth that there is a European
secret about the dead, only they must pretend back to Europeans that 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 meant to co-opt Melanesians into forms of complicit silence. The shared secret that Aikele and
his fellowpolice officers must keep is partly a way of talking about how an elite group of Melanesiansis madeto participate
in sustaining the secrets of European power. Yet we also need to remember that 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 non-complicity outside the complicity required by his kiap, or more accurately, Aikele’s story creates
amongst villagers a new form of complicity about being non-complicit. Here the kiap’s warning to his policemenoperates
as a reminderto listenersof their needalso to pretendto be complicit in sustainingEuropeansecrets. Here whites cometo
be secretly out-tricked by those whom they secretly try to deceive. Melanesians come to 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 internal 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’s secrets.
Nowadays, many bush Kaliai remain supportive of Aikele’s work. I was often told that if Aikele’s work had been
allowedto be successful then the provincial capital at Kimbewould have been establishedat Bibling Ridge. Manyvillagers
in the Molou-Robosarea see Aikele’s work as the government’sfirst attemptsto build Kimbe. Today, these villagersblame
the sexual transgressionsof their young womenfor starting disputes which led to different villages fighting and then in late
1967 leaving Bibling Ridge. Women are blamed for the bush Kaliai having lost Aikele’s attempt to 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’s fall fromParadise. Whenthe Kaliai tell the Gardenof Edenstory, they emphasisethat it was really sex between
Adam and Eve that brought not so much humanity’s downfall as the down fall of black people, which was them losing an
original Paradise that took the form of the white man’s lifestyle. At Bibling Ridge, the Kaliai were given another chance to
have this paradise, but the moral looseness of their women lost it. Nowadays, the moral hegemony of Kaliai men over
women is 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’s role in the Fall. Here men use the desire for cargo and its loss to re-constitute
the moral hegemonicframeworkof genderpowerrelationstransmittedby 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 “rubbish-man”. This rubbish-man lived
alone. He is describedas having no father and mother, and as having been chasedaway by all the other white men. We
have here the themeof the lost black god who becomesa stranger to his people; who deserts his relatives and 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 rubbish-man 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
remained unafraid. In the Censure cult’s version of this story, the American lifts the snake’s body onto his shoulders and
has difficulty doing this becausethe snake’s body is heavyand swollenwith cargo. This snakethen puts its tongueinto the
American’s ears but he did not squirm. It put its tongue around the eyes and into the nostrils of the American who still
remainedwithout fear. The snakethen put its tongueinto the American’smouthand the two were said to kiss. The snaketrickster-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 about a serpent God who runs away because of
the immorality and disobedienceof his kinsmen. On the coast, this serpent god is called Moro, whilst in the Kaliai bush he
is associatedwith the trickster figure Titikolo. The serpent body of these local Godsembodiesstrangenessand otherness,
whichcometo be positionedas the sourceof plenitudeand creation. In the story of Moro, the top half of his body is human
whilst the bottom half is snake. Moro is 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’s wife. She began to wonder why her husband never slept with her and so one
day she decidedto spy on her husband. He howeversaw her spyingon the secretsof his serpentinebody and he became
angryand fled from the Kaliai area. This is a story about peoplelosing control of God and a heavenlyparadiseto whites on
account of a local woman’s disobedience. These stories work to indigenise the Christian story of the Fall whilst also
makingit historically relevant to people’s lives. All the bush Kaliai cargo cult stories that I knowaccuse people’s ancestors
of having chasedGod into the handsof whites . The loss of His creative presencedeprivedthe bush Kaliai of a life without
work and gave Europeanstheir comfortablematerial lifestyle. For their disobedience,the Kaliai receivedthe punishmentof
a false culture madeup of pig-headedness,ignorance, masks, sorceryand warfare. Here people internalise and transform
the social, economic and political inequalities of race into a moral fault which has soiled their identities and culture.
People’s sense of moral inferiority, which is partly a product of the civilising and pedagogic projects of whites, comes to be
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objectified and measured by the loss of those forms of value embodied in commodities. Stories about lost cargo create,
alongsidetraditional formsof relatednessthroughkinship and moiety, a newsenseof racial belongingwhichis mediatedby
the moral world of commodities, that is, through internalising and sharing the new forms of racial value that commodities
imply and objectify.
In terms of contemporary nationalismin Papua New 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 nation and to themselvesis mediatedby their imaginaryrelationshipto commodities. Foster is interested
in nationalism and consumer goods in mass culture; I am more interested in the local forms of nationalism that 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
within the nation. For me, cargo cult stories are partly evidenceof the way mythic thought 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 actions in a primordial time. Socio-genesis is here groundedin
the transformations of a narrative plot revolving around the unique junctures and accidents of biographical time. What the
creator does as a private person has public consequences which are passed down to his family and race. Our notion of
ethical responsibility as an exclusively individual concern is played down in 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’s crimes. This sense of inherited sin is also a feature of Christianity with its understandingof humanity sharing in the
collective sin and punishmentof Adamand Eve. Cargo cults rework the themeof an original inherited sin so as to make it
into a racial fall. In the Kaliai area there are many such stories. In some stories, Adamand Eve are a brother and sister,
who are given local Kaliai names. Insteadof eating a forbiddenfruit, which is said to be either a lie or talk-box (concealing
talk) by the Church, Adamand Eve had sex and becauseof this God expelledthemfrom an original world of plentiful cargo
which Melanesianscould have continuedenjoyingalong with 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, I would argue that locality is not effaced by cargo cults taking up a new national
consciousness;insteadlocality gains its 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 debt which they are paying. Cargocults often involve people
starting to own and reproducethis Christian languageof humanity as constitutedin sin, but they do so not becausepeople
enjoy producinga sense of racial inferiority and self-alienation, but becauseto acknowledgethe groundsof one’s racial fall
is also to find the grounds on which people can re-empower themselves 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. I want to expand
Burridge’s point so as to argue that it is often from a domain of self-depreciation that people can re-launch the project of
makingthemselvesanew, namely as redeemedracial subjects. Throughappropriatinga Christiansenseof sin, cargocults
also appropriate from the church the project of redemptionand the control over people which is conferredby managingthe
quest for salvation. The appropriated discourses of sin and self-condemnation used by cargo cult followers often operate
as a pre-requisite 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 chapters three, four, and six, I focus on how people cameto produceand managethis appropriatedculture
of guilt whoseownershipallowedcargocults to establishtheir own pastoral practicesof self-formation. I am not sayingthat
there were no traditional practices of self-formation, for there clearly were throughout Melanesia (Battaglia 1995; Herdt
1981, 1987; Young, M. 1983). Instead I am saying that a certain culture of sin, redemptionand salvation was borrowedto
create new ways of ethically caring for and constitutingthe self.
Nearly all the cargo cult leaders that I know use the story of the Kaliai’s original bikhet (disobedience, pigheadedness) to God to reinforce cult loyalty. These leaders position themselves as re-enacting the pedagogic role of the
original teacher-God; they present themselves as bringing back God’s moral school, 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-enacting its 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 mythic templatefor figuringthe disobedientrelationshipof cult followersto their leader. Cargocult mythsdealing
with the punishment of the Kaliai were used to police the loyalty of cult followers. The myths operated as moral lessons
warningfollowersagainst neglectingtheir cult obligationsor desertingthe cult, for the historical consequencesof this are all
too evident.
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The policingeffect of these stories about the Kaliai’s original bikhet should not just be seen as confinedto bush cargo
cults, for these stories also underpin the moral incorporation of coastal villagers into schools, the church, business, council
government, and provincial and national politics. Cargo cult stories about God running away from his disobedient kin are
not just stories belongingto backwardrural folks, thesestories are well knownby the educatedelite of teachers, catechists,
magistrates, councillors, and politicians who live near and on the Kaliai coast.36 Indeed, these stories underpin coastal
villagers’ greater participation and acceptance of the general need to be civilised by outside structures. Along the coast,
these stories are one of the meansthroughwhich a small educatedelite legitimisesits rule by drawingupon a surrounding
folklore culture concerning the need to be morally improved.37 Here the power of State-Church representatives comes not
simply fromtheir pedagogicrole of transmittingwhite culture, but also from the 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 acceptanceof the need for external moral guidanceand authority. Here, the local power of
State and Churchis foundedon those subversivelocal narrativeswhich they often seek to squash. This is a themewhich I
will further explorein chapter eight whereI analysehow the moral hegemonyof the NewTribesMissionwas madepossible
by the very cargo cult culture whichit often sought to eradicate.

Titikolo- the Kaliai TricksterGod
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, I often heard people debate and interrogate their stories and those belonging to Europeans. People
struggle with Europeans at the level of ideas. By re-writing Christian stories, people use the authority of white culture to
escapefull subordination to the terms of white culture. One re-worked Biblical story that I heard told was of how the virgin
Mary carried two children: one was Jesus, who created the present existenceof whites; the other child or “king” was the
God of the Kaliai people. He is the lost God and creative power belonging to black Papua New Guineans. Some refer to
this lost God as Titikolo who is a trickster figure known for 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’s wives; a
man who continuously devises tricks so as to have sex with unsuspecting women. Yet, many people regard Titikolo as a
misunderstoodteacher, for his English name is sometimessaid to be Moses. Titikolo is also the origin of the alphabet. In
1986, I was taken to a cave in the headwatersof the BanuRiver and shownwhere Titikolo first paintedthe alphabet before
he was chased away. In two separate villages, I was informed that Titikolo had also painted the alphabet around the
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vagina of his maternal uncle’s wife which was why people’s ancestorstried to kill him. Somepeople see Titikolo’s tricks as
the origin of all those deceptive practices and customs which belong to mipela blakskin (us black-skins). Some villagers
say that their ancestors misunderstoodTitikolo’s tricks - for he was really “testing” them; testing their willingnessto forgive
him; but they wronged him and he ran away to friendly America to whom he gave his knowledge and power. In some
stories, Titikolo was killed by the Kaliai and when he came back to life he went to America. This story is equated explicitly
with the Christ’s crucifixion, indeedto the point where Titikolo comesback to life after three days. The story of Titikolo is an
old story, many Kaliai villagers heard the cargo cult version of this story from their grandparents.38 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. Here is how Posingen described the views of the Mouk cargo cult leaders
who joinedthe NewTribesMission:
Theysay that this man, they put on the cross, was Titikolo. The numberone manwas Titikolo. This man, whenhe first
cameup to our area was called Titikolo, whenhe went to you white-skins he becameJesus.
What happensin Kaliai cargo cult stories is that Biblical figures tend to be sometimescollapsedtogether, so Titikolo,
who will be called Jesus, will be also spoken of as Moses because the two are regarded as teachers. This ambiguity in
identities is also sustainedby the fact that Titikolo is knownas a wanderinghero who changeshis namewhenhe arrives in
different areas - amongst the Mouk he is knownas Yange, amongst the Anemas Titikolo, amongst the Kombe, Kaliai and
Bariai as Moro and further westwardas Namor. In the version of the Titikolo story that I collected from Bowl, whites were
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, encompassed too many personas. The trickster hero comes to embody a form of
ambiguity and instability of meaning which whites cannot tolerate. We need to rememberthat in traditional culture, people
have multiple names, whilst in the census forms of Europeans they and their families have to assume one name - one
surnamewhich is to be transmitted patrilineally. In some stories, Titikolo changesinto a crocodile and then a snake when
he comesup to America: half-animal, half-serpent, and half-human, his body is full of those ambiguities which 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, bodiesand identities.
After Bowl finishedtelling me his versionof Titikolo, his youngerbrother interjected:
Bowl has lost a little bit of the story. WhenTitikolo cameup to your territory, all the Russiansbecamecross as to why he
had cometo their place and with him changinghis name. All the Russiansheld him and tied him up. The Russianstook
vineswith thorns on themand put themon his head. Theyput a large rope aroundhis waist and they startedkilling him
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with axes and hammers.
Later, when his brother departed, Bowl repudiatedhis brother’s version of the story as not that which they heard from their
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 been killed 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.39 From the mass media, a few people have picked up the negative connotations projected onto Russians and
that they are the enemyof the Americans- the good whites. The mass media’s narratives of evil can be mergedby cargo
cult followerswith their own reinterpretationsof Biblical and traditional mythsabout the origins of evil. Cargocult narratives
reform the space of people’s thoughts as people come to tap into western narratives of global power to provide the 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 man is partly the narrative desire to incorporate the distant spaces that
the white man inhabits and claims to know most about. The globe now becomes the mythic terrain for mapping out and
situatingthe new local nationalismsof race that take the formof cargocults.
It was on those occasions when people were telling me the story of Titikolo that I noticed a certain textualisation of
humanexistenceoccurringwhichcamefromvillagersseeingtheir life to be a story. Indeed,all bushKaliai cargocults refer
to themselvesby the Pisin word stori.40 For cult followers, the space of colonialismis a narrative space, more specifically,
the space of an uncompletednarrative. Many bush Kaliai view themselvesas living in a space of darkness brought about
by the failure of their creator to complete the stori of human existence. Due to 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
completedwhilst its first half remainsunworked. For manycult followers,the story that has producedracial inequalitiescan
only come to an end by bringing the creator back to the beginning of the story, that is by enacting a narrative that reengages those mythic determinations that are at the very origins of otherness. The death and loss of the creator is what
manybush Kaliai mourn. People’s senseof lack is embodiedin the myth of a lost or murderedGod. People have a sense
that thingsare waiting to be completedand that this will happenwith the return of their God. In 1986, I was told that he had
already come back, but that he was hiding. Many Kaliai cargo cult leaders have taken on the millenarian task of finding a
lost original presencewhich has becomeremovedfrom the Kaliai; they try to bring back their black God. The recent arrival
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of the AmericanNewTribes Missionarieshas seemedto manypeople to be a way of completingthe circularity of the story,
where the head of the story comesback to completethe beginning. This also fits into the narrative structure of someKaliai
stories, which take a circular form, with people able to predict the end of a narrative by the gradual movement of 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 them in the adult literacy classes of the American missionaries. Many people also saw the
Americanmissionariesas their returnedancestors, whichis also anotherform of a lost beginningcomingback to its origins.
Goingback to the story of Titikolo, I want to explorewhy the trickster is a figure of travel and why it is so apt to portray
God as an uprooted wanderer. I want to 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 Turner’s sense a liminal figure
who is full of ambiguity, in that he condensesmultiple meaningswithin his persona. He is an outlawwho is not subordinate
to the laws which govern others. His serpentinebody marksthe fact that his is a liminal being madeup of multiple formsof
existence. His serpentinebody also contains multiple skins that resonatewith the doubledskinnedbodiesof individuals, of
life and death, body and soul, but also of the black and white existenceswhich he produces. We need to rememberthat in
shedding their skins, snakes also renew themselves acquiring a new shiny skin to take the place of an old dirty skin. It is
not accidental that tricksters are snakesand figuresof redemption.
There is a strong sense in which people identify with Titikolo, seeing him as embodying all those human faults 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 customs of mipela blakskin (us
black-skins). Titikolo is an idealisedversionof people’ssenseof themselvesas trickster, as deceivers. It seemsto me that
the following quote by Taylor, though it is about the West, captures well this mirroring specular relationship between a
peopleand their God.
Within the Westerntheological tradition, the “original” sceneof nominationinvolvesGod and man. The relation between
God and self is thoroughlyspecular; each mirrors the other. In different terms, manis madein the imageof God. This
imagois an imitation, copy, likeness,representation,similitude, appearance,or shadowof divinity. The imagodei confers
uponmanan identity; this establishesa vocationthat can be fulfilled only throughthe processof imitation. The specularity
of the God-self relation forgesan inseparablebondbetweenthe nameof 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. There is 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’s wives, an adventurouswanderer. Is there not in this figure of transgression
a sense of the act of creation as lying outside the normswhich inaugurateand bind the world (Bataille 1985, 1987; Derrida
1992: 312; Weiss 1989)? In a sensethe creator cannot be capturedby the normsthat he creates, for he is also something
outside them, more than them. In this book I explore how the Kaliai go about figuring this creative outsideness and the
creative role assigned to transgression. In the case of Titikolo, the image of the wanderer is the image of a trickster who
cannot be fully named- that is, fully masteredand subsumedunder one 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 multiplicity. He originally belonged to the Kaliai and he tested their acceptance of him. He did this
throughhis tricks and throughhis frighteningserpentinebody.
Giventhis emphasison God as a trickster, on meaningsnever being fully identical with themselves,we should not be
surprised to find forms of trickery inside cargo cults. 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, women and children; all the followers had to
receive a piece. Many ex-followers claim that the food which was set aside for the dead was in reality eaten secretly by
Censure’s family. I see Censureas creating new structuresof secrecywhere the clandestineconsumptionof food by men
in tambaran cults became the model for organising hierarchical relationships inside his cult. Other tricks performed by
Censure included his daughters hiding inside mats and then whistling so that followers would think it was the dead talking
through whistles. Yet these tricks did not diminish or undermineCensure’s family’s faith in their cult which they continued
working long after everyone else had left ( (Evans-Pritchard 1937; Lévi-Strauss 1972: 167-85). I 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 embodied in his secrets and tricks. Trickery is a technique of individuation, a way of marking and
definingformsof outsideness,whichin their outsidenesscan approachChristianunderstandingsof the sacred, of God, of a
creator who residesand is somethingmorethan the rules whichbind others.

Akono: the Rubbish-manandthe Powerof a Dirty Skin
The stories about the outcast God - Titikolo - resonate with a genre of local stories which speak about another
outcast trickster hero called Akono, who is also knownas Akrit (Counts1982). In traditional Kaliai stories, Akonois a figure
of knowledgeand power who has two skins (LeRoy 1985: 181-97; Panoff 1968). Akono tests people’s acceptanceof him
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by tricking them and putting on a putrid decaying skin. Many old people say that Akono was 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 soreswhichhe uses to concealanothermorebeautiful,
shiny skin. He is often spat on by fellow villagers, from whom he hides not only his skin but also other knowledgeable
secrets, like how to make sago. Those secrets are later incorporated into society when Akono’s secret skin is discovered
by a woman whom he married. Nowadays, people say that Akono’s hidden, beautiful, shiny skin is like the white man’s
skin. It is his secret racial identity and power that Akonohides inside the smell of his decayingblack skin. Throughhis two
skins, Akono comes to encompass and transcend the binary divisions of a racial order. In part, his stories speak about
divisionsamongstMelanesians,for Akonois ostracisedand spat upon by his own kinsmenfrom whomhe hides the hidden
alternative racial identity that lurks inside a black skin. These stories are 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.
Throughout the Kaliai bush, people refer to God as a rubbish-man. I know of two cargo cult leaders whose God-like
status has partly come from their incorporating the defiling aspects of Akono’s personainto their own persona. They have
immersed themselves into this powerful mythic image of a despised, ostracised outcast. When I asked Posingen why
people referred to God as a rubbish-man and why Akrit was seen like this, he replied that this dirty skin, “this is the magic
[paipai] of Akrit” (cf. Douglas 1966). I responded that people pointed out that the cargo cult leader Mapilu only washed
occasionally and that his followers would speak in hushedmeaningful ways about how his clotheswere old and torn. I told
Posingen that I thought Mapilu was copying Akrit and I asked him whether this was right. He answered that he was not
sure about Mapilu, but that his own father, Censure,had refusedto washhis skin for the followingreasons.
With father, its meaningis like this - if he washesand gets rid of the dirt, he also gets rid of the kaikai [food, a euphemism
for cargo] fromhis skin. . . With theseother men[cargocult leaders], I am not too sure of their meaning. But with father,
whenhe workedit as he did, and dirt was on him, he said kaikai was on his skin, it would not be goodif he removedit. It is
like this, if this dirt stays and he wins this work [ritual law] and it [a new existence]comesup, then he will wash. All the
kaikai will then comeup on his skin, all somethingthat wantsto comeup [cargo] will comeup fromhis skin. It is of this
kind, his poweris like this.41
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
semen would 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 instructedhim not to wash. She also told Censure
that from the smell and dirt on his skin would comethe knowledgethat he would give to others. Censurewas instructedto
gather other villages together 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-followers told 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:
the first I heard fromNapasisio[Censure]and the secondtold to me by the Councillor Sela of Aikonwho claimshe heardit
fromNapasisiohimself. The first story is that Napasisioclaimsthat one night in a dreamhe was visited by God who came
in the form of three menand he was told that he had beenselectedto lead his peopleto a better life. Thenand nowGod
speaksto him with the wind and tells him what and howto do the thingshe does. Councillor Sela also told me this story
but said that Napasisioalso claimsthat while walkingin the bush one day he met a “Devil Woman”on the path. She invited
him to have intercoursewith her, whichhe did. Whenhe did this she coveredhim completelywith her organand duringthe
courseof the act instructedhim on the processhe was to followto improvethe lot of the peopleand nominatedhim the
leader. Whenthey were finishedshe turnedinto a snakeand slid awayinto the bush.
As in some other bush Kaliai cargo cults, snakes were important in Censure’s cult. It is said that when Censure
travelledinto the underground,he saw that the lower half of God’s body was like a snake(Janssen1970 :9). Somesnakes
were seen to be Censure’s undergroundnephews- Sen Kilok and Sen Seuve; others snakes were spoken of as “bosses”
of the underground. These subterranean bosses would turn into snakes when they came to the surface world of Papua
NewGuinea. Censurewould speak to these snakesin a special languagewhich he called “English” (cf. Worsley1957: 80,
90). He would show these snakes signs of respect by standing to attention and saluting them in gestures which people
likened to those of police. The snakes were said to respondby moving their 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
them to be people from the underground. Monongyo (Censure’s son-in-law) described to me the physical intimacy which
developedbetweencult followersand theseundergroundsnake-people:
I want to talk about these two men[bosses, undergroundspirit children]. We belongto PapuaNewGuineaon top, we
cannot see themall, but whenthesemenof the undergroundwant to comeon top to us, then they will changeinto
snakes.. . . They will comeand they will not be like the snakesthat belongto us on top, whichare crossand bite us with
their teeth. No, if our handgoes out to them, they will just lie down, or their tonguewill comeand lick our hand. We can
hold their bodies. We can hold themand they will not becomecross. [Monongyomimespatting the snake] We would
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work at patting their bodieslike this and their headslike that.
I see the symbolic importanceof snakes in Censure’s cult as emergingpartly becausetheir ability to shed their skins
renders snakes similar to the dual-skinned god Akono, who was a model for bush cargo cult leaders, like Censure and
Mapilu. Snakes embodied that shedding of skins which people associated with the transformative time of death and with
the coming of the Last Day. Many bush Kaliai villagers expect that when the new law of existence arrives, they will shed
their black skins so as to reveal underneath the new shiny body of the white man (cf. Worsley 1957: 113, 210, 224). The
Kaliai have a great deal of evidenceto support their view of humansas madeup of two bodies. Recently, whenan old man
died at Lauvore, people came back with stories of how his skin peeled off, revealing a lighter skin underneath. One bush
Kaliai shaman told 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 western lifestyle and occupations like harbour masters which were
normally reservedfor Europeans.

Censure’sCult
In the next three chapters, I will focus on certain themes in Censure’s cult that have to do with how people thought
about the undergroundin relationship to the dead and a Europeanexistence. But before I go into these more specialised
chapters, I want to give a general introduction to Censure’s movementas a way of completing the general history of Kaliai
cargo cults that I 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 human existence right. Censure claimed
that his stori cult started at Bibling Ridge when he storied to a Europeankiap about the true maternal origins of humanity.
He believes that 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 mothers who carried them.42 Censure instead called out the names of
two womenwho were the first mothersof the moietiesof Little Bird and Big Bird.
After leavingBibling Ridge, Censurewent with the villagesof Angal, Benimand Giginato Palupaluwherethey stayed
for a number of years. There Councillor Sela urged (hatim) everyone to plant coconuts and work business. However, in
1969, the spirit children Sen Kilok and Sen Seuve came up and instructed Censure to go find the special pools - the Glas
bilong God (Glass of God) and “Nazareth” - that became the initial centre of his cult. It was then that villagers moved to
Meitavale and away from Sela and the promisedutopia of council governmentand development.43 Censureclaimedthat it
was at the Glas bilong God that there originated the first coconuts from which the human race was created. There the
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Kaliai were carried by coconuts that have green shells, whilst whites were carried by coconuts with orange-yellow shells.
When his cult was new, Censure adopted the name “kulau” which refers to a young coconut fruit that is sweet and
refreshing to drink. According to Gloucester Patrol no. 1 of 1971: “Napasisio has not travelled much in his life and has
only worked on plantations in the Talasea area and thus regards coconuts as being the major item in prosperity.” Prior to
the arrival of Germans, the Kaliai area had few coconuts and these were said to be found only in those few places where
Titikolo had put them prior to leaving for America. In particular, Titikolo is said to have removedthe coconuts from around
Angal where he was then working church services and to have carried them down close to Kaliai Catholic Mission Station.
In manycargocult stories, the transfer of coconutscoincideswith the bush Kaliai falling into ignoranceand whitesacquiring
the secret knowledgeof how to make cargo. This is very much a plantation economyview of wealth which coincides with
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 government 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 down to the coast where the white man’s power, wealth, missions and schools have had
their greatest impact.
Initially, Censure’s cult was confined to the bush Kaliai villages of Angal, Aikon, Bagai, Benim, Gigina, Molou and
Robos; many of whom came to 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. According to a
patrol report by D. N. Dalgleisah(1970: 2):
Theybelievethat by followingthe better aspectsof their ancestors[sic] way of life such as returningto live in their old
villagesites in the mountainsand wearingtraditional dress, by rejectingthe bad aspectsof their forefather’smodeof living
such as tribal fightingor even domesticsquabbles,and also by followingChristianity, then they will be protectedfrom
sicknessand end up living in the mannerof Europeans. In fact, they believethat had their ancestorslived in this way from
the beginningthat they would nowbe on a par with Europeans. This has meantthat they have left their presentvillages
and have returnedto their old traditional villagesites in the mountainsand are living in roughbush shelters, havelittle food
and refuseto attendthe aid posts or sendtheir childrenback to school.
Censure’s cult was partly organised around Christian stories of the Last Day. When in 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 abandon their belief
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and commitment to development as the road to the white man’s lifestyle. The coastal villages of Gilau, Kariai, Pureling,
Ketenge, Taveliai and Tumunaicameand joined Censurein the bush. They like others believedthat the more people who
came into the stori to be schooled by Censure then the quicker the new law would come. Sisley (1970) claims that when
his patrol arrived there were 1358 active cult followers living at the cult’s camp site. Followersalso went with Censure into
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 leaving their homevillages, followers would hit the ground with a stick and then speak to those in the underground,
informing them that they were going to see the place which was the as bilong [origin of] coconuts, humanity and the stori.
Before arrivingat these pools, where it was believedGod and the dead resided, followersalso had to 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 comeup to the special cult site of Mount Sinai which was near the Glass of God.
It was also said to come up to Censure where ever he might be (Janssen 1970 :23). Sorcerers also had to confess and
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 straighten wrongs and “clean the road”. People ate the pork but its soul went down below to be
eaten by the dead. As Monongyoput it:: “the blood will go downand they [the undergrounddead] will see it and it will buy
this something, it will buy cargo. They will see it and then start distributing cargo, following this pig”. Sisley (1970)
describes one cult site as containing: the following important stones (traditionally stones with names were associated with
masalai and the dead; with figuresof change)
five prominentstoneswhichare the symbolsof the Cult. One is knownas the Gold stone. This is whereall the moneywill
comefromon the last day. Anotheris called the Powerstoneand this will assist the peopleachievethe newsociety. An
exampleof what it will do is that on the last day this stone’sPowerwill makethe country level and a lot easier to work.
The three remainingstonesare symbolsof the historyof the people’sattemptsto breakthroughinto the white mans[sic]
life. Oneis a very old weatherbeatenstonewhich signifiesthe attemptof the early ancestorsto achievethe positionof the
white man. Unfortunatelythey failed. Anotherweatherbeatenstonecommemoratesthe attemptsof the recent ancestors
but they also failed. Finally the third stoneis the symbolof the presentCult but this attempt, accordingto its leader, will not
fail. The only other feature of importancein the valley is the pond. This waterholeholdsthe spirits of the ancestorsand
whenin the area the peoplechant their songsso that the ancestors’ spirits can hear them. The cries of frogs fromthis
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pondis interpretedby Napasisioas the ancestorsspeakingback to them, using the Englishlanguage. This idea lost a little
importanceduringthe time I was in the Kaliai and the repliesof the ancestorsare nowconveyedto the peopleby meansof
a whistle.
Anotherimportantaspect of the cult is a hole in the groundnear there [sic] camp. This is wherethe cargowill comefrom
on the last day. Only selectedpeopleare taken to this site and only at night. Therethe chosenonesstandin line, three
menthen threewomenetc., and chant throughoutthe night, and Napasisioexplainsthe meaningof the Cult to them.
Apart from discovering special lakes and holes in the ground known as telephones through which to communicate
with the dead, Censure’s followers also discovereda piece of iron (reil) which some saw as part of a railway and others as
part of a bridge to cities in Australia where the dead resided. Like everything else of significance in Censure’s cult, this
piece of iron was foundby women. At the right time, it would be fully unearthedto reveal a ladder which would let the dead
return from their undergroundhiding place and they would comecarryingcargofor their descendants.
The administration was concernednot just with the rapid growth of Censure’s cult, but also with its anti-church, antigovernment 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 alongAvelaluRidge, from
the coast into the bush. During that time, many coastal villages (Pureling, Taveliai, Ketenge and Atiatu) remained loyal to
Censure’s cult; as Posingen put it: “All the time they worked at coming; it was not as though father went to 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 ground which Censure had assignedfor them to live and receive their cargo. They went
back to their own area and there, in the late 1970s, many joined the new cargo cults started by Malour and Mapilu which I
will analysein chapter seven. Duringthe interveningperiod of time, a few villagersfromMoloucontinuedto visit Meitavale.
In terms of people’s commitmentto Censure’s cult, Patrol Report no. 2 for 1971/72 claimed: “the cult which only last
year controlled 60% of the people in this area is currently dormant . . . however the 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, who was regardedby Censure as his undergroundbrother, informedCensure that he
could continue working his law but that he was not to attract other people to his village.44 In his report on the 3rd
September 1971, Ellem claims that after Censure’s release from Gloucester Corrective Institution on 28/5/71 the cult was
revived: “The samevillages are involvedin the cult but there has been an 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
recruiting womenfor Censure’s “harem”. Whilst they were in jail at Gloucester, governmentofficials burnt down the village
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of Meitavale which was then made up of haus-skru or what a report called “highlands type long houses” (Patrol Report
1971/72). Earlier on the villagers of Angal, Benimand Gigina were told that they could go live at Meitavalebut “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 known these sorts of communal family dwellings which were now built to
express people’s desire for new larger forms of social unity (cf. Worsley 1957: 161). After their houses were burnt down,
Censure’s followersmovedback to Palupalubut they were later to comeback to Meitavalewherethey again built new long
houses. The villagesof Aikon, Angal, Giginaand Benimwere still in Censure’scult. Duringthis period, Posingenand Sela
ran for the position of councillor and the administration was disappointedwhen Posingenwon, for he used his new position
to moveeverybodyawayfromPalupaluand back to the cult villageof Meitavale.
Thoughmanycoastal villagescameinto Censure’smovementwhenit started, they did not stay long in the bush, only
2 or 3 weeks; they soon went back to the coast where many of them remained sympathetic to Censure’s cause. Indeed,
Censureand his bush followersoften visited the coastal villagesof Atiatu, Gilau, Ketengeand Pureling; at each villagethey
would spend a 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 sentenced to 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, Posingen took over the running of the cult, but this did not stop it declining rapidly in numbers. By 1975, patrols
were reporting that the movementno longer had any major influenceand that cargo cult beliefs had lost the support of the
youngmen.
Government officials were concernedby Censure’s attempt to underminethe influence of the administration and the
Catholic mission. In his report of his interviewwith Censure, Sisley gives an account of how Censure’smovementinvolved
peoplerejectingall the newstructureswhichwere then seekingto incorporatethem.
Whenaskedby myself what were the Cult’s attitudesto the AdministrationNapasisiotold me that the Cultists would no
longerrecognisethe authority of the Council, the Administration nor the Houseof Assembly. By followingthe Cult the
peoplehave electedNapasisiotheir representativein all spheres. Also the cultists will not, accordingto their leaders, pay
tax to the Council nor send their childrento Administrationor Missionaid posts or schools. The reasonfor this attitude
being that if the peopleinvolvethemselvesin thingsoutsideof the cult they risk confusingthe ideals of the cult and hence
jeopardizingthe arrival of the last day. Involvementin economicactivities are also out for the samereasonbut the people
are still plantinggardensand collectingfood.45
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What I find interesting is that at the same time as cult followersrejected official Europeaninstitutions, they were also
engagedin practicesthat closely resembledthose of Europeans. Apart from marching, saluting each other, and raising the
flag, whena 1975patrol cameuponCensure’smovementit noticed:
there are somestrangethings like the HouseKiap, HouseCell and Office. The houseKiap is 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 cult leader Mr Napasisio. The cell houseis used whenthe
magistratefinds themguilty. The regulationof the cell houseis: the punishmentfromsix to six being lockedup. This does
not happenmost of the time becausethe kiap or magistrateimposesa fine of not exceedingone dollar or imposeson
native moneytambu. The moneythat the Magistratecollectsis beingkept by the magistrateMr. Posingaand his father
Napasisiofor their own good. I think the action [sic] will be taken against themregardingthis matter. I’ve foundthis out
fromhavingconversationswith them. The housethat Mr Napasisioand his son Posingalive in is called the HouseKiap.
The office is 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 femalemoietyof Little Bird and
the male moiety of Big Bird. The cargo cult drew on the engendering logic of the moiety system which it married to the
logic of traditional magical practices, wherepeopleoperateritually upona symbolicimageof what they desire to produceor
realise. As we shall see later we are dealing here with the engendering logic of mimesis where people inserted certain
principlesof exchangeand procreationinto their copiesof westernculture.

Domesticatingthe Landscape
Apart from imitating 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 prior to both Censureand the NewTribesMission, throughoutWest NewBritain the Catholic
Church went around blessing masalai sites with holy water that turned them to inert stone. Censure copied this pastoral
strategy of domesticating the landscape. Followingin the footsteps of the Catholic Church, Censure sought to 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 went into certain areas and spoke disparagingly to an animal, like a pig, then it
would turn aroundand eat you. Censurerevealedthe nameof the boss of all pigs “Amulmul” and he put this nameon one
of his lieutenants. For each of the two moieties, Censurecreateda school which consistedof learningthe secret namesof
those residing in the earth and in the mountains so as to familiarise people with them. Naming is here a process of
socialising the undergroundwhich ends its unfamiliarity and danger. I was informedthat the calling of the secret namesof
those in the underground changed them such that they were no longer evil but benevolent. By calling their names,
Censure changed their stomachs - that is their emotional temperament - so that masalai sites now became accessible to
gardeningand hunting. They also became“doors” [dua] of information.46
This domestication of the landscape was not the same as the Catholic Church’s petrification of masalai sites which
rendered them into inert stone. Censure never wanted to seal off the landscapebut to exploit its transformative potential.
In his cult, another way of naming the world seemed to offer the possibility of bringing the plenitude of the underground
space of death into the social. Naming the secret gateways and sites would once again render knowable and visible the
hidden creative forces in the earth from which people had become removed. Through possessing the lost names of the
earth, peoplewouldregain control over this lost world.
For cult leaders like Censure, the meaning of humanexistencehad been obscuredand covered up by the language
of skul and bisnis. Censure wanted to go back to the knowledgeof the ancestors which used to come from the dead and
the beings residing at masalai sites. The relationship betweenMelanesiansand Europeans, the past and the present, the
living and the dead cameto be condensedaroundcertain pools and holes in the groundwhere the sealed-off-space of one
region openedout onto another. Here different physical spacesprovidethe conceptualterrain for mappingout the different
categories which organise social life into separate spheresof existence. The openingup of the undergroundto the aboveground space of human knowledge becamean image for dissolving the clearly separated categories of an existing social
order and even the distinction between self 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. However what is also
neededis an interpretation of that politics of space and time created by contact with western culture. In the next chapter I
analyse people’s resistances to the processes which involve Christianity colonising and displacing their imaginary
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geographies. People’s resistancestook the form not so much of an outright rejection of Biblical cartographybut more one
of re-working it so as to map it onto their own spatial terrains. People re-worked their indigenous imaginary geographies
which they blended with their re-workings of Europeanimaginary geographies. In the next chapter, I focus on cargo cults
as part of a politics of space.
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Chapter Three
Punishment and Utopia: Death, Cargo Cult Narratives and the
Politics of the Underground
In this chapter, I 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 deadas that utopianrealmof othernesswhichwould allowpeopleto 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
alternativeformsof reality and value back to themselves.
Many bush Kaliai villagers still regard the undergroundas their space of power and many increasingly came to see it
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 drawn from the white man’s lifestyle
and his heavenly kingdomof God. The unearthingof new geographiesfor the dead often involvedfusing together aspects
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; Stephen 1979, 1982). Through dialogues with 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 understandingsof
space by using their dialogues with the dead as part of a process of displacing and 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
came to be localised, internalised and transformed as people struggled to give an indigenous content and context to the
moral process of breaking and remaking the self. These processes were transferred and transformed into new forms of
emplacement. A new geography of places emerged to resituate individuals, their communities and their race but also the
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pedagogicprocesseswhich were reformingthem. Owningthe processesof forminga new moral self involvedinternalising
those processesinto a newgeographyof placeswherethey could be controlledand ownedby the cult community.
In the later half of this chapter, I focus on how the 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. Many bush
Kaliai cameto see the undergroundancestors who were going to deliver a new law of existenceas also blockingits arrival.
In the process of seeking to move the utopia of the dead away from a celestial, heavenly Christian kingdomand back into
local subterranean terrains, the bush Kaliai also developed a concern 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 damagedthroughsome moral fault. Indeed, Censure’s followerstried 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 formsof moral accountability awayfrom a celestial,
father God and towards subterraneanlocal ancestors whomthe living had somehowoffended. The undergroundcame to
relocatethose formsof moral accountability whichorthodoxChristianityassociatedwith the mirror spaceof Heavenand the
moral book-keeping practices of God. A new structure of mirroring and moral accountability was developed in the
undergroundto mediateand reconstitutethe existingmoral terrain of blackexistence.
In Censure’s cult, people came to see their pre-colonial paganselves as having damagedtheir relationships with the
underground dead. The underground ancestors were believed to 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 began to 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-enacting but also of displacing the moral problematising forces of pacification and Christianisationthat
were re-situating and re-moulding people’s identities. Throughthe alternative 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 Europeansand the ancestors.

Towardsa Historyof Heavenin Melanesia
Before I turn to more detailed Kaliai ethnography,I want to explore the theoretical significanceof death in formingthe
ontological horizon of human existence. Theorists like Derrida (1994) and Wyschogrod (1985) have pointed out that how
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death comes to be situated in a culture also shapes and determines how human existence is situated and experienced. I
want to arguethat the politics of colonialismis often a politics concerningthe desire to control the conceptualplacingpower
of death. Colonialism in Melanesia was not entirely a process of people having their physical space taken over by
Europeans who demanded less nomadism and permanent villages. Christianity and the state also brought and imposed
new geographical understandings which were meant to provide the terms for installing and fixing present existence. In
particular, people’s understandingsof space changedas their indigenousimaginary geographies came to be colonised by
the imaginary geographies of Europeans. Christian images of Heaven and 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 Western culture were often not received passively and without question. Instead, throughout
Melanesia, these western spaces have often been creatively interrogated and re-positioned in movements called cargo
cults which have often sought to imbue these western spaces of alterity with local meanings capable of making sense of
the origin of racial inequalities.
I want to use bush Kaliai ethnography to write a local history of Heaven (and to a much lesser extent of Hell) in
Melanesia. Here, I 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 changes in those spaces mediated the changing nature of social relationships. In particular, with respect to
medieval Europe, Le Goff has shown how the birth of Purgatory as a separate space mediated the intrusion of a money
economy into 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 geographiescannot be dismissedas fictions removedfrom the 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 providingpeople with a site from which to be able to standcritically outside their world so as to experience
occupying an alternative, better form of existence to the present (Bloch 1995; Ricoeur 1979, 1991: 308-24; 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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came to embody people’s desire to be liberated from existing forms of control, but they also harnessed and incorporated
these desires into developing new forms of social control; namely, new disciplinary practices, taboos, rituals and social
relationships adherence to 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 Europeans had,
cargo. The desire for cargo was reworked to provide a new moral framework for conferring value and acceptance upon
new cult practices, understandings, and forms of control which often mimed those of Europeans. Just as capitalism is
based on a certain fetishisation of commodities to create its social relations, so the cults’ fetishisation of cargo also created
new waysof 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 through the world of the dead, through a certain fetishisation of death which came to inhabit the
commodityform.

Identityand Geography
For all humanbeings, identity is never an original fundamental given which exists independentlyof space (Bachelard
1969, Casey1993, Heidegger1977: 319-39) Instead,part of the culturally sharednature of all identity comesfromthe way
identity is formedfrom the way peopleimaginativelyplace themselvesand all that fromwhich they differentiatethemselves.
For centuries, Europeanshave used the imaginarygeographiesof Heaven, Hell, the Gardenof Eden and the ancient lands
of the Bible to form the boundaries of their being by situating themselves as Christians in the world. Europeanshave also
used their imaginaryrelations to the terrains of Asia, the Pacific, Africa and America to objectify all those forms of humanity
and sociality which they have imaginedas 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
ordered camefrom its construction of the space of the Orient as a space of heathenirrationality and disorder. Said’s point
is that politics and territory enter the imaginary structuresof identity and this is partly becauseall cultures rely on space as
a model for organisingthe boundariesof conceptsof order and of desire. However, it is not just Europeanswho project all
that they imagine themselvesnot to be onto the alternative terrains occupiedby others, for indigenouscultures also do the
samein terms of how they imaginethe alternativeworlds of the West and of the dead. Here I want to take on board one of
the major criticismsof Said’s work, namely that it ignoreshow those on the other side of the colonial encounterimaginethe
West and the project of colonisation. Said focuses on the politics of the West’s imaginary geographies; I want to focus on
the politics of indigenous imaginary geographies. The part of Said’s (1978) work which I 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 rethinking and mapping out differently the
spaces of alterity that define and mark off the boundaries of their world. In other words, people rethink themselves and
their forms of sociality by rethinking the space inhabited by the outside. People seek to 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 I map out the politics inscribed in that re-territorialisation of identity which indigenous groups enact
when they come to appropriate and indigenise the imaginarygeographiesof Europeans. Kaliai cargo cults often reworked
the boundaries of people’s identities by reworking the horizon of the world which Europeans used for placing themselves
and others. Moreover, Kaliai cargo cults often set about exploring the limits of both indigenous and European imaginary
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
which all life moves and as such it gives a teleological form to life. Moreover, death’s removal from the living provides a
space of othernessthroughwhich one can define the present terms for living life. I see cargo cults as a struggle to control
the conceptualplacingpowerof the spaceof death; wherethe struggleto control the conceptualtermsof one’s existenceis
dependentuponcontrollingthoseborderlandsof othernesswhichare used to define the boundariesof lived existence.

DeathandCargoCults
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 dead is still
kept up. It is throughdreamsthat villagers acquire from deceasedrelatives new magical spells, songs, rituals, and masks.
In dreams, a dead relative will come to guide a shaman, so that he can find the masalai or sorcerer who has stolen a sick
person’s soul. The dead were traditionally part of the ongoing life of Kaliai society. They were accessedcontinuouslyand
the gatewaysto them had to be kept open if life was to remain productive and healthy. In order to keep the dead close to
the living, they were traditionally buried underneath men’s and women’s houses. It was through travels to the dead and
back, that Kaliai society createdits narrativesof transformation. This was the way it figuredthe task of going past the fixed
visible nature of existing things so as to acquire something new. It was through contact with the invisible dead that there
emergedin stories and dreamsthe potential for a new state of affairs. It was this transformativepotential that Kaliai cargo
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cult followers sought when they visited graves, holes, lakes and waterfalls leading to the dead. At the lakes they visited in
the mountains, Censure’sfollowerscameto see their namba(number), that is the mark or sign whichwould later open up a
“door” back in their village. Therethey madespeechesto the deadrequestingcargo. It was explainedto me:
With the namba[the signs visited by cult followers], it was so that the door [of cargo] could comeup to themall. So that
later, whenwe startedworkingthis something[the stori cult] and it cameup good, then everythinglike cargowouldcome
up to the door at their villageand they would sit downon top of it. . . The nambais like this, it goesto their door.
After leaving these cult sites in the Kaliai bush, followers returned 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 telephones and doors.47 These gateways to the dead, to the alterity of the past, would later open up to reveal
anothertime whichwas to 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 European ascendancy as coming from whites having placed themselves between
these two worlds, so as to control the movementof goodsand peoplebetweenthem. The travelsof the Kaliai to townsand
plantationshavenot underminedtheir belief in the hiddenpowersof the underground. Indeed,Posingentold me howwhen
he was at Rabaul in the late 1960s he saw a hole in a hill which was guarded continuously by government officers. He
claimed that at night European and Chinese men would drive their trucks into this hole and then come out in the morning
trying to cover up their cargowith canvases.
All thesetrucks filled with cargo, whichrun early in the morning,they comefrom where? Somecomefromships, but
otherscomefrom, I think you knowwhere. We do not know, but you know.
The Kaliai see whites as having an interest in keepingseparate the two worlds of the living and 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 separatedby death, for only when the living and the dead
coexist will there be a commonutopian existence betweenEuropeansand Melanesians. Ending one systemof alienation
(the living fromthe dead) is here madeto promisethe end of anothersystemof alienation(Melanesiansfrom Europeans).
Kaliai cargo cults have focusedon what are seen to be doorwaysbetweenthe visible and invisible worlds. Posingen
saw the volcano at Rabaul as a doorway to where the dead were making cargo. Other Kaliai villagers told me the same
about other volcanoesscatteredthroughoutNewBritain. One youngmanreferredto the volcanoat Gloucesteras a factory
for cargo. One shaman,who has beenheavily involvedin 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
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discovering the secret that volcanoes were workshops. This shaman was quoted approvingly by a fellow shaman as
havingsaid:
All the governmentstationsare at thesevolcanoes,at Rabaul, Talaseaand at Gloucester. All the hugegovernment
stationsare wherethesefires are at. . . Nowlook, the governmenthas comeand it has blockedthe door belongingto us
[volcanoat Gloucester], then it went over there and blockedthat door [volcanoat Talasea], and at Rabaulit also blocked
the door.
In the Kaliai area there are stories about people entering volcanoes and discovering another world. Some stories involve
the seismological surveys which European scientists carry out around volcanoes. The native assistants who are
occasionally loweredby a rope from a helicopter into the volcano’smouth are reportedas seeing somethinglike a masalai,
a man, a road or another place. Manypeople are suspiciousabout why Europeanshave placeda tabooon themtravelling
up the sides of volcanoes. Volcanoes are often thought of as masalai sites which in turn are seen as doorways to other
secret worlds (cf. McCarthy 1964: 189; Worsley 1957: 115). Like mineral deposits and holes in the ground, volcanoesare
places of mystery and power which others cometo respect in the sameway as Melanesians. Here whites and Melanesian
share a secret respect for these places; a respect which they hide from each - which dividesthem- but also secretly unites
them.

Prayersat Gravesandthe Resurrectionof Money
There are other stories whichconfirmto people that whites knowthere is somethingvaluableunder the ground. In all
the area of New Britain where I have done some fieldwork - Bali Island, Kaliai and Pomio - I have collected stories about
people’s suspicions concerning the practice where Catholic priests would visit a village and then go pray at its local
cemetery. This was an attempt by the Catholic Church to gain legitimacy and followers by fusing Christianity with local
forms of respect for the dead. However, what this religious ceremonydid was to generate rumours that Europeanpriests
were secretly receiving money from these prayers at graves. Posingentold me how Europeanpriests would visit a grave
three days after someone had died and there money would 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 from the nearby
Bariai area who knewthis secret. On the third day after someone’sdeath, the Bariai man went to the village cemeteryand
there he spied a visiting priest praying. Soon a mail bag full of moneyappearedin the priest’s hand. The Bariai man leapt
out, kickedand beat up the priest, taking the bag of money. The priest stoodup and scoldedthe Bariai man, sayingthat he
did not have to beat him, he could have simply askedfor the money. The Bariai manreplied:
If I spoketo you about this, you would have been frightenedand you wouldhave blockedthe moneyfrom me. For I know,
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all the time you have beenreceivingmoneywhenpeopledie. I knewthat this time you would again go to the graveto get
moneyso I went and hid there. Whenyou receivedthe moneyI jumpedout. I knewyou wouldn’t give me the moneyif I
askedfor it, so I kickedyou and grabbedthe money.
The priest offered the Bariai man money to keep quiet about what he had seen. This prompted the Bariai man to 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 wouldreveal the secret, which is why we nowknowthis story.
In this story, the Catholic Church’s attemptsto poachupon traditional formsof respect for the deadare poachedback
to sustain cargo cult narratives of respect for the dead. Appropriations are in turn re-appropriated: they are taken back so
as to confirmunderstandingsof the secret magic underpinningrace relations. 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 power of death in Kaliai culture comesto be joined and indeed reinforcedby the transformative
power of death in Christianity. Inscribed in these synthesising practices is a sense of racial inequality as founded in
Europeanspossessing a more powerful systemof magic for engaging the dead. Implicit in such stories is also the theme
that the bodies of the dead re-materialise at graves as money. Christ’s resurrection is here democratisedand becomesa
potential redeeminggift in the death of all people. Such stories use Christ’s Resurrection to resuscitate not the powers of
one man - Christ- but the local powers of all the dead. Here the material world of money is resituated, placed within other
circuits of meaning which use the transformative moment of death in Christ’s resurrection to re-objectifying the creative
transformativepowersof the dead.
WhenI askeda shamanat Bolo, whomI will call Laupu,whetherhe had heardthe story about the Bariai manand the
priest, he replied he had not, but what he had heard in his own village were warnings to be careful about priests wearing
black robes and going to graves at night. He quoted fellow villagers as saying: “when the priests come to 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
amount of money.” The previous day, Laupu told me how after three days he went to his own father’s grave. There, he
heard noises comingfrom inside the grave which then openedup; a light camefrom it which was Laupu’s father comingto
the surface. I askedLaupuif he was dreamingand he replied:
No, I wasn’t. I sawit straight, he was walkingand he cameon top. He cameon top and it was like light comingup. He
was holdinga hugebag of moneyand he cameon top. It was not a good time becausethere were then plenty of menin
the men’shouse. If it had beensomewheremoredistant, it would havebeenall right. But all the menin the men’shouse
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madea noise. My handwantedto go downto grab it [the money]but becauseall the menmadea noise he movedback.
The light movedback and he movedback. A cat then cameon top. A cat cameon top and it went and sat downin front of
the grave. I was standingup and I could hear it. I was watchingthe light, it was becomingdimmerand dimmer,I said: “I
have buggeredup my journey. Whydid these menmakea noise?” My stomachwas no good [angry]. The time whenthis
somethingmoved,whenthis light movedand went back down, then my father he also startedgoing back with this
something. Whenthe light was very dim then the cat cameon top. It cameon top and I don’t knowwas it him [his father]?
I think it was him and he cameand sat on top of the hole [grave] like that.
What is interesting about this story is how a dead person who has gained access to European wealth turns into a
domestic animal belongingto Europeans. The Kaliai do have traditional understandingsof the dead as sometimescoming
back as a wild pig or cassowarywhich will seek revengeupon the living for somepast crime, or for not having been around
to care for a person when they died or to show respect and sorrow at their death. In Laupu’s story, not only do the dead
possessEuropeanwealth but they also assumethe formof Europeananimals. A domesticatedEuropeanpresencecomes
to inhabit the transformativespaceof death. A new form of animality associatedwith settled domesticity and the 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.

MailingLettersto the Dead
Kaliai cargo cult followers have often sought out the secret magic employed by Europeans to contact the dead and
this has often underpinned people’s cargo cult use of Europeanculture. In particular, the power of western technology to
tap into mysterioushiddenforces like electricity, chemical reactions, and the laws of mechanicsand thermodynamicsgives
technology the magical aura of tapping into an invisible hidden realm of power which for many people is analogous, if not
the same, as the invisible hidden realm of power belonging to their dead. As we shall see later on, cargo cult leaders like
Censure had a number of holes in the ground which were called telephones and which he used to ring and talk to the
undergrounddead. On other occasions, Censureused a stick, that he claimedwas his wireless, to talk to planesoverhead
which were reportedly being flown by someof his undergroundchildren. Like telephones,wirelessesand planes, a certain
magicality was sometimesattached to letters and foreign newspapers for these also cross large distances and come from
unseenspaces. Manypeoplegave me the story of how Censurehad competedwith another cargo cult leader - Mapilu - to
mail a letter to the dead. Each of them wrote a letter which they then put inside a mat. Villagers at Moluo, who were
sympathetic to Mapilu, told me: “Mapilu worked something like a miracle”, for when the mat was opened, the letter was
109

ChapterThree

gone. Whentelling me his versionof this story, Namorecomplainedbitterly about howMapilu had been “courted”(takento
the administration)by peopleand that his work had almost cometo an end.
Namorewent on to tell me of another successthey had in contacting the dead. This involvednewspapersbelonging
to the dead coming into the Kaliai area in 1974. In the Aikon-Angal area (where Censure was working his cult), these
newspaperscameup to Aepo, whilst in the Robos-Moluo area they cameup to Namoreand Mapilu who were later to start
their own separate cargo cults which I will discuss in chapter seven.48 It is said that these newspapers contained the
namesof deceasedKaliai villagers who were also asking their descendantsto write back if 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. Namoredescribedtheseevents like this:
One newspapercameand it containedthe nameof one of my ancestorswho had died a long time ago, before the
governmentand the Germanshad comeup to us. . . This newspapercame,but we do not knowwhat true road it came
along. Whenit came, we were surprised. . . It containedthe followingtalk, my ancestorsworkedthis talk: “Yes, Wading
[nameof a living man], you are one colour, I am anothercolour [a dead personwho has turnedwhite]. You do not know
about me, I do not knowabout you. Are you a goodmanor a rubbishman”. . . It also said: “If you would like more
knowledgethen write and we will sendyou moreknowledge”. This newspapercameand it containedall this goodtalk. We
lookedat this and we thought: “all thesepeoplewho have died whereare they living?” All right, the [Catholic] mission
stoodup and said: “Ah, Jehovah’sWitnesses!”. . . But we said “No, howdo they knowabout our ancestorsso they can
write about themin their newspapers.” . . Well thesenewspapersare still somethingwe think about.
Later, when a second batch of newspapers arrived, they were intercepted at Kaliai Catholic Mission Station by the priest
who was a Tolai. He reportedly becameangry, for: “they were full of the namesof people [dead people] so he burnt them
all on a fire”. This simply confirmedpeople’s understandingof the Catholic Church as seeking to block their dialogue with
the deadand of it being nowhelpedby a Melanesianelite who had allied itself with Europeans.
Bush Kaliai cargo cult myths treat the current racially organised divisions of the world as having emerged from the
separationof the deadand the living. Indeed, peopleexpect the inequalitiesbetweenwhites and Melanesiansto end when
death loses its separate existence. Kaliai cargo cult leaders struggle to enter the death-worlds 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 struggle to control the world of the dead is a political struggle over spaceand 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 dead is also a struggle over time, for the underground world of the dead is that world of the past which needs to be
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reclaimedby the living, if the living are to have a future, if they are to situate themselvesdifferently in a time other than the
present.
I 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 languageof 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
out of the fact that the undergroundspaceof death allowspeopleto travel beyondauthorisednarratives, especially thoseof
Christianity and the state. The underground is 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
labour that people put into cults is part of a desire to keep the alternative terrain of the undergroundtalking, for this hidden
world of magic is coextensivewith those narrativedisplacementsof themselveswhich take 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
about death, in the undergroundnarrativeswhich hold out the promiseof being able to circumnavigatethe world differently,
in being able to move beyondits visible forms, fixed conventions and familiar boundaries. This is what cargo as a form of
plenitude and pleasure partly objectifies, namely those underground forms of plenitude and pleasure opened up by the
activity of story-telling.
In his analysis of the history of how cargo cults have been thought about by westerners, Lindstrom(1993) makesthe
goodpoint that westernanthropologistshave often not beenable to accept the desire for material goodsin othersand have
thus often constituted cargo cults in purely moral terms so as to render them more acceptable to the West.49 Whilst this is
true for somerecent anthropologists, one of the deficienciesof Lindstrom’swork is that it never seriously pursuesthis good
point to its conclusion so as to treat seriously the desires of cult followers. For Lindstrom, the only desiring subject is a
westernsubject who desires the mirror spaceof the other to reflect his own desiresin their desires. This analytical position
is only concerned with mirroring as a western practice and not with the practices of mirroring through which indigenous
people objectify their own desires for themselves,via the white man and via their undergrounddead. Kaliai society merges
the desires and pleasures offered by commoditieswith 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 undergroundworlds that are metaphorsfor certain kinds of subversive, clandestineabove-groundexistences. The
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desire for a comfortable European lifestyle is fused with the pleasure that resistance stories open up when they construct
other possible existences not controlled directly by whites but by one’s own ancestors elevated to the status of whites;
ancestors over whomone can imagine oneself as having more influence, for unlike the white man they are close kin. The
displacement of a western 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.

LosingControlof the Spaceof Death
I want now to explore in more detail the sorts of death-worlds which people developedin responseto Europeansand
the imaginarygeographiesof death (and also of origins) brought by Europeans. My analytical starting point is the idea that
the arrival of Christianity alters the way the world is experienced by altering the way death is understood. By giving new
meaningsto the ultimate humanfuture, Christianity uses death to redefine the temporal projects and parametersof human
existence. The Kaliai have come to perceive their loss of control over present reality as emerging from their having lost
control over the space of death. Many bush Kaliai villagerstold me that before, their parents and grandparentsused to run
continuously into the dead in the bush. I was told that the loss of contact with the dead was a recent phenomenonwhich
people attributedto the comingof Europeansand especially to the comingof the Catholic Church. WhenI arrived in 1986,
manybush Kaliai blamedtheir recent loss of contact with the dead for people becomingmore sick, gardensless fertile and
gameless plentiful (Lattas 1991, 1993). A few old men attributed the decline in gardens and game to governmentofficers
having stopped people burying their dead underneath 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 beengoodhuntersor gardeners. Thoseancestorscameand
helped people’s parents grow huge taro tubers that weighedas much as heavy stones, and they helped people find game
and the souls of the sick capturedby sorcerersand masalai.
There is an element of truth in people’s sense of their external world as having changedand of their dead as having
disappeared, for Christianity’s vision of Heavenhas worked to underminepeople’s ongoingdialogueswith 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 spaces which 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
death which Christianity enacts as it re-writes the space of the future which forms the horizon of present actions. Rewriting
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the meaningof death is a rewritingof the meaningof life and it is for this reasonthat cargocult followersstrugglefor control
over the 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
subvert the “public talk” of the Church. In their struggle to find a clandestine middle ground, some people claim that God
himself created undergroundplaces and filled them with masalai and the dead. Many New Tribes Mission followers have
found it hard to give up completely the topographyof their grandparents. Whilst I was in the field, a few of them risked the
condemnation of their teachers and the European missionaries to sneak up to my house at night to reveal their thoughts
about the undergrounddead. On one such night, Namore told me: “There are men underneath and men above. All the
men who die go down underneath. All the men who do not die are above. All right, all these men underneath, like
underwater or under other things - like mountains, before they would gather [above ground] people together, saying:
‘Comelet us go sing’.” Namorewent on to give me a traditional story of how the dead had invited the living to a ceremony
by a waterfall, on the river Lepni. Waterfalls are traditionally the places where the dead and tambarans reside. 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
these two brotherswas with these other deadpeopleand she invited her brothersto a singsing. She instructedthemto rub
fragrant leaves on their bodies so as to conceal the smell of their humanityfrom the undergrounddead. The brotherswere
then told to close their eyes and when they opened them they were standing in an underground village. At the
undergroundsingsing, many dead people kept asking: “What is it that smells nice here”, but they were told: “Oh no, there
is only us here, there is nothing else that smells around here, there is only us, the people belonging to 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 them a leg of pork to carry back to their mother and father. They
informedher they had no way of getting back but she simply instructed them to close their eyes; when they openedthem,
they were standingwherethey had originally beenbeatingbark. The leg of pig that they 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,I say this proof of things usedto comeup to people, like us, especially to the previousgeneration. These
kindsof places, our ancestorsknewabout them,so did their descendants.. . . Theywouldtell us that this area is a village
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and that we shouldnot think it is an emptyplace: “there are peopleat this waterfall, for we went singingthere”. They
wouldshoweverybodythe door: “we went downhere, our sister told us to close our eyes and we went downhere . . .
Whenwe finishedsingingwe closedour eyes and cameback to this area.” . . . Well Andrewthesekinds of occurrences
were aroundand all the big menknewof them; up until the time of the Germans,they were still happening. Thenthe
Catholicscame,the Churchcame,and nowthis something,whenpeopletry to work it, nothinghappens,it is blocked.
Thereare nowno longer“people”who talk there, it is totally blocked. Beforeall our fathers whenthey buriedpeople, we
sawthat, like our grandparents,they buried peoplewith their headsand legs in a certain direction[towardsthe mountains]
so the deadlater could standup and travel in the right direction. We knowabout this, but I want to know. . . why whenwe
nowtry to work the samethings everythingis blocked? The road is nowblocked. We no longer hear peoplesing or yell
out in all these places. Theseplacesare totally 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 consequences for the Kaliai, but Christianity. The Catholic Church is associated
with the loss of ancient wisdom and with the landscape coming to be sealed off so as to deny the living access to those
spacesof plenitudewhich the 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 reopening of a dialogue with the dead, the Kaliai are doomedto white subordination and the
futile law of bisnis (i.e. trade-stores and cash crops). No doubt there is containedin Namore’saboveobservationssomeof
the recent rivalry betweenthe Catholic Churchand the NewTribesMission. This rivalry is 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
specific to the NewTribes Mission, for in 1986 I heard the sameviewsfrom manyCatholics, includingNamorehimself who
was then a 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 them into inert stone, others like Censure, Namore and Mapilu believe that the cost has been to
deprive the Kaliai of beneficial access to the underground. Namorealso blamedthe loss of access to the undergroundon
increased surveillance and policing by those aligned with Christianity and the government. He criticised the persecution
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suffered by cargo cult leaders who sought to find a stori that would reveal why the undergroundhas becomeblocked: “it is
like this, if a man tries to find a stori [a cargo cult], so he can look at something true, and other people find out about this,
then these other people ‘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 them all.” Namore and his brother-in-law, Mapilu, have
been “courted” a numberof times for working a stori. Both are critical of “the road belongingto business” and they believe
their stori is more likely to deliver a European existence than development projects. In his observations to 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 silencestories about the underground:
What story of our ancestorswill help us? We work at findingit. But somenowlook to the government.. . . Yet, all the big
mentold us: “This undergroundis somethingimportant; the mountainshave all kinds of marks; and they have people
inside.” Nowthe Bible informsus [preachingof the NewTribesMission] that this sort of talk is tudak (very dark), that it is a
lie of Satan. This sort of information[fromthe Bible] nowblocksour eyes. Our ancestorsknewsomething,but they did not
pass it correctly on to us. You [whites] all talk that the causelies with us, but I feel that you are hiding things, that you are
stealingthings. The king and queenworkedthe law and this law has coveredus up, it has coveredup the law of
everythingbeing free. I work at findingthe road, this road [to the deadand everythingbeing free]. They[whites] gave us
the road of business,we workedthis road but we still exist like our grandfathers. All theseblack-skins who support whites
[poromanyupela] work at 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 interest in stories which in turn has resulted in people’s depowerment. There is
an element of truth here, for people’s beliefs in the underground did underpin local indigenous forms of power. With the
recent comingof the NewTribes Mission, the older generationwho were knowledgeableabout the 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 situate the stories of God’s actions.
Earlier we saw how Namore’s story associatedthe 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 business which the Kaliai were
coming to be tricked into adopting. People’s powerlessness is here associated not simply with the loss of tradition, but
more specifically with the loss of alternative geographiesin which to place themselves. What I see as also being mourned
was the loss of those alternative perspectivesoffered by the ability to place oneself upon an alternative geographyso as to
see the world throughthe eyes of the dead. Namorecomplainedthat the talk of Satan was 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
mourns,for he equateslosing accessto the plenitudeof death with havinglost the powerto tell one’s stories.
Cargocult followers, like Namore,struggleagainst Christianity’s policingof indigenousnarrativesand 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-culture 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 ascribed to the undergroundby Kaliai cargo cults comes from it 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
embodypowers of change. There is also an element of revitalisation in this attempt to recreate the present by recapturing
contact with primordial spaces and beings of the underground. There is an empowermentof the past going on here which
seeks to 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. Melanesian allies, friends) in the church and government want 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 - new line of men - now only spoke of Satan’s presence. Like Censure, Namore wants to re-empower
these masalai sites and to have them seen positively. He suggested to me that God had put monsters at these sites to
guardtheir secret treasures.
Theseplaceshave something,like whenwe spokeabout this placewhichhas gas, they call it “masalai” but somethingis
there underneath.. . I think there is somethingthere that looksafter this hole. The Big Manput themthere to look after the
gold, he put themthere to look after something?. . . We find peoplecalling themdangerousplacesbut no there is
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 undergroundpowerand wealth.
The scientists [geologists] cameand had a look at this site [masalai site] and said: “This site truly containssomething
whichis coveredup, but it is there.” We say a masalai is coveringup this somethingwhichis there, all this work is there, all
these thingswhichthe white manworks are there. We are afraid of this somethingbut it is there. They [the scientists]
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cameand foundthis somethingout and said work wouldcomeup.
Like other cargo cult leaders, Namore sees the problem of racial domination as one of trying to rediscover that lost
knowledgeof the ancestors that will allow people to escapethe narrowspatial terrain and vision of the world into which the
white man seeks to 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, many Kaliai villagers who have joined the New Tribes Mission do not knowwhat to make of a
space like Hell and the figure of Satan which the New Tribes Mission has projected onto the world of their grandparents.
Manypeopleare also unsureof whereHeavenis and find it hard to imaginea world that can hangup in 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
beensuppressedand takenover by Christiangeographies.
I want to knowwhat it was that cameup and madethis somethingleave us [contact with the dead] and that nowblocksour
thoughts. What has donethis! . . . All right the Churchcameup, it spoke: “if you do not hear our talk, whenyou die you will
go to Hell”. All right we work at weighingup thesethings: “this placewherepeople[the dead] used to live, this time when
everyonewent to sing, whereis it?” We now have manythoughts: one about Hell, and the other about what all our
ancestorsknew. . . thesetwo different thoughtsare in our heads. Nowthere is a third, Heaven,that makesthree. With
Hell we talk: “all our ancestorswent and sawthis placewheredid it go, have the souls [tevil] of everyone[the dead] gone
to this place? Or what has happened? Will thesepeoplecomeand eat us humansor what?” Our thoughtswork at
weighingup all this.
The Church[NewTribesMission] cameand . . . talks like this about this place whichour ancestorsknew: “This is the place
whereSatanstops and tricks you, you must comethis way”. All right, now we work at followingJesus. . . and these
thoughtsabout the past whichshouldschool us we no longer followthem. We look towardsyour customs,and our
customs,we have laid themdown. All right now plenty of us peopleare mixedup, we are all mixedup [Na plenti mani
faul, mipelaolgeta i faul]. If a manwants to stori, he cannot. The customof businesshas comeup to all villages. . . . It is
true God madeus, but whereis this somethingwhichwas true and belongedto our ancestors. Thereare a few of us who
believethat our ancestorsgave us somethingtrue.
Namore complained to me, with a mixture of bitterness and puzzlement, about the way Christianity has transformed the
traditional danger and otherness of the dead and of masalai into the demonic otherness 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 from the geographyof their grandparents is used to ground people’s loss of autonomyand to map out
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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’s body to being subjective fictions played inside 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 alternativeplacementsof the self and of existencewhich were providedby tradition cometo be renderedas
emerging from estranged forms of subjectivity. The outside space of the dead and masalai come to be transformed into
alienating fictions; which are used to posit a dividedself where consciencemust struggle against the fictions imposedupon
it from the outsideby Satan and the culture of one’s grandparents. The world of the undergroundnow becomesa 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
and which transformpeople’s geographyinto a subjective fiction. Kaliai cargocults have been resisting this 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
hegemonycomes from the subjectification or interiorising of one’s culture and its landscape. Its objectivity is what has to
be preserved, for its exteriority provides the alternative terrain of authorisation through which one can ground other voices
and other meaningsoutsidechurchand Europeancontrol.
For older men, like Namore, there is genuine anguish as they try to put together their new found belief in the Bible
with their firm belief in the reality of their grandparents’world.
The Bible talks this somethingof your grandparents’, it is not true. However, a few of us know[otherwise]and it remains
with us. At the mountainswe have heardplenty of different soundsand yelling [madeby the dead]. . . The Bible speaksof
Heaven,but this placewhereall the [dead] peopletalk, what is this place? Are these [voices] the souls of all peopleor
what? This place wherewe think that only water falls downis not like that, before peoplewent downbelowat this place
and then cameon top. What sort of placeis there? All right, we work at thinkingabout all this.
Namoretold me he had not been able to work through this disparity in geographies, he was still trying hard to find the true
place where the dead went to 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 masalai sites. He even suggestedto me that one local mountainmight have been whereMoses’
ship landed(cf. Kolig 1980):
This tide cameup and this ship landedat a Mountainwhichthe Bible calls “Arat”. My thinkingis like this “whereis this
mountain- in Americaor Judaeaor Israel or in Australia?”. Nowwith Arat, there is a mountainthat our grandfatherscalled
“Alat” whichis in our area and I think: “Is it also in Americaor Judaea?” Our thinkingis like this, we have two thoughts.
Whenthe ship drifted, the Bible talks it cameto rest at Arat, but our ancestorscalled this mountainAlat and we work at
thinkingabout this.
Nowadays, the New Tribes Mission works hard at policing this appropriation of Biblical spaces that is going on in
cargo cult thinking. Recently, around the Aria River, the new missionaries showedpeople a map of the world and pointed
out where Galilee and other Biblical sites were comparedto America. Somepeople were shockedthat Americawas so far
from the lands of the Bible. Many saw the New Tribes Mission as attempting to hide the true geographyof the world from
them. Other people could not accept that Galilee and Jerusalem were not in the Kaliai area. One New Tribes Mission
follower gave me this account of how people saw the missionaries as tricking them: “They [cargo cult followers inside 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 come back. . . They think that these places reside only in our own area.” In searching for a middle ground, for those
cross-roads, where the lands of the Bible intersect with their own landscape, the Kaliai are seeking to merge a number of
different understandingsof the creative process. Thereis a certain empowermentof 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 cosmographybelonging to Europeans. This process is also reinforced by stories
of how whites, either through aeroplanes or submarines, travel into Kaliai mountains where they secretly acquire cargo at
the Kaliai’s expense.

The MeitavaleCult: Womenandthe Creationof NewGeographies
So far in this chapter, I have sought to sketch out someof the general waysin which space, politics and identity have
been closely intertwinedin recent bush Kaliai cargo cults. I want now to turn to use these ideas to focus on Censure’s cult
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 descriptionof the major cult site - the Glassof God - in the headwatersof the River Aria:
At this waterholeare numerousexamplesof the influenceof the Old Testamenton the Cult. Two mountainpeaksbehind
the pondare knownby the namesof Mt. Sinai and Galilee, a small waterholecomemarshknownas Jordanand a large
stone, whichon the last day will convert to a large city, called Nazareth.50
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In renaming the Kaliai landscape using these ancient Biblical sites, Censure sought an alternative placement for Kaliai
existence. He was creating a new spacearoundthe Kaliai so as to resituate their perspectiveon the world - the horizon of
their existence. One of the other places that Censure discoveredwas a lake called the Red Sea which Posingeninformed
me was: “the kamap [origin] of you whites; it is not our come-up. Our come-up is from the round water, the Glas bilong
God (the mirror, binoculars and looking glass of God). The Red Sea is the come-up of all of you [whites).” After telling me
proudly how his father found the two mountainsGalilee and Sinai, Posingenwent on to criticise the NewTribesMissionfor
nowadaystelling peoplethat these mountainswere to be foundonly in the landsbelongingto white-skins.
Sign [an Americanmissionary] cameand turnedit all and coveredthem[the mountains] up. Sign wantsto call these
mountainsto go towardsthe white manonly and not towardsus. If we call thesemountainstowardsus, he complains
about it. If it comestowardsWest NewBritain, he coversit up. He does not like it and coversit up.
European hegemonyis here experienced as a struggle to possess people by controlling the spatial boundaries that
underpintheir new reformedsenseof 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 reinvent their sense of belonging to the past and to the world. People come to re-possess their sense of the past that they
belong to by refiguring it through their appropriation of the sacred spaces of European culture. When the Catholic priest
and anthropologist Father Janssenarrivedin the Kaliai area, he found it was full of Biblical spacesand in his 1970 report to
the administration he produceda map showingthe mountainsSinai and Galilee, along with the raunwara(pools) Nazareth
and Jordan.
One important omissionfrom Father Janssen’sreport was the fact that Censureoften directedwomento go and map
out the cult’s new sense of space. Women were sent into the mountains to explore and find the lands of the dead; the
secret sites where whites were receiving cargo. Censure’s daughter-in-law, Theresa, described their journeys like this:
“No man went with us, he [Censure] put us women, us young womenahead. The older womencame behind with 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, from which if you fell down you would die. Often, at
night, the young women chose to sleep at lakes and pools (raunwara) hoping that they might there run into the dead.
Theresa told me of one occasion when they had some success, for she heard a dead person yell 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; I think this is a sing-out [call] belonging to us, let us go and hear it.” The womenrose, decorated
themselvesand started singing the cult songs of Atwanehand Seaneh. They then went back to the village and reportedto
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others their successful close encounter with the dead. One reason women were 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 Melanesians would live like whites. Women’s arduous journeys
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 procreativepowersof women’sbodies. Thesewanderingswere
exploring the mythological boundaries of the concept of woman and were trying to reinvoke her primordial procreative
powers to disclose the creative powers of the dead and of whites. Traditional myths of matriarchy which involved women
discovering and creating the instruments of a new social order were used to try to discover and create that alternative
social order of the deadwhich Europeanswere using to sustain their livelihood.
In the mountains, womenperformedrituals and songs belonging to the dead so as to entice them out of their hiding
places. Theresa described to me one expedition where they came up to a hill called “Ros Ples ” which was “where all the
big men say that Jesuswas born”. 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 must go and cut a new road that is yours.” The discovery of a new road is here a euphemismfor a
new road of knowledge created by women, which is going to be different from the road of the past that belonged to men.
Whereas the 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 Atwaneh and Seaneh. They
then journeyed onto another mountain where they heard the dead blowing another trumpet shell and beating drums.
Theresaclaimedthat there they cameclose to discoveringa secret site of cargo, for they heard a mysteriousplane land in
the mountains.
The plane’s enginewas crying, it landedand the noise stopped. Theymadethe enginedie and it landedthere at Sinai. It
was not as thoughwe heardit go past Sinai, onto this place and then that place. No, it landedat Sinai, cried there and
then they madethe noise die. Whenit went downon Sinai the fog clearedand all the mountainswere totally visible.
Whilst his wife was speaking, Posingeninterrupted to tell me how suspiciousit was that this fog came up just as the plane
was landing and it lifted after the plane had landed. He saw the fog as concealingwhere in the mountainsplanes came to
take awaycargo.
Kaliai cargo cults have often focusedon mountainsnot just becausethey were traditionally associatedwith the dead,
for this also begs the question of why this traditional associationwas good to think with. Like water and the underground,I
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see mountains as objectifying and articulating that sense of the concealed and of the hidden, which Heidegger (1977) like
Nietzsche(1886)sawas indispensableto all humanthought (cf. Derrida1979). The senseof a hiddenorder lurkingbehind
the real was employed in 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 alternative
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 from the rest of the world. Here spatial imagesof alterity
and outsideness become ways of conceiving alternative worlds full of hidden unknown powers belonging to Europeans.
There is an attempt here to refold the world so that the distant can be made close, so that the world of Europeanscan be
localisedinto the world of the deadand into the foldedterrain of the past and the presentwhichmountainsembody.

Spirit Beingsand the NewLawsof Existence
Censure organised women’s journeys into the mountains on the basis of information he received from underground
“spirits”. UnderCensure’sguidance,the womenfoundthe pool of water called the “Glassof God” and a smaller pool 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
Sen Kilok. Sen Les was a child of Censure’swho had died at birth. He belongedto the moietyof Censure’swife - Big Bird,
it was from Sen Les that Censure received the law of Atwaneh- that is the cult rituals, songs and names belonging to Big
Bird. Sen Seuve and Sen Kilok were the 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 (tumno) of these two children, was in a
special kinship relationship to them. He belonged to the same moiety as them and received from them the skul or law of
Seaneh belonging to Little Bird. Posingen explained to me how his father received much of his knowledgein the form of
visions: “He [Censure] did not receive talk in the form of a person coming up and speaking to him. It was not like that. It
was him alone, who would go stand up, and talk would be worked in his own thoughts. To his followers Censure claimed:
“Thesesingsinghave comeup alonefrommy thoughts. It is not as thoughI receivedthemfroma graveor froma business
manor somethinglike that. No, I acquiredthemfrommy own thoughts.”
The ritual knowledgewhich Censurereceivedwas often said to be a “picture” (ano) of somethingreal that was to be
found in the undergroundand which was later to cometo the surfaceworld. The correct workingof this ritual-picture would
lead to its realisation. Rituals were also sometimes described as “drawing” or as “painting” a picture. Often this ritual122
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picture was made up of symbols, practices and items of material culture drawn from a European existence which the cult
wanted to recreate in the Kaliai area.51 People borrowedfrom the dominant Europeanculture in order to get a foothold in
its existence and so as to get some way of manipulating its hold over themselves. Copying was 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 reworking its symbolic
termsso as to empowerthemselvesand their own local frameworksof meaning. An exampleof this was the way the 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 sacrificed pigs by hoisting them up the flag pole in an attempt to strangle them.
To this day, people believe that their successful ritual workingof this “picture-flag” led to the emergenceof the national flag
of PapuaNewGuinea. Censuretold his followersthat the undergroundhad informedhim:
You go hoist this [cult] flag and try flying this flag so we can see it. If you do this, the flag of PapuaNewGuineawill come
and changethis picture flag of yours. The flag of Australia will go back and that of PapuaNewGuineawill come.
Censure also claimedthat it was the success of his rituals that led to the departure of Australian currency and to the
emergence of a new national currency - moni kina. In 1986, he complained to me that whites had been able to “pocket”
(stolen) moni kina and for that reason he was working on “outing” (revealing, creating) another new issue of money called
moni dabol which would belong to Melanesians. Prior to his death, in his rituals, Censure worked the picture of moni
dabol, which was also referred to in tok piksa as “family money”. Censure was convinced the arrival of this new currency
from the undergroundwould deliver a new and better form of value to Melanesians. If someonewent to a store holding a
note of moni dabol, they would be able to purchase everything in the store. The word dabol crosses a number of
languages, it is pronouncedlike the English word “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 found in inland rivers. Censure
chosethis black clamshell becauseit stood in sharp contrast to moni kina whosenamekina comesfrom the Pisin word for
a white clam shell found on the coast. The blackness of this new icon of monetary wealth - moni dabol - resonated with
that revaluing of black existence which it was to bring about. This black clam shell was also an icon for symbolising
regional differences in the Kaliai area, for dabol in coming to be found in inland Kaliai rivers was the alternative form of
wealth belongingto the undevelopedbush and as such it representeda rival road of knowledgeand progressto that of the
developed Kaliai coast where business and social change were expected to be delivered through using moni kina. Moni
dabol represented the bush asserting itself as an alternative site of value and as a truer form of social change to that
institutedalongthe coast by governmentofficers and Europeans.
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Thesetwo different clamshells, thesetwo different formsof moneyembodiedthe differencesof a racial order and the
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 enclosed in 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 previous one. Inside this smaller casing was yet a still
smaller casing with an even still smaller new leaf. This kina-shell-case contained a reduplication of itself within itself; it
doubleditself, reproducedthe icon of new monetarywealth inside itself. We have here somethingthat is goodto think with,
in the sense that this leaf’s reduplication of itself was a good image for the utopia of never-ending-money, of money
reproducing itself. Many cargo cults in the Kaliai area, like other cults throughout West New Britain, have often involved
rituals for magically increasing money. In the above picture of moni dabol, we have a kina shell, which is the state’s icon
for money,comingto encloseand reproduceother versionsof kina within itself.
I askedPosingento describesomeof the ceremoniesthey performedat Meitavalearoundthe picture of moni dabol.
He describeda ritual where they built a fence around the telephone-door 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
underground to those above ground. Like many other rituals in Censure’s cult, the law of moni dabol involved Censure
schooling women in a new language which he called English. Posingen saw this school as miming western class room
lessonswith the womenbeing Censure’s pupils: We stoppeddownbelowand workedits drawingand its law [law for moni
dabol]. It was like when teachers school children. My father schooled all the mothers and they followed him in this tok
ples [Censure’s English]. They followed him and he schooled them like children.” The last part of this ritual for “drawing”
moni dabol involved moving pipia (rubbish) which was the cult’s euphemism for cargo.52 At the visible level, the pipia
referredto was the stomachof two pigs which had been killed. Their stomachshad been set aside close to the telephonedoor and Censuresang out to the men: “Tell you mothersand sisters to gather this pipia and put it here, to heap it up, and
to put some ground on top and plant the stomach of your pigs there”. According to Posingen, the real meaning of this
picture-talk was that:
They[the women]had to place and carefully look after somethingof theirs. Theyhad to heapup their cargo, they were
heapingup their kaikai (food). It was not cargo, it was goodkaikai they were heapingup. Later whenthe machinecomes
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up, it would work their kaikai. Its meaninggoes like that.
During the above ritual, Censure also ordered his followers to dig up a stone that was sleeping close to the
telephone-door. He told them: “You dig this up, for we are working the picture of money, you turn this stone which sleeps
close to the door and which is blockingthe door, you must turn it”. Bush had coveredup this stone which was also thought
to be a “picture” of Stone Sakail - the original ground of creation on which God stood when he created the world. Stone
Sakail is also the traditional namefor the islandof West NewBritain - the starting place of all creation.53 It was a primordial
stone underneathWest NewBritain which was being symbolically turnedin this ritual and this was done so as to reveal the
money and cargo underneath. Posingen quoted his father as saying: “you turning this stone is like turning stone Sakail,
the picture goes to stone Sakail, it is like turning the island Sakail which is underneathlike stone. If you turn stone Sakail
then moni dabol must comeup”. Posingenthen went on to explain his father’s thoughtslike this: “Father askedus to turn
it, so that which was downbelowcould comeon top, and that which was on top would go downbelow.” The turning of this
stone was symbolically turning the primordial ground underpinning people’s existence. By setting this stone in an upright
position, this ritual sought to invert the world so as to bring what was concealedin the undergroundto the surface where it
could displacethe existingorder of things whichwouldthen be drivenunderground.
In some of his other rituals, Censure also tried to recreate the ground on which people stood. During one ceremony
at Meitavale, as people danced in the village square their legs shuffled dirt together to form a mound which came to be
called Mountain Klam. It was said that as more and more people joined the cult, this small moundgrew larger and larger,
and of its own accord. Later, whenfollowersdesertedthe cult this moundbecamesmaller and smaller, until it disappeared
when Censure died. I was told that if people had stayed in the cult then this mound would have kept growing so as to
provide a new terrain that would have linked the Kaliai area to other parts of Papua New Guinea. Whenthe cult was at its
peak, this moundhad startedto acquire offshootsor ridgeswhich were referredto as its “hands”. One hand was said to go
towardsRabaul, another towardsTalasea, and the third towardsthe top of a Kaliai mountain knownas Alat which is where
cargo and the dead were to be found. Monongyotold me that whites had “pocketed” everything from Andewaso Alat was
now left as the mountain containing the cargo belonging to Melanesians. This mound known as Mountain Klam was also
used as a telephoneby Censure. He would also climb on top of it to address his followers, to tell them what new talk he
had received from the underground. Monongyoclaimed that inside Mountain Klam there was an undergroundChrist with
whomCensurecommunicated.
This mountain, we call it a mountainbut it is like a house, it is the houseof all the talk. This mountainhere, it is like this, it
is the mountainof Jesus. The mountainof Jesusis standingup. Sometelephonetalk used to comeup fromthis mountain
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belongingto Jesus. This mountainwas huge. If everybodysat downgood, then it would have kept growingand become
large. If everyoneremainedstraight, then this mountainwould have kept growing, 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 ways that Censure sought to relocate his followerssense of identity and their existencewas
through bringing on the Last Day. Its earthquakes would 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 sought to bring on the earthquakesof the Last Day; but they were also concernedthat these earthquakesnot comeon
too strong and destroy them. As Theresa put it: “We wanted it 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 performed at the River Sul. There cult followers
gatheredtogethersmall stones. Men, womenand childrenheld these small stones, somewordswere spokenand then the
stones were thrown into the air where they then splashed into the river. Theresa described the significance of this picture
of the Last Day like this: “We threw them 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, womendanced with cordyline leaves, throwing them this way and that way, so as to make the stones that would be
hurled on the Last Day travel far away from the bush. Posingen claimed that this ritual law of the Last Day was worked
also for:
getting rid of all the dirt belongingto darkness. It [the dirt] would go downinto the Glassof God, all this something- all the
customsof fighting, sorcery and killing other people; all the magic for buggeringup something[sorceryfor destroying
peopleand gardens].
Theresawent on to tell me how Censuresought to protect his followersfrom the 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
timber to build the house; they were not to waste timber and unnecessarily destroy trees. Censure informedhis followers:
“Everything is a person. Later when the Last Day comes up then this meaning will come out. When the Last Day comes
up then all the leaves, trunks of trees, and the stones as well, everything will then talk”. When I asked Posingento clarify
what this meant, he answered that later when God came back to Papua New Guinea that the small trees would become
human and talk. Their talk would strengthen the 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 small trees and buggerthemall up, then whenthe earthquakescomeup, all thesesmall trees will
buggeryou up; for you have madeit so that the sea will comeand cover us up.”54 Posingenquotedhis father as saying:
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We say they are just simply trees, but later whenthe Big Mancomesup then they will all becomehumanand they will talk.
Theywill talk and they will help us and they will strengthenthis ground, so that whenthe Last Day comesup the ground
will not movearoundtoo much; it will remainstrongwhile the earthquakeis going on.
There is an attempt here to refigure people’s relationshipto the environmentsuch that they cometo respect it and see it as
concealing their own future within itself. Though Censure wanted to change the boundaries of people’s identities and the
horizonof the world within which they situatedthemselves,he did so by embracingthe terrain and environmentof the bush
Kaliai in a way that made it speak and reveal other hidden forms of residenceand occupancy. I want now to document in
moredetail the relationshipswhichCensuredevelopedwith the underground.

Schoolingthe Underground
Censure’s ritual laws for creating a new existence involved his followers learning 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 followers learnt the school of Sen-law-Romawhilst Big Bird followerslearnt the school of Senfor-Roma. These two schools involved learning long genealogies and the new names for plants, for different parts of a
house, and for domestic and other everydayitems.55 This re-namingof the world createda new senseof reality, it changed
the termswithin which existencewas comprehended.
The first law that Censure schooled his followers in was called the “Wind of God” and it entailed learning and
performing the songs and dances known as Atwanehand Seaneh.56 When travelling long distances, followers would sing
these songs so that they were magically transported to their destination faster. One old man told Father Janssen: “the
songs are our medicine for the road.” The singsing were 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 ex-followers told me of the movingincorporativepower of the cult’s songsand the beauty of the dancesand
decorationsthat accompaniedthem. The aesthetic attraction of cult ceremonieswas used to gain converts. Posingentold
me that followers workedthe Wind of God to attract new followers, he claimed: “It did not matter who you were, you would
worry and comeinside.” The aim was to makepeople cry, to move themso that they cameto be capturedby these songs
of sorrowand felt compelledto enter the 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’s cult. At the same time, as Censure sought to convert the living,
he was also seeking to convert the underground dead. He wanted the ancestors to be affected to the point where they
would perform the cult’s ceremonies in the underground. I 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 underground dead. I say this
because Censure’s conversion of the underground to his cult often outstripped his conversion of those villagers who
resided above those underground terrains. For example, on the south coast of West New Britain, above-ground villagers
did not join Censure’s story, but I was told by Posingen that their underground dead did join. Censure often visited the
south coast and talked to their undergrounddead in ways that I think were designedto entice his relatives who lived there
to convert to his cult like those on the north coast had done. My sense is that Censuretried to capture certain villagers for
his cult by first capturing the undergroundterrains which underpinnedpeople’s understandingsof power and their sense of
control and ownershipover the hiddentermsof their existence.
Censurespent a great deal of time schoolingthe undergroundin his newlaws. Initially, he schooledhis underground
children - Sen Kilok, Sen Les and Sen Seuve - and they then schooled the undergroundancestors. Posingenexplained it
like this:
We workedit and then tumbuna[ancestors] would work it. We workedit on top so that sorrow[sori] would go to themall
and then tumbunawouldget ready and work it backto us. Theytoo wouldwork it. Father wouldlearn us to work it and
Sen Kilok would schoolthemdownbelow.
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
Posingen put it: “Its meaning was like this tumbuna was close, tumbuna wanted to come up now, and we worked this
meaning [the songs] so as to move tumbuna, so as give worry to tumbuna.” Many people saw the killing of pigs in cult
ceremonies, their lack of attention to gardens, their hard labour, hunger, and lack of sleep through working cult rituals for
the ancestors, as meant to arouse in their ancestors feelings of pity. These self-imposed forms of suffering were an
attempt to trap the ancestors into relationshipsof guilt, where the dead would 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
adequatelyby the deadbringingtheir undergroundEuropeanlifestyle to the surface.
There was in Censure’s cult a desire to make the underground and above-ground worlds perform the same
ceremonies; share a commonculture.57 To some extent this mirror relationship was 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
whom they were derived. In re-enacting the customs of the dead, one sought to please them and to encourage them to
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look favourably on one’s own taro gardens. Namore also told me how his grandparents used to say: “Look, suppose we
singsingover taro and pig, then all thesemen who died will be happyand they will singsingas well.” The world of the dead
here mimes the world of the living and this miming is not of the order of a picture miming a 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 above-ground start to becomedoubles of each other. They start to mirror each
other’s representationalpracticesand to becomeeach other.
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,
followers received from Censure a new name that belongedto an undergroundperson. This undergroundnamesakewas
in tok ples knownas ilatenor lem abirhbut more frequently in Pisin as poromanor wannem. Ex-cult followerstold me that
they believed that their poromanlived with God in the raunwaraknownas the Glass of God. Posingenexplained people’s
new namesas a form of baptisminto Censure’s new law: “With the [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
[new cult] law.” Traditional Kaliai initiation rituals also involved initiates acquiring new names which they were to be called
after they had learnt the new tambaran’s law (its secret songs, dances and names). When Censure gave a person their
new name, he also explained what position their namesake held in the underground. For example, Censure’s son
Posingen was given the name Silong, which was the name of the number one man who bossed all the other men in the
underground. One of Censure’s lieutenants received the name Amulmul who was the boss of all wild pigs and masalai.
Monongyo,who was in chargeof raising and loweringthe cult flag at Meitavale, was given the nameof a man - Senabomwho was in charge of the cult’s flag in the underground. A daughter of Censure’s received the name Salubeh which was
the name of a woman who bossed all the other women in the underground. The effect of these names was to make the
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
dependent on how hard they worked the cult’s laws. Censure did more than import the identities of the undergroundinto
the world of the living. The deadand the living did more than share similar names,they also becamedoublesof each other
mannerisms, behaviour and attitudes. If an above-ground individual was lazy in accepting Censure’s school then it was
said that their underground poroman would also be lazy in working cargo for their above-ground namesake. Here, the
undergroundpersonfunctionsas the alter ego or as the mirror half of the above-groundperson. I was also told that if a cult
follower insulted another follower then they also insulted the poroman of the other person; they injured the underground
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double of their opponent and in doing so buggered up the road to cargo. Compensation in the form of pork might have to
be paid; the soul (ano) of the pork would go down below and be consumedby the injured poroman and the other dead.
Posingenexplainedthat the ritual laws of his father were hard and this was partly becauseCensurerequiredthoseinvolved
in argumentsto give pigs to compensateeach other’s offendedundergroundporoman.
Nowsupposingyou and me argued.. .Well we would have brokena law. It is like this, we wouldhave buggeredourselves
up. . . We would have buggeredup our cargowith this argument. It is like this, if the two of us argue, I am crossingyour
poromanin the undergroundand you wouldbe crossingmy poromanin the underground. It is for this reasonthat its
meaningis that we buggerup our cargoes. If I startedthe crossfirst, you would not have to do anything, but I would have
to fasten a pig. I would work two prams[strings of shell money]and this tambu[shell money]wouldgo to Otit [Censure]but
the pig would go downbelow[to the telephone,door] and we would showit there. We wouldfastenit at the door and kill,
and let die this wrongof ours. The pig will be killed. [Theresainterjects saying: “It will straightenyou so as to straighten
your poromandownbelow.”] The other personwould do the sameas yourself.
Here, the moral order of the community comesto be policed throughthose new structures of value embodiedin cargo and
through locating the realisation of people’s desires for cargo in an alternative terrain that displaces subjects and reobjectifiesthe consequencesof their actions. Censure’spowerover his followerscamefromhim controllingtheir imaginary
relationships to their undergrounddoubles. Censure used his control over the imaginarygeographyof the undergroundto
create new moral boundaries for positioning people’s sense of themselves. He baptised people into new names which
immersedtheminto an alternativesenseof themselves.
The undergroundre-positions subjects in another moral terrain; it becomesa way of objectifyingthe characteristicsof
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 consequences of 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 present world. Both Heavenand the undergroundwork to give
a geography to the future; they police subjects through giving them another presence in a world that promises to fulfil all
their desires. This processof doublingsubjects, of makingthemoccupymorethan one space, also had other aspects. For
the undergroundworld of the past also served to 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 cargo to come from their 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 telephone-doors 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 around a 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
underground in the Wind of God and later in a second set of rituals he called lo bilong tumbuna (law of the ancestors).
Censure saw his telephoneconversations and the discipline of his new rituals as a way of re-educating the dead, for they
had not participatedin the moral transformationswhichhad occurredin the above-groundworld which had discoveredGod,
stopped fighting and had sought to civilise itself. I see Censure’s battle to eradicate the pig-headedness, anger, and
immorality belongingto the dead as a way of speakingallegorically about the pig-headedness,anger, and immorality 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 represent an undergrounddisplaced fragment of oneself which the cult enters
into a dialoguewith so as to reformand reconstruct that part of the identity of the living whichis seento comefroma flawed
cultural heritage.
Censure told his followers that the wrongs and sins of the past were blocking the Law. Most of the ancestors were
ready to come, but they had been stopped by a few underground individuals who had old grievances which they wanted
straightened. As Posingen put it: “Tumbuna wanted to come, but if there was one man in a small place who was stuck
then nothingwould happen. Father wouldhave to find him, work this man[compensate,appeasehim], work it, and work it,
so that this wrong was finished.” At his telephone-doors, Censure was queried by the dead about some of the violent
crimes which had been committedagainst them. The dead wantedto knowwhy they had died so violently at the hands of
the living. Those who had been murdered would hold those now residing above ground responsible for straightening the
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 grandparentsby bringing shell moneyand pigs
to the sites inhabited by those angry individuals whom their grandparents had murdered. This compensation was said to
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clear the thoughtsof these ancestorsso that they wouldnowwant to join the other deadand cometo the surface.
Throughconversationsusing his telephones,Censureworkedhard at trying to negotiate awaythe 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 new law. The anger of a few vexed individuals was said to be responsible for them rejecting the
new school throughwhich Censure was trying to reform the dead. The violence of the past was blocking the 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 father would try to find the undergroundsites wheresomeonewas “stuck” and there
he wouldtry to help this personto comeup with the otherswhomCensurehad alreadystraightenedand clarified.
If there was a manwho was stuck and not clear, that is he was not clear for he could not hear the talk and the Lawof
tumbunawhichwas being worked,he would say “I am not clear about this law, you all go, I will stay.” Nowit wouldbe like
this, the Windof Godwouldtalk to my father to go find this man.
Posingen gave me the example of one such man whom 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.
ThereCensurewas queriedby Apolu who demandedto knowwhy peoplehad told lies that he was a sorcerer and had then
killed him. He was angry about the way he had died, for whilst he slept, people lockedhim inside his houseand then set it
on fire. Apolu spoke to Censure: “I rose up confusedand while the burning house ate me, you all workedat spearing me.
What am I, for you to do this?” Apolu wanted to die honourably, saying: “If you came, sang out to me, and we fought and
you killed me, that would be alright. But this time, what happened? Why did you come and give me this sort of pain? I
slept well, you locked the door and put fire all around.” In taking up the aggrieved underground dead of the south coast,
Censure was perhapstrying to extend his cult into this area by creating and feeding off a sense of moral crisis that people
had regardingtheir relationshipsto their past and the 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 negotiating with the dead. The spaceof the nation here emergedout of a requirementthat it incorporateand
deal with its undergroundhistory, that it addressits dead. Posingenwent on to give me the followingdialoguebetweenhis
father and Apolu.
He [Apolu] spoke: “Do you think this custom[of setting him on fire] is good. Nowyou want to work the Lawof PapuaNew
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Guinea,but what was this somethingyou workedtowardsme? What sort of thing did you work to me? NowI am telling
you, you are not enoughto win anything, until I win you.” Apolu talked like that to my father, his stomachwas cross.
Father said: “Forget it, you cannot worry about this, we will finish it.” My father workedat holdingsomeshell money,he
workedabout ten pramand he said: “I will buy your previousbody, I will buy it”. But Apolu spoke: “No, if you want to buy
it, you do so also with a pig, it is not enoughfor you to play with me like this [with small compensation]. What do you think,
what do you think this time nowis? For moni kina and dabolmoni are nowat this time inside [the underground], dabol
moni is in my hand, don’t you know? If you like to comegood[with good intentionsand adequatecompensation], that is all
right, if you want to work this something[compensation]to cometo me then work it good. Fastena pig and I will go, but if
you do not then no way, it is not enoughfor me to go. What is it that PapuaNewGuineanow wantsto work, so that it goes
aheadand comesup clear? But before you all workedwhat to me and you buggeredme up like that? What did you then
think? I am not rat whomyou can set alight in the kunai grass.”
Censure offered to straighten this wrong of Papua New Guinea’s, saying: “I will buy this wrong of mine - of Papua New
Guinea. It is true, with this wrong it is not as though anybodyworked it, it comesto us of PapuaNew Guinea who worked
it.” Even thoughthe men who committedthis wrongagainst Apolu were now residing in the underground,it was their living
descendantsin PapuaNewGuineawho had to compensateApolu, for it was the above groundworld that committedthese
offences. As Apolu put it: “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 stomach to 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 thosegoing backto the villagewith Censure.
It was afternoontime and Apolu had gatheredstones. He was throwingtheminto openareasand was runningthis big line
whichwas comingback. For they had killed him, like they had, and his tevil was residingin this area. He chasedall the
menand they all cameback and slept at 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 seeking to straighten all
their inherited past crimes and murders so that they as national citizens could be relieved of their consequences. Through
acknowledgingthe faults of the past and offeringcompensationfor them, the living assertedthemselvesto be different from
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 comes to 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 re-imagined; and that moral
problematisation of the past which they establish comes to be internalised 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 past was internalisedin a way that kept alive the positioningpower of undergroundsites which now
becamesites for mappingout and exploringthe moral boundariesof a newexistenceas national citizens.
Whilst the ancestors wanted to know from Censure why they had been killed, he in turn would try to discover what
fault they might have committed which led others to want them dead. Posingen gave me the following account of that
manoeuvringaroundresponsibility for the past whichtook place at the telephoneholes.
Well the poor manwho had died would talk out to my father. He wouldsay: “I workedthis kind of practice[somesort of
wrong] and this mansorcerisedme and I died.” Fatherwould say: “but it is your fault, you must not work thesethings.
[The deceasedmanreplying] “This that I workedwas not a true wrong, I workedit like this and this mankilled me for no
reason”. Thesemenwouldwork at turningmy father over these issues.
Theseconfessionsof the deadto Censurewere referredto as washingtheir pipia (dirt). Oncetheir skins had been cleaned
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 overcome the
blocking of the law through a dialogue which established with the underground a common consensus about who was
responsible for the misdemeanours of the past. There was an attempt to come to some sort of agreement with the dead
which would divide up and allocate responsibility for those past crimes that had alienated Papua-New-Guinea-Down from
Papua-New-Guinea-On-Top. To his followers, Censure would admit that he was not always successful in convincing the
dead to give up their grievances. Some, who were stubborn and remained angry, would prefer to stay sleeping on their
beds rather than comeout of their good housesto danceand sing the new law of existencewhich Censurewas bringingto
them. These pig-headed ancestors were seen to be rejecting the purifying rituals through which Censure sought to wash
away the dirt of the past. In the case of an ancestor who was like this, Posingen told me that Censure would rely on his
undergroundspirit children to find this man whomthey would then pull out of his house so that he came and joined in the
undergroundceremonieswhich copiedthoseworkedby cult followersabovethe ground.
Its meaningis like this, he has to be pulled and madeto go outsideso that his dirt can be cleaned. He has to be thrown
outside, so he can go now[with the other deadto the surface]. They [Censure’sspirit children] must pull all thesemenwho
don’t listen to the [Censure’s] talk and they must comeoutside[of their houses]. Beforewhenfather workedthe Windof
God on top and it went downto themall in the underground,somelistenedto the talk but someothersdid not listen to the
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talk, but workedat sleeping. They did not go outsideto work and learn the law that Otit [Censure]gave from Papua-NewGuinea-On-Top to themall downbelow.
Otit was a name given to Censure by the Wind of God and it was also the cult’s name for the God of Papua New Guinea
who was to bring the underground on top to live in the surface world. There were many cult stories about miracles that
Censure had worked which proved his divine status. What I find interesting is the way Censure fused the Biblical figure of
God with the imageryof an emergingnew nation which would be a Christian nation. Censuretook on the role of grounding
God, of moving him from the transcendental sphere of heavento a more immanentplane of existencein the surface world
wherehe wouldassumea disciplinarycustodial role over the living and the undergrounddead.
Censure’s relationshipto the undergroundwas not just one of appeasement, conciliation, and compensation. For he
was also engaged in a moral critique of the dead. Indeed, Censure told 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
Papua-New-Guinea-On-Top did not have much food so why should they come to the surface. Posingen accused these
ancestorsof selfishness: “Theydid not want to hear the Windof God and think of anotherman.” He reportedtheir thinking
and conversationsto be:
You cannot hear this talk and go outside, ignorethem[thoseaboveground]and this rubbishtalk. We will stay inside our
housesand eat this goodfood. Whyshouldwe go outside? If we go outside, will we eat good food or will we see just
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
Posingen put it: “Kilok would work down below and father would work on top. Kilok would go beat all these rubbish men
who were inside [their houses], he would put a cane to their backsideso that they would comeclose [to the surface].” Sen
Kilok was even reported as burning down the underground houses of some who had stubbornly refused to perform
Censure’s new ceremonies. Posingenwent on to informme how it was the ancestorsof the Lusi and Anemwho Sen Kilok
often had to discipline like this. Censure claimed he had straightened all the grievances of Mouk ancestors but that the
ancestors of the Lusi and Anem were making it difficult for his cult to succeed. No doubt, Censure was here developing
excuses for 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, I believe that Censure initially succeeded in 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
them that their ancestors had committed bigger crimes which required more compensation and commitment on their part.
In the end, however, Censure was not able to hang onto these groups for the same long periods of time as other nearby
bush villagers, like Aikon, Angal, Gigina and Benim. Nowadays, many bush people blameCensure’s death on the coastal
villagerswhomhe lured into killing pigs and giving shell moneywhichwas meant to compensatetheir dead.
Censure took up and refigured that colonial problematisation of identity which came from Lusi and Anem villagers
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
uncovered fitted into people’s specific knowledge of how in the past, when the rains failed, their grandparents had fought
becausefood was short. In particular, Lusi and Anemvillagers had often fought each other over cycad nuts (baibai) 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 past injuries no longer continuedto divide Anemfrom Lusi villagers, as well as the living from the dead. It
was through the space of the dead that the Kaliai sought to resolve the memory of those monstrous murders which they
had committedupon each other. This memorywas not given purely by the past but was formedpartly by the Kaliai seeing
the past throughcivilising eyes of the new “Lawof PapuaNewGuinea”which Censurewas developing. It was perhapsno
accident that Censure’s movementemergedaroundthe time of Independence,for what is 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 applied it not only to those living on the surface but also to those
living underground. They too had to be morally cleansed, disciplined, civilised and re-educated through the ritual work of
his cult. Here Censure took the transformative logic of Kaliai initiation rituals (which operated through songs, dances and
secret names)and mergedthis with western disciplinary rituals and pedagogicprojects that sought to deliver the new, selfdisciplined,independentcitizen of PapuaNewGuinea.
One of the new cleansing rituals which Censure devised was called Kamtrengen. It involved followers dancing with
sticks that representedthe spears which the ancestors had used to kill each other. The undergroundwas also required to
perform this ritual “so as to cut all these sorts of wrongs”. The school of Kamtrengen would finish all the “laws”, that is
habits and customs,of fightingwhichhad belongedto the ancestors. Theresaand Posingenexplainedit like this:
[Theresaspeaking]This story [of Censure’s] stoodthem[the undergrounddead] up. They wouldnow work this law of
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theirs [Kamtrengen]so as to cut these wrongsbelongingto themall. Censurespoketo us and we workedit [Kamtrengen]
like that, so that it would also cut this law of theirs, wherethey had buggeredup othersby spearingthem. It would cut all
this awayaltogether, so that it would be gone.
[Posingeninterjects] He [Censure]spokelike this: “This is their law, nowyou all must school in it. PapuaNewGuinea
must school on top, but they [dead] too must school. All our ancestorshave to comeand be schooledin this lotu
[Censure’schurch]. All the peopledownbelowhave to be schooledin this church. Theywill watchyou all and they will be
schooledby this [watchingand then re-performingcult dancesand songs].”
Censurewas inventinga new imaginaryrelationshipto 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
pastoral role was to producethe new model citizensfor this nation througha dual processthat transformedlocal rituals into
disciplinarytechniquesand westerndisciplinarytechniquesinto local rituals.
Censure’s pastoral role was also one of trying to producethe new nation by reconciling people with their dead, their
past, themselves. I 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 been killed whilst he was on top of a stone. Katu cameup to the telephonedoor belongingto the Lusi at Dekodeko.Posingendescribedto me howhis father went to hear this “court”.
He workedcourt, in that he [Katu] cameand crossedmy father: “Howis it that you are Otit? And how is it that before when
I was on top of a stone, plenty of mancameand shot me with their spears?. Whydid they not wait for me to go down
belowand then they could shoot me?”
CensureinformedKatu that he had not been born at the time of this fight and did not knowabout it. But Katu replied: “No,
you know! You at this time are Otit, and you knowabout all things”. CensureaskedKatu to work his story; he tried to calm
him by allowing him to air his anger. After Katu had spoken for a while, Censure then tried 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.
Father spoke: “Ask yourselves,not me. We, this newline, do not knowabout this kind of thing [killing people]. This line
[that killed] belongedto you. You alonebuggeredup peopleand went aroundkilling yourselves,you alone. The reasonfor
this is that you did not have enoughfood.” [Katu asks] “What, why did we not have food?”. [Censurereplies] “You did not
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have food becauseof you, yourselves. For yousealonechasedawaythe Big Man[God]. He ran awayand punishedyou
all. This punishmentof yours is not havingenoughfood and eating all sorts of bitter fruits and yams. This [wrongand
punishment]did not occur with us. We of this time are not pig-headed,we stop good, plant our food and eat it. But before
whenyou all did not have food, it was to do with youse, it was your punishment.” He [Censure]workedthis and Katu then
said “I think it is our fault”.
Here Censure tries to convince the dead of their own participation in sin. Censure’s conversations at 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. I see these dramatic telephone conversations as objectified re-enactments of an interior
process of revaluation, where people play out on a stage (through Censure) an interior drama going on within themselves
(cf. Hess 1991). In this scenario, where Censureconvincesthe dead of their guilt and their need to reformthemselves, the
Christianised, pacified Kaliai self speaks back to its origins. It tries to convince those voices of the past inside itself about
the right ways to 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 conditionunderlyingwhat somepsychologistspathologiseas schizophreniais simplythe normalconditionfor
living as a humanbeing (Laing 1960, 1961). The undergroundthat was morally re-workedby 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
had to be appeased. People struggledto renegotiatethe voicesof their heritage, and utopia cameto be identified with that
moment when people would be able to live untormented with those underground voices 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
process that brings those tensions to the surface of consciousness(cf. Wilson 1975). There is an element of truth in this
psychological perspective as long as we remain aware of the historical and social context within which the unconscious
gains its 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 need to keep in 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 westerntechnology, the telephone,that Censurestruggledto form both a new consciousnessof the
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past and a new consciousnessfor the past. It was not simply that the Kaliai wanted to 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 westerntechnologicalartefact that broughtpeopleback to themselvesand their origins anew.
The space of the undergroundhas always operated for the Kaliai as a reflective space, which both belongs to 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-positioning themselves, but to do this they had first
to changethe way their dead saw themselvesand 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 upon which people could continue to speak in 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 position that had to be rehabilitated. Despite all his critiquesof the ancestors, Censurenever rejected their
existenceor the need to exist in a relationship with them. Indeed, Censure’s battle 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
meaningwhich emergedfrom the living projectingand makingtheir concernsthoseof the dead. It is here a questionof the
detours and distances that a culture produces inside itself and how it comes to manage those detours and distances. To
someextent, all identity emergesout of the processof overcomingan original cleavageor division that is posited to exist in
the world (Derrida 1987; Lacan 1977). It is through the creation and overcoming of distances that people map out and
reclaimthe groundsof their existence. In the context of cargocults, those detoursand distancescometo mediateall those
structures of alienation that fragment people and prevent them from 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 western
discourse which thinks about difference in a temporal way as bound up with the burden of a primitive past. I have
suggested that the problemof how to live with one’s murderous ancestors was partly a refracted rendering of the internal
psychological problem of how to live with the murderous heritage which had given rise 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
provided the terrain through which 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
gave rise to cargo cults. I would argue that people applied this association not only to themselves but also to their dead.
Censure’s cult was also a new church (lotu) whosenew ritual laws and disciplines were directed at pacifying, civilising and
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 seen as the objectified form given to those psychological componentsof
the self that were perceived as coming from a 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
church demandedbe left out of everyday life. 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, though it is the source of one’s continuing present punishment, was also
people’s spaceof freedomfor going beyondbusinessand the truths of the EuropeanBible. The undergroundwas both the
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 remained in the shadowyunderground, for this was ultimately
fromwhereCensure’sknowledgecameand fromwherethe cargowas to come.

The Politicsof Space
In this chapter, I have explored the way multiple spaces are used to make sense of the colonial encounter. The
creation of different spaces that are disconnected from each other is 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 reform the
voices of the undergroundwas set up as the necessary precondition for entering the lifestyle and personhoodof the white
man. The undergroundwas people’s concrete image of a layered existencebuilt on hiddentruths. This image of different
layers of knowledge between the living and the dead provided a way of figuring colonial differences - of what it means to
occupy and speak from different cultural positions in the world. We are dealing with space as a tool of thought, where the
multiplication of spatial varieties provides images for different vantage points in knowledge and thus for the problem of
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cultural difference. Another way of saying this is to say we are dealing with indigenous images of multi-culturalism where
whites are positioned as seeing the world from the stand-point of the dead. With their aeroplanes, ships and submarines,
whites are secretly visiting the dead and taking awaynot only the cargo but also a secret position of knowledge. Utopia for
the Kaliai will come when they too can enter that hidden space of death which the white man secretly colonises and uses
as his vantagepoint.
In Kaliai cargo cults, racial divisions are displaced into geographical divisions. The white-black dichotomycomes to
be exploredthroughthe familiar terrain of the living-deaddichotomy. 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
underground and a belief that only through a ceremonial alliance which breaches the underground’s closure and isolation
can the separate racial existencesof the living be overcome. It is here a questionof how people think about the otherness
of the future and the otherness of a Europeanlifestyle through using that image of familiar distance provided by the dead.
It is a question of what indigenous images of otherness 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 schemes through
which the unfamiliar can be thought about and brought close. I see the underground as one of the bush Kaliai’s most
powerful metaphors for a removed realm which is still close. For here was a space of invisibility that contained people’s
kin; here was a form of concealmentthat could be potentially openedup, that could be related to and negotiatedwith. We
are dealingwith the operationsand mechanismswhich an indigenousculture uses for renderingthe distant close; what are
its techniqueswhichmediatethe distancesit posits.58

IntersectingSpaces,IntersectingNarratives
In bush Kaliai cargocults, racial politics often took the form of a strugglefor control over imaginarygeographieswhich
were not seen by people as imaginary but more as alternative spaces, as spacesof alterity. For many indigenousgroups,
this struggle to maintain access to 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
involves the crossing of space, a journey, a circulation of subjects and also of meanings between spaces, 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 othernessprovidedby the lands of the dead. With the comingof whites, those spacesof othernessbelongingto
the dead have become the image for thinking about other terrains of otherness belonging to the West - like Heaven,
America, Australia or the Bible’s ancient sites. Here a certain mediating logic, for familiarising otherness, 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, and the lands of the Bible meet with the various terrains of their grandparents. Theseindividuals outragestate and
church authorities with the unauthorised links and bridges they create between these multiple spaces. In collapsing and
folding together different spaces, in implicating themin each other, these individuals are searchingacross different terrains
for ways of connecting local mythology and practices to present historical circumstancesand the global world in which the
Kaliai now find themselves. This searching for an opening in 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 argues that history is ultimately, like all
narratives, a journeybetweenspaces; a linkingtogetherof spatial varieties.
The fact is that in general a culture constructsin and by its history an original intersectionbetweensuch spatial varieties, a
nodeof very preciseand particular connections. This construction,I believe, is that culture’svery senseof history.
Culturesare differentiatedby the form of the set of junctions, its appearance,its place, as well as by its changesof state, its
fluctuations. But what they have in commonis and what constitutesthemas such is the operationitself of joining, of
connecting. [Serres1982: 45]59
Cargocult narratives often unfoldedthe promiseof a new history by unfolding a new map 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, history was the stori or narrativewhichaccountedfor the creationof thesespatial
differences, whilst also promisingand offering the means of overcomingthem. Cargo cult leaders and the heroes of 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. I am interested in the narrative schemes that
people employed when they posited these alternative geographies which did not so much supplant the real as add new
territory to 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 recontextualisedand renderedambiguousexistingvisible terrainsof meaning.
More than this, I would suggest that in these alternative geographies the humanimaginationwas allegorically adding
itself and its own operationsto humanexistence;with the constitutivepowersof the humanimaginationnow objectified and
rendered as the creative power of the world of the dead. It is perhaps the hidden creative powers of the imagination that
are allegorically figured in people’s sense of their hiddenundergroundspacesas the true creative spacesunderpinningthe
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world. In narratives which mournedthe lost magical power of the undergroundand which attributedits loss to the arrival of
Europeans, people were giving embodiednarrative form to their lost power to create a displaceable world, to occupy other
established vantage points for seeing the world anew. The world of transformation that was traditionally mapped out by
these undergroundgeographieswas now fast 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. I
see the alternative 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 alternative narrative
terrains that allowed them the illusion of viewing human existence from outside itself. We need to explore the indigenous
techniquesthat peopleemployto producethe new distancesthat makenewnarrativespossible; that allowthemto displace
the positions they hold in the world so as to create a new history - that is a new narrative journeythat rejoins up differently
the spacesand rupturesmakingup the world.
Narratives and the work of the humanimagination are a structured practice and in this chapter, I focused on the role
of spatial images of distance in opening up narrative domains dealing with other distances, namely in the realm of social
relationships. The itinerariesin the journey, the concretesites chosenfor speakingthe truth about the world are conceptual
tools, they are part of what Serres(1982:50)refers to as “the technologyof this discourseand its special morphologies”.
Theyare no longersimply elements; they are like the tables of the law. Theyare operatorsexpressingthe operationof
mythical discourseitself, which, from its origins, has as its functionthe linking of spacesamongthemselves,the linking, for
example, of separateecological niches, each one defendedtooth and nail. No one leaveshere and no one enters - except
those who speakgeometry,the discoursethat has communicationas its goal. Myth attemptsto transforma chaosof
separatespatial varieties into a spaceof communication,to re-link ecological clefts or to link themfor the first time: fromthe
mute animal to the proto-speaker. [Serres1982:50]
Ecology here is the multiple terrain of different distances occupied and formed by categories. What I take Serres to
be arguing is that the creative work of the imagination is underpinned by classificatory trees, which partition and segment
the world into separate conceptual divisions or realms whose crossing and re-joining becomes the 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 gives form to time, to history.
The Kaliai try to control their future by trying to maintain control of the geography that contains and embodies their
past. Moreover, they resist incorporation into the future posited by schools and development by both adopting and
reworkingthe primitivist imagesof their past which are brought by whites. People fight to maintain control over their future
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by striving to maintain control over the multiple spacesthat they can inhabit; that multiplicity is what confers the experience
of freedom, movement, and indeed the power to create history. The struggle to preserve both traditional and newly
invented extra-territorial spaces was a struggle to control those exterior domains through which people could become
somethingother than themselves. Recently, the NewTribesMissionhas sought to control people’s processesof becoming
by controllingthese lines of flight, that is those imaginativedomainswhich allow people to repositionthemselves. The New
Tribes Missionsees Heavenas the only proper extra-territorial spacefor viewingthe world and it has employedthe policing
imagesof Hell to control people’s use of other geographieswhich are denouncedas Satan’s tricks. This attempt to abolish
people’s extra-territorial spaces is an attempt to centralise the projects of human history into that horizon of the future
providedby Heavenand Hell.

The spaceof deathand the 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 through the 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 undergroundwhich is the origin of all things can 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
underpins its own operations is itself also a form of tacit knowledge. It was Heidegger and Nietzschewho pointed out that
a great deal of culture is explicitly concernedwith mediating the gulf between the seen and the hidden, the visible and the
concealed. In part this concern, which is often focused on in the arts and stories of all cultures, is a way of objectifying
consciousness’ awareness of its own dependenceupon hidden conceptual processes and implicit cultural schemes. The
undergroundhere is a metaphor, a way of allegorically talking about this hidden dependenceof thought upon implicit rules
and techniquesof compositionthat makeup what can be called to borrowa Jungianphrase- the collective unconsciousof
any culture, or from Bourdieu’s perspective, its habitus (Bourdieu 1977). In Kaliai cargo cults, this cultural unconscious,
which was objectified as the underground, cameto be reworkedso as to becomea way of reflecting upon the hiddenrules
of composition underpinning colonial racial power. Here, that which was concealed in the earth stood for the hidden
techniquesand practicesfor creatingcreationwhich the white manconcealedfromthe blackman.
We are dealing here with the cultural techniquesand practices used to figure and create creativity. For most human
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subjects, these techniques for knowing how to know are implicit and I would suggest that the Kaliai’s concern 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. I 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 underground was a
way of objectifying this tacit awarenessthat reality was underpinnedby somethingthat was hidden, that was unconscious.
It was also not accidental that the Other was often located in this imaginary hidden terrain, for it is always through hidden
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, I want to explore how in Censure’s cult women came to occupy the undergroundand how
racial subordination was experienced through a dialogue with the imaginary space(s) of otherness occupied by woman.
Womenoften becamethe undergroundvoices that men conversedwith in order to renegotiate themselves. It was through
recognisingthe repressedpower of womenand of men’s crimesagainst themthat the termsof a new social order could be
negotiated with the dead. It is here a question of how subjects both realise and seek to go beyond their racial-moral
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, I explore how in Censure’s cult, racial power relationships came to be framed and constituted by the
same myths which underpinnedtraditional gender power relations. Women’s subordination to men provided the terms for
thinking about racial subordination. It is here a question of how people realised their racial-moral identities through the
symbolicspaceassignedto woman;and of how peoplesought to reworktheir racial-moral identities throughreworkingtheir
symbolic positioning of woman. In particular, I 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 creation as Europeanswas worked out 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 underlyingcreator of the world.

The Femalenessof the Earthand of Creation
Censure’s cult did contain the concept of a male god, with this often having strong, patriarchal, Christian overtones.
Indeed, Censuresaw himself as PapuaNewGuinea’sversion of the male God of the white man. He was often called Otit,
which was the cult’s name for the God of Papua New Guinea. Yet Censure also often sought to downplay the power of a
male god to create something new; and, in his myths and rituals, Censure often assigned to woman the 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.60 It was a woman who created the new instruments of power that inaugurated a new social reality (cf. Bamberger
1974). In 1986, whilst discussingKaliai mythsof matriarchy,Censureexplainedthis cultural logic to me like this:
Thereis not one thing whichcomesout of nothing, womanonly workssomethingto comeout of nothing. Your goodliving
and goodfood comesfrom a woman. You and me, men, cameup fromone mother. If there was just men, then it would
not be enoughfor us to comeup plenty. With everythingelse it is the same.
In Censure’s cult, womenwere the main people schooledin the new rituals, songsand dancesthat Censureacquiredfrom
the dead. This was also in accordancewith Censure’sclaim that in America, it was a womanwho had createdthe newlaw
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of their goodexistence. As he put it:
Everythinghas its origins with a mother, everythingcomesfromone woman,Piraou[kingfisher, the totemof Little Bird
moiety]. She is the handof God. She is the true God. Everything,whites, me, animals, trees camefromher. . . Everyone
talks “God! God!” but, in America, womanmadethe law [a new existence]comeup.
ThoughCensurekept the idea of a male God, we can see from the above quote that he also madecreation reside in
a hidden repressed truth concerning the feminine. His cult was concerned with revealing and managing this secret truth,
whichit used as a double-edgeweaponagainst the patriarchal valuesof both Christianity and traditionalKaliai 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 prime movers
and architectsof all that which existed. Censurewas highly critical of the longlongcustomsof tradition which he, like many
other Kaliai, saw as God’s punishment to black people for their bikhet towards Him. Yet Censure also did not completely
break with the past. Throughhis visions, meetingsand conversationswith the dead, Censureoften returnedto the past to
rediscover those alternative forms of value and existence which might have belonged to the Kaliai had they been more
obedient to God.
It was specifically through taking up and developing traditional myths concerning 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
matriarchy that tell of a time long ago when women created a new social order which privileged themselves. It was then
that women discovered the secret of how to create terrifying masks and other tambaran which take the form of unusual
loud sounds made from bull-roarers and bamboo flutes. According to Kaliai mythology, in the primordial past when these
tambaran had yet to emerge, the sexual differences were more blurred. At that time, women and not men had beards,
whilst meninsteadhad breastswhich womendid not possess. Womengave birth to children, but they then passedon their
children to be wet-nursed by their husbands. This period of androgyny, where men are feminised and women are
masculinised, was a period of relative equality betweenmen and 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 groups in the Kaliai bush share the secret story of how one day one of the first
mothers of humanity - Kewak - was breaking firewood when a piece of wood flew off making a loud whirling noise. From
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this Kewak gained the idea of making a bull-roarer. She informed men that its unusual loud sounds were the cries of a
tambaran called Arku that she and other women controlled. Kewak discovered the trick of how to create the illusion of a
monster which she then used to terrify men with the threat of it eating them. When men 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 tambaran in
the village square. On one such occasion, Kewak’sbrother, Kowdock,was runningawayholdingawkwardlyhis child to his
breast, when he tripped and broke his lime powder container which is shaped like a phallus.61 He angrily stood up and
asked: “Ah! how is it that all the women work and give food to the tambaran and we run away. I have broken my lime
powder container. You all stay here whilst I go see these women. They are what these women? They are not men, so
that they work it so that we men run away.” Kowdockreturnedto the village and started chasingthe women. He captured
the tambaranArku which he renamedVarku. Since that time, men have ruled womenthroughthese monstroustambarans
whichthey hide in their men’s houses.
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; before this, the sea was flat. 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 from women and he gave them to men. He also took the breasts from men’s chests and gave them to
womenwhilst men in turn received the beards which womenthen wore. Here the creation of a new social order coincides
with the creationof new formsof embodiment,a coincidencewhichcargocults often exploredand soughtto recapturein all
sorts of ways. Kowdock’skilling of his sister is said to be the origin of traditional widowkilling ceremonies, where, after her
husband’s death, a womanwould be taken to the men’s house and shownthe bull-roarers and other men’s house secrets.
The woman would then have to be killed so as to preserve men’s control of the tambaran and their control over women.
The deceasedhusband’sbrothers would give shell moneyto the widow’sbrothersfor themto comeand break their 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 reproducing a memory and a secret pact with each other which are the source of
their solidarity and power.
Traditionally, a widowwas expectedto taunt and provokeher tambu (husband’sbrothers) into killing her by accusing
them of wanting to keep her alive so that they themselvescould marry her (Chowning1974). These taunts were meant to
alleviate men’s sense of guilt about these murders; a guilt which was 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 men who
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killed them. Many traditional bush Kaliai stories are about angry murderedwidowsconfronting, chasing and seeking to 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 attempts to straighten men’s relationships with these murdered mothers who were seen to be
blockingthe comingof cargobecauseof men’s violencetowardsthem.
The site where Kewakwas killed by Kowdockis full of regional significance. Traditionally, it was taboo for a canoeto
journeyclose to this site. Any that did riskedbeing pulled under water. This site has also been incorporatedinto cargo cult
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. Theresa gave me the following story,
of how when she was a girl, she went to Pureling village and there she and others saw a mysterious European ship that
was covered in 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. One elder ordered two people to go up to the ship, but each time their canoe came close, the ship pulled away. It
went on like this, until their canoewas far out to sea; they then decidedto comeback. At that point, this elder stood up and
pointed out that this ship had emergedfrom nowhereand he asked people to think about why it had appearedat that spot
whereKewakhad died. Theresaquotedthis big manas saying:
All big manyou cannot talk about this ship, I think it has comeup fromwhereall our grandfathersused to story about that
womanwhosenameis Kewakand who turnedinto stone. I think this ship has comeup fromthis area, so you cannot think
plenty [other thoughts].
Theresa went on to tell me that everyone’s thinking was that this ship had come to get cargo from inside Mount Andewa.
At that time, at Pureling, there was a man who had been employedon ships which travelled overseasand he had told 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’sthinkingwas like this - “this ship is drifting like this and later it will go down, into the
hole, and get cargoat Andewaand then go out.” Whenit [the ship] goes out, it goesto you whitesalone. We knowabout
this, but the road of this something[cargo] we do not stop alongit or knowabout it [howto accessthe road].
In the above reworked story of Kewak, an original mother becomespart of the earth - waves and a stone - and the
site of her death becomesa secret site of power for whites. It is through the site of this woman’s murder that whites take
cargo from the Kaliai area. Whites here appropriate what the deceased relatives of the Kaliai are producing and they are
able to do so through a crime which the Kaliai committed against one of their first mothers. Womanhere is rendered not
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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
and women,becomesalso a mythic figure for figuringthe creationof racial inequalities. Kaliai mythsof matriarchyare here
re-worked to encompass Europeans; to draw black-white 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 power over women. There is in all this a doubling over of secrets, they come to be married together because
of a commonassumption that all power is underpinned by a secret which has its source in woman. Here the generative
potential of secrecy is 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 knowledgewhich they institute, comesto be assimilatedto the
procreative power of women’s bodies. Indeed, as we shall see later some bush Kaliai claim that the trickster-God Titikolo
secretly wrote the alphabet around a woman’s vagina and for this reason was chased away to America to whomhe gave
his alphabetwhenthey gave him a womanto marry.
One of the most original reinterpretationsof traditional Kaliai mythsof matriarchywas madeby 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 preeminent 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 Jesus was a woman. Posingenexplainedto me that Christ had
two forms - his public Europeanform as a man, which was a trick; and a more secret form where Jesus was really certain
undergroundwomenwhomCensure’s cult referred to as Tamasina: “These people whomwe call Tamasina, when we go
to public talk we call themJesus. But whenwe go to the knowledgeof my father they are 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 them to indigenise Christ’s identity
whilst maintaining a sense of the distance and otherness of this mythic figure. The effect of these reading strategies was
that the transcendental God of the Church became more grounded, more localised, and indeed familiarised as Christ’s
identity came to be displaced into the bodies of deceased ancestral mothers who resided in the earth. Christ’s removal
from the living was still preserved, there was still a sense of distance, but God was now less transcendental, less not-ofthis-world and his white male identity was denied. Censureexplainedthe significanceof womanlike this:
MaryTamasinafor us is Jesus. The Church’sclaimof Jesusbeing a manis a lie. Theyare workingtok piksa [talk-picture,
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i.e. imaginativeor deceptivetalk]. In tok piksa they say Jesusis a man, but Jesusis a woman. Everythingbelongsto
mother, to motheronly. We menare beingswho sing out for thingsto come,for this to come,for that to come. We sing
out like that. But food comesfromwoman,food cameup fromwoman,all cargo, everythingcameup only fromwoman. In
tok piksa Jesusis a man, but no way. Jesusis Tamasina- a womanwho worksfood.
The creative power of a feminine Christ and of womenin general is here establishedin opposition to men who 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- which men later stole. Censure used this
traditional narrative schemeto justify the central creative role that he assigned to womenin his cult; and he also used it to
depower white men who were now positioned as living off what a woman created, for it was a woman in America who
createdtheir good existence. This narrativehad the effect of underminingthe patriarchalstructureof a colonial order which
was made up of white men in the powerful roles of administrators, kiaps, priests, doctors, plantation owners and business
men. Thesepowerful white menwere nowrenderedas concealingthe truth that they were not sufficient to create anything.

MenOutragedby Women’sClaimto Power
Censure used the word Jesus in three sorts of ways, to refer to: one, a special group of underground women who
were going to create the Kaliai’s new existence; two, the womanin America who created the white man’s good existence;
and three, the personwhomthe Bible reports as havingbeen crucified. In termsof the latter, Posingentold me how in that
part of the original Bible known as the “Judea Bible” Jesus was referred to as a woman. This was said to be in the “Old
Testament”which spokeof a time whenthe two kings - Caesarand Herod- were both in chargeof Romeand “they did not
want this womanto surpassthem(i go pas long ol)”. Posingenclaimedtheir thoughtswere: “this womanhas gone in front
and too many people are following her and working her law, and why should this 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 preeminent gender that the two male kings - Caesar and Herod - ordered her to be killed. This is similar to the way Kowdock
kills his sister, whenhe angrily asks: “What are they these women? They are not men, so that they work it so that we men
run away.” In terms of the killing of the female Jesus by Caesar and Herod, Posingen pointed to men’s pride, disrespect
and outrageat a womanchangingthe male termswithin which powerought to be coded.
I believeJesusis a woman. If Jesuswas a manI do not believethat Caesarand Herodwouldhave spokento havehim
killed, he would still be alive. But becauseshe was a woman,they spoke: “Whyshouldthis fuckingkind of womango in
front of us? Why? Kill her and get rid of her. If she remainsshe will just pull too manypeopleinto followingher and we
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kingswill not have work, we will not have people. This womanpulls too manypeopleinto followingher.” Theyfollowedher
becauseof food, becauseall this breadwould comeup by itself and Jesuswould give this breadto all the 5000disciples.
She wouldgive the breadto this 5000, they would fill up on food, cover the rest, and carry it away.
Here the power of the European state is coded as the power of men and it comes to be challenged by a more popular,
equitable, and caring systemof normsand practicesthat are brought by a womanwho freely shared bread. Posingensaw
men’s desire to be in chargeas having had the general effect of repressingthe alternativeeconomyof care and generosity
offeredby women.
Supposinga womangoes in front of something,then all somethingwill be free. Now, supposinga mangoesin front, then
all somethingis not enoughto be free. No, a manwill go and turn it, and this somethingis not enoughto go out and be
free. However,if a womangoes in front, then somethinghas to be free. But no, it wasn’t like that. Womanwantedto go in
front and work this somethingto be free, and all the menrose up and killed her.
This is what the state is repressing, the alternativeeconomyand systemof distributionthat belongsto woman. She comes
to be idealisedas the bearer of an alternativeform of rule whereprestigeis derivedfrom caring for the disadvantaged. The
Kaliai often accuse Europeansof selfishness and, in the above story, I see them as projecting the idealised norms of their
social order into a feminine figure crucified by the state. The crucified world of the femininehere plays out, as female-male
conflict, the white man’s current repression of an alternative 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 gives way to 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 (bihainim) Kaliai men’s murder of Kewak. In the Bible, Christ was killed for trying to empower
the poor in relationship to their rulers; likewise, in Kaliai myths of matriarchy, Kewak is killed for trying to empower and
movewomeninto a position of dominanceover men. Thosewho empowerthe weakcometo be murdered.They are killed
for trying to create the rules of a new social order. Censure mergedEuropeanunderstandingsof Christ as the bearer of a
new law of existence with Kaliai understandings of woman as 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
tambarancomes up and demandscompensation. It threatens to eat the gardens and pigs of transgressors, and even the
transgressors themselves. Censure’s cult focused on the murder of law-givers, Kewak and Christ, who were merged to
create new Biblical narratives about the violent coercive nature of male power in the past. Yet we also need to remember
that Kowdock’s killing of Kewak was 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
nurtured them. Indeed as we have already seen and as we shall see again later, the story of the crucified female Jesus is
a story whichresonateswith all men’s injusticesagainst womenand against the alternativemoral economyshe embodies.

CatholicChurchRepresentationsof Christ
Posingenclaimedthat many of the early catechistswho cameinto the Kaliai bush confirmedCensure’sinterpretation
of Christ being a 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 suspicions about the new representationsof Christ, like the current statues
in Catholic churches,wherea cloth concealsChrist’s genitalia.
In the early days whenthe churchfirst cameup to us, someof thesecatechiststalkedto us about this (i.e. Christ being
female). . . . Nowthe new ones have changedit and they have workedthe picture of Jesusbeing like a statuewhich is
coveredup in cloth. But the first time he was naked,he had no cloth, his body was visible and there was just hair around
his genitalia (sangana). He had no penis, he was a woman.. . In the true past, whenthe Churchwas new, they drew
Jesuswithout clothes. He was a woman,he had breasts. The first time he was a woman. Nowthey have thoughtagain
and they changedthings and coveredhim up. All the catechistsbefore, like old Lucas, they spokeabout this. . . All these
peoplewho are nowteachers, whenthey cameinto the work of my father, they believed. Whenmy father said that Jesus
is a woman,they said “father, this is true.” Lucasspokelike this and so did all the paper-men [educatedmen] alongthe
coast. Thenthe missioncameand changedit so that Jesuswent to beinga manand that is what we nowfollow.
Christianity’s representations of Christ have never portrayed a strong male body but always a softer, more frail looking,
feminine body; sometimes with a slightly sagging male chest which Censure and his close supporters interpreted to be a
young woman’s developing breasts. The Catholic church’s attempts to deny and repress any explicit representation of
Christ’s sexuality only served to deny him a penis and thus constituted him as feminine. Posingen accused the present
Catholic church of having changedits mind about depicting Christ’s true sexual identity which it now preferred to cover up.
WhenI queried him about why the church should do this, he told me: “it is like this, this somethingis the origin of you and
me and it cannot stop clear, so we can see it; they must hide it”. Posingenclaimedthat preachers nowadaysalwaysused
the name “Jesus” to avoid specifying Christ’s sexuality and that: “it was us people who pulled [elaborated] this talk so that
Jesus becamea man”. When I asked Posingen how many people still held his father’s talk that Jesus was a woman, he
replied:
Most of themhavegiven it up. They all nowsay: “Papais Jesus, Papais Jesusand he holds you and me and we pray to
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him”. Most of the NewTribes followershave given up Censure’stalk. Somealongthe coast think that muchof what
Censuredid was true but that he madea mistakewith one small part of it. Manyof the national kiaps[who cameon patrols
into the Kaliai area] told Censurethat his work was true.

The Queenand 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 correct in the representational practices of state officials, especially in the fact that
Australian colonial officials swore allegiance to a queen.62 Her picture held a prominent place in government offices and
she seemedto be the centre of manyofficial rituals, speechesand claimsto sovereignty. As Posingenput it:
my father and those(catechists) belongingto the old testamentwhichwas here before, they wouldsay that “Jesusis a
woman.. . . if Jesuswas a man then there would not be a womanas queen,insteada manwould standup in this position.
But it is not like this, for Jesusis a woman,so a womannow standsup as queen.” . . She is the boss of you whitesand of
us in PapuaNewGuinea.
Here one part of western culture comesto be used against another part: with the feminisation of state power at its highest
level coming to be used against the patriarchal aspects of Christianity. We are also here dealing with intersecting images
of femininepower from different cultures; and, more especially with the way the Europeanmonarchical figure 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 engage the
feminine allowed the figure of woman to emerge as a common mediating term that could bring together the different
symbolic resourcesof Europeanand Kaliai cultures so as to create new processesof becomingnot totally subordinatedto
tradition or to the white man.
Posingen noted that though Papua New Guinea had a queen as its head, it had failed to benefit from the norms of
generosity belonging to women because Australian men had inserted themselves into her government. There they
subvertedthe alternativeorder of generosity whichshe offered.
With youseAustralians,supposingthe Queenalonelookedafter everythinghere [in PapuaNewGuinea], then all
somethingwould be free. There is the Queen,howeveronly yousemenare in the governmentand so with the government
all somethingis not free whenit comesto us of PapuaNewGuinea. It has beentotally blocked. The reasonis like this: if
there was just the Queenalonewho was boss, then it would go straight. The Queenis the boss, but all of yousemengo
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and want to standup for government[positions] and so with all the laws of the Queen,yousehave downedthem.

Gentility, Civilisationand the Feminine
Anotheraspect of Europeanculture that supportedthe cult’s claimthat womanwas more powerful than had ordinarily
been thought, was what people saw as the greater respect which Europeanmen showedtowardstheir wives. The culture
of gentility whichwhite menplayedout publicly towardswhite womenwas taken to indicate that there was a secret value to
womanwhich whites were tacitly acknowledging. Gesturesof commoncourtesycameto be seen as acts of deferenceand
humility towards the true source of creation. Posingengave me this account of an experiencewith white culture which for
him confirmedhis father’s interpretationthat womanhad to be revaluedand transformedinto Christ.
I want to talk again. I think Jesusis a woman,for misis goes to the side of meri. If you look at white men, you white men
do not cross women,you do not hit your wives. . . . I saw this all in town and at Talasea. Whenthe wife and master
(masta) travel in the car, then the mastawill sit downand his wife will go talk with anothermasterin a house. Theywill stay
togetherin the housebut her husbandwill be waitingand waiting. He will then blowthe horn and the misis will reply “shut
up” [laughter]. She will say “shut up!” The master will just bendhis neck down, sit downand wait on the driver’s side. The
misis will continuetalking and talking, but the master will wait. . . My thinkingis that it is becauseJesusis a womanthat this
is why I see this. But us natives, we do not respect women[ruru long ol meri]. We beat them, put spearson top of them,
kill them, but you mastersdo not do this. You knowabout the origin of thingsand you respect women[ruru long meri]. You
respect womanbecausewomanis the origin of food, whichdoes not comeup fromus men. This is why you masters
respect womena great deal. It does not matter what the womandoes, you will stay and wait and you are not enoughto
talk “comeon let us go”. Not with us natives, it is not allowedfor our wivesto go talk with anotherman. Fromthis a cross
will comeup. Her husbandwill angrily ask her: “Whydid you go talk to him, for what reason? Is he your husbandso you
can go talk to him?” Well the villagewill be wrong[disordered]now. But with youse, this is not so. She will go talk and
talk, but you will stay in the car and wait. I saw this in Rabaul. I was there waiting, my stomachwas hot. I wantedto tell
him: “Ah master, I think your wife has goneto have sex”.
This narrative ignores some European men’s private violence towards their wives. Instead, it focuses on that public male
culture of good manners towards women, which is still part of the social order of western society. For Europeans, public
gestures of polite regard, courtesy and graciousness towards women were forms of civility which differentiated them from
the coarse manners of natives. These good manners were 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 governing the relationship between the sexes which was superior to that of the
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Kaliai’s. For this reasonCensureforbadehis male followersbeating their wives or children. Europeangood mannerswere
interpreted as embodying an alternative secret truth about women which the Kaliai had lost sight of and which was
somehowlinked to 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 empowercertain traditional myths about womanas creator which Censure’s cult used to
criticise the traditional masculine culture of their grandfathers. Via the mediation of western culture, the past came to be
used against itself. The West was incorporated mythically to provide a form of distance and to create new moments of
reflection where people could own the moral primitivist critique of themselvesmadeby the civilised West. In particular, the
moral inadequacy of the Kaliai became condensed into their immoral treatment of women - the sources of creation. The
West came to be romantically imagined as an alternative space of trust between men and women, and people suspected
that it was from their better relationship with women that whites were deriving their lifestyle. It was in the following terms
that PosingencontrastedgenderrelationsamongstEuropeanswith those amongstnatives:
True, there are few misis who think no-goodabout their master and what he is doing, a few misis only, I saw themin town.
But with most of the misis this is not so. It is the samewith masters. The mastersrespect their misis too much, they will
not buggerthemup, or work all 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 development of a culture of guilt, where the traditional
power relationships between men and women came to be criticised from the stand-point 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 against that imprisoningculture fromthe past whichtheir grandfathershad bestowed.63
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 power and creativity by women. These myths’ apparent
valuingof women’spowerto create over men’s powerwas re-interrogatedfor it seemedto locate an alternativestructureof
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 alternative existence occupied by Europeans as well as the
alternative existencepromisedby a new future. Here different forms of alterity becamesubstitutable for each other, that is
the alterity embodiedin the mythic past allowedpeople to approachand reclaimthe alterity of the white man’s culture as a
versionof their own understandingof the alterity of the future.
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The Mothersin 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. I want to 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 relationships with them. At his telephone-doors, Censure would listen to dead women’s
grievances and he would report these to his followers. One major matter that the female ancestors wanted clarified was
why above-ground men had broken their necks in widow killing ceremonies. A great deal of Censure’s time was directed
towards understanding and appeasing the anger of these murdered widows. At the telephone-doors, Censure and all the
men of the Kaliai area were made to hold court before these undergroundwomen, who used their control over the destiny
of the living, to force men to reflect on the male values which had required their 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’s world, 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
relations which he criticised and sought to renegotiate as the basis for establishingfor Kaliai men a new moral identity that
came closer to that of European men. It was through acknowledging the sins of the past and through negotiating a new
ethical relationship with womenin general, that Censure sought to move Kaliai men beyond the coercive masculine world
of their grandfathers and, in effect, to develop for them a new form of masculinity (cf. Irigaray 1993). Like all social orders,
traditional Kaliai society was built aroundgender, so it is not surprisingto find peopleseeingall order, includinga newracial
order, as being an alternativegenderorder.
Posingen described to me how on one occasion his father was visited by about fifty dongen, that is the ghosts of
widows whose necks men had broken. Censure was seated in the men’s house when he heard them coming; he looked
up and saw them. He was said to be not afraid, though he was reported as holding firmly onto his tomahawk. As they
approached, one of the undergroundmothers urged another: “Ask him! Ask him, about what was the meaning behind us
dying! Why did all the men kill us so that we followedour husbands? What was the reason for this? Ask him good about
this!” Initially Censuredid not reply. He recognisedsomewomenwho had died recently, but manywho had lived long ago
he did not recognise. One he did recognise was Monongyo’smother who was secretly killed after the SecondWorld War.
She was the last Moukwomanto be killed and she cameup to Censureand asked: “Pikinini [child], I want to knowwhy we
of the undergroundwere killed by all of youse? We of the undergroundwere killed for what reason?” Censure response
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was to pretendnot to knowthe answer. He told the womenthat he was sorry but he did not know: “If I was a big man and
knew about this law, you could ask me, but I 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.
But someother womanspoke: “Youask this manstrong! Ignorehim workingthis sort of talk towardsus.” . . . His
[Monongyo’s]motherkept asking: “We are asking, why was it that all the menworkedat killing us? You must talk about its
meaning,what was the reason?” Father thought, his thinkingwent all right and he said: “True, I do not know. All the big
menwho killed you, I think this was their way.” The womansaid: “that is all right you can reveal it, it is not enoughfor you
to blockthis talk”. Father spoke: “its meaningis like this, before you walkedaroundwith the big men, sharedthe same
food, slept together, walkedtogetherin the bush and other placeswhereyou slept overnight, the manfoundsomethinglike
a betel nut or smokewhich you shared. This here, they killed you for this.”
The woman[Monongyo’smother] then rose and said: “No, this kind of thing wherewe have sex, do we kill peopleso as to
followanotherperson, over this?” The womanturnedthe talk like this: “This kind of thing, wherewith our husbandswe
walkedand had sex, did you kill us over this, Ah? Nowyou talk about this meaning.” Fatherwas there and this woman
workedthis talk to him: “This wherewe have sex and water [semen]comesto us, and you men work this water to cometo
us, this is not somethingtrue, it is somethingnothing. Nowhow is it that you wantedto kill us over this?”
Father said her talk was true, and that: “Nowat this time, we of the new line, do not knowabout this [custom], but before
with our grandfathersthey killed you for this reasonthat I spokeabout, there are not plenty of reasons. It was for this
reason,a manthinks no good about you with anotherman[a future husband], all right becauseof this, all your brothers
think no good about you, so your very own brothersspoke[agreed] and they killed you. It was not someoneelse who
spokeand killed you. It was becauseof this alone. Your husbandgave food to your handand you held it, you received
goodfood and the two of you ate it together. Well all the man’sline thoughtabout this food belongingto yousetwo, so
whenyour husbanddied they killed you so as to followhim.”
The womanrespondedback: “You talk about food and that is all right, it is true about food. But there is this other
something,whenyou spokethat we with our husbandswalkedand slept together, well this something[semen]is water
nothing, so for what reasondid you kill us over this.” The womanworkedthis, but someother womansaid: “Ask him
strong, so he can work this talk and reveal its true meaning,so that we knowand can then go. For he is workingthis work
of his and he must knowall the meaningof this and he can tell us.”
Well now, my father workedsomethoughtsthat went to the knowledgethat belongedto him, that is it went to his work and
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he spoke: “Well now, beforewith tumbuna,all tumbunawere longlong[ignorant, insane]. Theywere slightly longlongand
they workedall thesesort of things, but now whenit comesto this time of ours, we nowdo not work this, for we are all
clear. For we are not enoughto go buggerup all you women. You womenare all peoplefor cookingfood, whateverfood
is about you work it and we meneat. Your talk is true, it is true, we menare somethingnothing, but you womenare
somethingtrue. Foodcomesup fromyou and it is all right. But beforetumbunawas longlongand they buggeredup you
womenand it is not straight. But we now we do not have these kinds of thoughtsabout buggeringup woman. Fromyou
women,goodfood comesup, you work all food and whateverelse, and it comesup goodand we eat. However, tumbuna
was longlong.”
The womanspokeback: “Pikinini your talk is true, it is straight. We heard it and you gave goodtalk to us, we will go and
you can stop. This talk of yours is true.
Posingen went on to tell me that before leaving his father, the murdered mothers who had been transformed into
tambaran (dongen) asked Censure to give them a certain child to eat, which would be their going away feast. This was
also spoken of as the revenge of these women on the living; and as their demandfor compensation. Censure refused to
give the child, telling the womenthat the child was a close relative and that if they wanted to kill and eat someonethen it
should not be there close to Meitavale but much further away. The womenleft thanking Censure for having straightened
themon the true reasonwhy they were buriedwith their husbands.
This dialogueis partly a critique of men for having made monsters out of their mothers; it is a critique of the violence
of the past which is seen to be still lurking in the undergroundwomen’srevengeupon the living. In this dialogue, Censure
affirmsa new culture of male respect for womenthat breakswith the past customsof his grandfatherswhomhe denounces
as longlong. Censureproclaimshimself to be part of a new wiser line of menthat recognisesand respectsthe reproductive
powers and caring role of mothers. Here, the undergroundwhich the Kaliai live with is an undergroundworld of male guilt
over the murders which men committed in the name of jealous acts of sexual possession and in the name of their own
memories, where men proclaimedthemselves important enough as to solicit some one else’s death to mark their own. In
the abovedialogue,womenaccept the point about havingbeenkilled becausethey sharedfood with their husbands. Their
sense of outrage is directed at the possessive claims of a phallic male sexuality, at its pretenceto be something important
that could require their deaths. They refuse the subordination of their lives to the exclusive claims of this sexuality and
insteadseek to counteractits assignedself-importanceby assertingthat it has no substance,that it is simply emptywater.
This denial of male reproductive power by undergroundwomencan be seen as part of a new dialogue amongst the
Kaliai, concerning whether it is men or women who truly embody the power to create life and sociality. The coming of a
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white patriarchal God and Europeanpatrilineal understandingsof kinship have often workedto privilege western structures
of patrilineal descent - like children assuming the name of their fathers in village census line ups and at school. Though
traditionally Kaliai villagers did also trace descent through men, this was not seen as an alternative social order that was
mutually exclusive of those matrilineal totemic-moiety groupings which people in Pisin call famili (family). Yet, in 1986, in
conversationswith me, some men criticised the fact that they had no famili and that only womenhad famili. By this, these
men meant that women transmitted the totemic-blood ties with which people identified. These same men told me that in
reality woman played no part in procreation, she was simply an empty bilum (basket) and that it was men’s semen which
created life. At Salke village, another elder told me that people’s understanding of woman creating life was false, for in
reality God created and placed the child in women’s wombs. Many men told 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 punishment of a false culture given by God when he ran away. Affirming male
predominancein reproductionhas now becomethe languagefor invokingthe superior powersof productionthat whites are
seen to control whilst the traditional privileging of the maternal is held responsible for the bush Kaliai’s backwardness. The
subordinateposition of indigenousculture has led manyto internalisea depreciatedsenseof its value whichtakesthe form
of seeking to reject its means of reproduction. I see Censure’s cult as opposing this process. When followers from the
coast came into Censure’s cult, some did not know to which moiety they belonged. By looking at the lines on their hands
and the size of their chests, Censure assigned a moiety membership to them. Other followers had wilfully married their
own pisin (bird), they along with everyoneelse were instructedthat from now on they were to follow the line of their mother
and were to organise themselves in 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 semenor women’sblood was the most important substancein procreation. Censure used
the authority of undergroundwomen’s voices to dismiss men’s semen as empty water. Instead, he held men’s privileging
of their sexuality as responsiblefor the past murdersand crimesagainst womenwhich were nowholdingbackthe Kaliai.
In the figure of Censure, men conversed with their own representations of women’s voices 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. This is partly a process of men appropriating women’s voices which they simultaneously internalise
and objectify into a conscience that shames them. Through a dialogue with 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 now want to compensatedeadwomen.
It was no accident that Censure connected together 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
extent it is also the internalisedreworkedvoice of colonial pacificationthat menspeakthroughtheseangry femalevoicesof
the past. Here men map out a new form of civilisedmasculinity which offers its apologiesand a new relationshipof respect
to womenfor their caring labour. It is here necessary to bear in mind that, in official discourse, primitivismand barbarism
were often equated with the subjugation of women. The colonial process of moral enlightenment was often rendered as
one of producinga new found respect for womenin those who had not knownit. Evidenceof this attitude in colonial policy
is provided in the following letter dated 5th July 1971 from the Department of the Administrator at Konedobu(Papua) to all
the District Commissioners. It was entitled “Political Education:Participationof Womenin Public Affairs.”
An extract fromthe Minutesof the Child WelfareCouncil (whichwas consideredby the Political EducationCommittee
recently) drewattentionto the needfor greater participationof womenin public affairs and in the political education
programme. Nationswhich, by custom,relegatetheir womento the homeare deprivingthemselvesof considerable
potential talent in additionto condemningtheir childrento unsophisticatedearly tutelage. Womenshouldbe givenevery
encouragementto completetheir educationand partakein local affairs such as committees,Councils, and educational
coursesand seminarssuch as thosefor economicdevelopmentand political education. This shouldhelp breakdownthe
considerablepsychologicalbarriers erectedby traditional society in Papuaand NewGuinea. Closeliaisonshouldbe
maintainedby all field staff with Social DevelopmentOfficers, schoolsand Missionorganisationsconcernedwith female
welfare.
In the 1979 Gloucester Local GovernmentCouncil Fifth General Election Report, the followingcommentswere madeabout
the fact that no womanhad been nominatedin any of the wardsin the KilengeLolo CensusDivision:
[this] is not surprisingconsideringthat is [sic] in the mindsof most PNGpeoplethat the womenmust not go beyondmen
that the womens[sic] role within the communitycould not be respectedby the males. The society is still primitive that there
was not lookedto be any womanwho are eligable[sic] or had somequalificationsto anable[sic] themto challengemenon
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such issuesas this.
I see Censureas partly appropriatingand reworkingthis colonial discoursewhich revalueswoman. He internalisedand reobjectifiedthis discourseas the voicesof undergroundwomen. The voicesof dead femaleancestorsthat Censurespeaks,
though ostensibly from the past, were also Europeanempoweredvoices which involved the discourses of pacification and
civilisationbecominginternalisedand echoedback via an undergroundterrain of othernessbelongingto the bush Kaliai. In
these dialogues, where Censureassertedthat men nowadayshad a new respect for women, he was partly celebrating the
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 which for that reason referred to itself as a lotu (church) . What
underground voices are actually speaking in these conversations with the dead is quite complicated because it is
overlayed. I am suggesting that Censure extended the pacification and civilisation project into the terrain of the
underground past which became the 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.
Relevant here is the work which Donzelot (1980) has done in terms of Europewhere he has shownhow womenand
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, through the alliances and moral support they gave women and children in opposition to men. I believe this
process was and is 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 repressed voices of women has been one of
the discoursesthat the Europeanstate and church have madepart of their techniquesof social control. Censuretook on a
European-inspired moral critique of Melanesian society that used the figure of woman to sustain its humanitarian agenda
and the movementawayfrom a primitivestate of existence(cf. Hamilton1989). In taking over this discourse,Censurealso
took over its problematisation of male identity and its accompanying technology of pastoral power. Censure recontextualised these western pastoral techniques by mediating their transformational objectives through the indigenous
world of the dead which was people’s traditional world of transformation. New forms of self-discipline would be authorised
for the male self through a world of guilt which was internalised, sustained and managedby being located in underground
women,in the mothers of the past; they had given birth to those on the surfaceand they would again mediatethe birth of a
newmale self.
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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, came to be married to a colonial inspired moral critique of
tradition. It is necessary to be aware that Censure’s cult also had an interest in helping to create this new culture of guilt,
which his cult fed off, by offering the means of resolving it. 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 European institutions - 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
humanitarian frameworkwhich sought alliances amongst Melanesianwomenby offering them and 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. Men cameto denouncetheir resort to violenceand took up
the invitation to seek forgivenessinside Europeanpastoral institutions and inside a new relationship of respect for women.
We are dealing here with the emergenceof a new national ideology centred on the family as a moral space of self-identity
and self-transformation. I see Censure’s cult as localising this ideology. Like other cargo cult leaders, Censure
appropriated European pastoral techniques which produce structures of self alienation whilst claiming to be healing these
alienating wounds. European moral hegemonyfed off a world of traditional guilt which it sought to re-contextualise into a
redemptive project but the cargo cults also re-appropriated back that colonially reconstituted world of traditional guilt.
Censure’s cult indigenised western pastoral techniques, western caring practices for producing and healing self-alienated
subjects, which it now used to produce a new sort of guilty Melanesian subject who wanted to own and atone for its own
history.
I 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
backwardness of natives. Rather, what perhaps most disturbed these powerful groups was that appropriation of pastoral
tutelage which came when a cargo cult took over the role of mirroring subjects back to themselves in self-alienating ways
that required those subjects to becomereunified through the redemptive labour of cult activities. It was this indigenisation
of colonial guilt, and the appropriationof the moral authority and power which its productionconferredon Melanesians, that
Europeansfound threatening. In the Kaliai bush, colonialism’spolicing of cargo cults becamein effect a struggle to control
the imaginary geographies through which people appropriated and internalised the mirror function of a European moral
critiquewhichcamenowto reside in the eyes and mouthsof the undergrounddeadand 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 newforms of value brought by commoditiesprovidednew waysof objectifyingthe domainof sociality so
as to create and institute other voices, values and codes of conduct between the sexes. The desire for cargo brought to
the surface other desires in the realm of humanrelationships. Cargo mergedwith these to 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
experiments in identity and various ways of superimposing meanings; these new overlayed meanings become passages
leading to more commingled states of affairs where the project of a man speaking the 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 mothers in the earth
who had carried people. It is this murderedform of procreation in the earth which has to be appeasedso that the creative
processes in the earth can emerge and be used to resituate black men’s relationship to white men by resituating black
men’s relationship to women. In all this there is the paradox of going back to beginnings and autochthonousorigins so as
to movetowardsthe future and the foreign; it is this movementwhichis feminised,its creativeinterfacesexualised.
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Chapter Five
Sexuality, Reproduction and the Utopia of Mirror Worlds
In Censure’s cult, the struggle to approachand reclaim the redemptive alterity of another world took many forms. In
chapter two, I mentioned how Censure renamed his followers, giving each the name of an underground person who was
their poromanand who was making their cargo. From the underground, Censure also acquired a new languagewhich he
used to renamesignificant features of the visible and invisible worlds. This new languagewas said to be “English”; it was
spokenof as a new tok 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 mystery and powerof that used by whites. Cult followers, who were schooledin this new language,learnt
new namesfor everyday items like a bed, different parts of a house, and different plants. It was womenwho were mostly
schooledin this new languagewhich Censurecontinuedto acquire throughouthis 15 years as cult leader. Womentold me
how in the morningthey would gather together to recite long lists of nameswhich they would finish at midday. Eachmoiety
had its own namesto memorise. Censure’s renamingof the everydayworld gave it not only a new phonetic form, but also
a new organisational form, with the binary logic of the moiety system structuring the categories through which the world
was now to be apprehended. The fact that this new language came from undergroundwomenand women were its main
studentsservedto marry their procreativebodiesto this newlanguage’screativepowerswhichlay in its magical promiseof
a new future world but also in its phenomenological power to organise a new perception of reality. Women’s procreative
bodies becamevehicles for the world-formative powersof languagewhich reside partly in the ability of words to summona
senseof reality throughhowthey divide up and relate togetherthe world.
In its rituals, songs, dances and schools, the Meitavale cult assigned a special mediating role to women in terms of
accessingand embodyingthe creative powers of the undergrounddead. Monongyoexplained to me that the cargo would
comefrom a new law of existence, which residedpartly in the dancinghands and legs of women: “They [the women]must
throw their legs here and there, as well as their hands here and there. This is because the law is in our legs and in our
hands. Our legs work it and our hands work it. This is its meaning, its meaning is as we spoke yesterday, that a woman
will stand up and open the Law out. That is why womensing.” It was, I believe, no accident that new songs and dances
were equated with the “law” of another existence, for ritual itself also creates a short-lived alternative world of existence
Indeed, I see ritual’s reconstitution of the everydaybody’s experiencesthrough new songs and dancesas anticipating and
as prefiguring that reconstitution of experience which is to be embodied in the coming of another world. I am suggesting
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that the reason cult songs and dances were experienced as magical practices for realising another world was because of
the experience of alterity which their rhythms generated - partly through manipulating the body’s experiences of time and
space (Dufrenne1973; Langer 1942, 1953: Kapferer 1983). New dances and songs created new imaginary structures for
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. I see ritual’s re-figuring of experience at a corporeal level as
foreshadowingthat re-figuring of identity and the body which was to take place in the future when people were to become
white and were to experiencethroughtheir newbodiesthe pleasuresof a westernlifestyle.
Within the poetic logic of Censure’s cult, the fertile body of womanwas joined to the creative power of cult songs and
danceswhich would realise utopia throughmanagingand directing women’screative labour. Ex-cult followerstold me that
on one occasion when the ceremonies failed to deliver cargo, Censure took female followers down to a nearby river for
themto wash. There he madethemundressand he inspectedtheir vaginas, claimingthat the road belongingto cargo had
become blocked.64 The road that was to be opened up by Censure’s rituals led straight into the bodies of women; their
concealedinteriors, their ability to movesomethingfroma dark unseenspaceinto a visible world was preciselythat birthing
momentof disclosurewhich Censuresought. Women’sbodies are apt vehicles for thinking about truth effects, for thinking
about moments of revelation where that which is hidden or absent moves into the world of light and public possession. It
was not accidental that the ritual work of womenbecamethe newlabourof their bodies.
One interesting aspect of Censure’s rituals was that these powers of production located in the rhythms of women’s
bodies were sometimeslikenedto the rhythmsand powersof productionembodiedin machines. This informationcameup
in the context of Posingen and Theresa explaining to me how those women who danced were heaping up cargo in their
individual undergroundrooms, whilst those who were 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:
With respect to our legs and hands, whenwe throwour legs and hands[dancethe law], it is like a machine,we are working
the pictureof working[making]something. Nowwhenyou toss your handsand legs, then you are workingsomethingof
yours to go and heapitself in your room. Nowwith anotherperson, who doesnot throwher handsand legs, she will not
have somethingin her room. For she wants to sleep and she doesnot want to comeand work the picture by throwingher
legs and hands. To throwyour legs and handsis to work the 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 follow them becausethey were as fast as a machine: “Father was working this kind of law of
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his, we call it ‘law’, but it was these dancesof his. He would toss his legs like a machine. He would turn themlike 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 them they were to be schooled in how to work the machinesthat
would later work food for them- food was Censure’seuphemismfor cargo. Censurealso spokeof himself as schoolingthe
womenin the “law of tomorrow”and he explainedto them:
If you all learn this, then its meaningis like this, that later whenyou womenwant to standnext to a machineor someother
thing, whatevermachineyou want to run, there will be no problemfor you have alreadyacquiredyour knowledge. You are
nowworkingthe picture, but later, whensomethingtrue comesup, you alreadywill be clear about it.
The internalising of dance sequences was here rendered as internalising the knowledge for operating machinery.
The regular rhythmsof both allowedthemto be magically assimilatedto each other. People’s attemptsto control the same
powers of production as Europeans was mimetically transformed into an attempt to 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’spowers to reduplicate, to create somethingnew throughchild birth, was now displacedinto the labour of ritual so
that this disciplinedritual act of reduplicationcould assumea fertile form which was it magically re-enacting the mechanical
reproductivepowers of Europeans. The procreative power of women’sbodies, which informedthe ritual labour of copying,
gave rise to a procreative form of mimesis where the repetitive gestures of ritual would capture the repetitive reproductive
powers of European technology. Posingen gave me this account of his father informing women that in their rituals they
were mimingmachinerythat was being operatedby their namesakesin the underground.
All right, he [Censure]would give this [ritual knowledgefromthe dead] to all the women,saying“All women,you work it
goodlike this, for you are workinga picture, but downbelowthere is a true enginethat belongsto all those who will work at
getting the food [cargo] ready. Later whenwe [deadand the living] are gatheredtogether, your poromanwill give all your
food to your hands. You will see it and you will be happy.
The successful working of cult rituals would allow the undergroundenginesthat were to manufacture “food” to come to the
surface. Posingendescribedhowin one cult ritual, they workedthe “picture”of an undergroundengine.
We did not work an engine[a real engine] we simply spokeabout it. . . Therewas only an emptypicture, in us gathering
togetherleaves, talking about them, and in workingit [the engine] by tossingour legs in all sorts of ways. It was only in
termsof dancing. This [ritual] school camefromCensure. After he had workedit, they [women]wouldthen copyit. Later
they would see things eventuate. In tok bokis, we say “whenthe groundwill move”; that is, whenwe [the deadand the
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living] gathertogether. They [women]wouldthen receivethis school, that is they would receivethis engineso that those
on top could work food. This here on the ground[the rituals, the pictures] they wouldforget about it, for the enginewould
comeon top and work all kinds of food [cargo].
We are dealing here with how one systemof production interprets another systemof production; and, moreover, with how
one systemof reduplicationorganisedaroundthe reproductivepowersof female bodies interprets the reduplicativepowers
of a technological system of reproduction. Here a society, with an organic maternal image of reproduction finds it hard to
conceive of mechanical reproduction except by assimilating it to the labours of women’s bodies. Throughthe ritual control
of women’s bodies, Censure unearthed a new creative form of mimesis where the disciplined repetitive labour of women
wouldprovidethe new order of existenceand its future mechanicalformsof reproduction.

The Schoolingof Women
Censure’s genius lay in marrying two traditional forces of production in Kaliai culture - those of woman and 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 above-ground woman, her
undergroundnamesake,wouldwork cargofor her above-groundrepresentativein proportionto howhard the above-ground
womanworked the cult’s laws. Those laws involved womenperformingcult songs and dances each Thursday which was
the day Jesus was expected to arrive. Those laws also involved women cleaning the wide roads that led from Meitavale
village to surroundingstreams.65 Each womanhad a certain part of a road allocated for her to sweep. Theresaexplained
that in cleaning her section, a woman was marking out an undergroundroom which belonged to her and was building up
cargoin her undergroundroom.
Nowit is as I said before, womenwouldhave to clean theseareasall the time. Nowsupposinga womanleft her room to
stop nothing[neglectedit]. Thenshe would not have cargo. Somethingof a woman’s[her future cargo] would go
accordingto her room. This, that she had workedbefore, wouldstill be there, but there would be no newcargoaddedto it.
I am talking about all this line [of people] downbelowthat worksthe cargo.
Nowsupposinga womandid not work her room[cleanher portion of the road] and it becameovergrown,then another
womancould comeand work the roomof this woman,and this somethingbelongingto it [the cargoin the room]would
cometo her and the other one would have nothing.
I was told that the rubbish the women swept from the road went down into the underground where it became cargo. We
have here womencoming to be policed through the mirror space of the undergroundwhich reflected and realised all their
desires and labours. The undergroundand the above-ground are made to exist in a strange kind of a mirror relationship,
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where those above-ground are referred to as the pictures of an alternative underground reality. Whilst we might be
tempted to 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 beneath it. In this imaginary figuring of the imaginary, the imaginary world of the underground is rendered
real whilst the real world of rituals is experiencedas a world of artifice. We have here the difficult situation of talking about
imaginary geographies which are not experienced as imaginary, but as real; and where instead the ritual work of the cult
was referredto as “drawings”and “paintings”(sapringen) of an undergroundreality.

TelephoningChrist
Censure’s representationsof the fertile powers of the undergroundwere focusedon certain womenin the earth, who
were referredto alternativelyas Tamasina,Jesus, and the “boss of the ground”. By revealingthe individual namesof these
undergroundwomen, Censure gained them as allies. They, along with his children and nephewsin the underground(Sen
Kilok, Sen Les, and Sen Seuve), helped him convert the rest of the undergroundto the work of his cult. One account says
that Censurehad twelveundergroundfemalefollowerswho were 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 women who helped Censure with the laws
Atwanehand Seine were called Legineh and Seine. They belongedto 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
Censure and: “they held the as of the ground belonging to us”. The next two women who 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
wouldrest themand appoint new ones to 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 known as the Wind of God which he then used to re-school the rest of the underground in ways mirroring
that re-schooling that he was working above-ground. In effect, Censure believed the cargo would come by bridging the
distance between these two worlds and that this distance could be bridged by the two worlds copying a commonworld of
ritual knowledge. Posingen gave me this description of how his father visited telephone holes and used his “English” to
school the undergroundwomenin the sameknowledgewhichhe gave to above-groundwomen.
He would turn talk [i.e. speakhis English] and first school all the underground. He would work at talking to them, it is not as
thoughhe schooledall of them, he wouldfirst talk to all their femaleboss, who wouldthen school themall. He would give
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the rules of the school to all their teachers. Later whenthis was finished, their teacherswouldlearn all their pupils. Father
wouldthen turn to us and would work at schoolingus on top, that is, us nowof PapuaNewGuinea. He would turn to us,
saying“all women,you all line up now”.
In this referenceto Papua New 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 often referred to as “Papua New Guinea On Top” and its boundaries were mapped
out througha subterraneanversion of itself that was often called “PapuaNewGuineaDown”. The imaginarycommunityof
the nation was an above-ground world focused on a certain ritual disciplining of women who had to be made to capture
mimetically the laboursof an undergroundversionof themselves.
In chapter two, I 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 undergroundenginesand workshops. At the cult’s different telephone-doors, Censureappointed
female followersto poroman[model] the undergroundfemaleChrists who residedat each door. I was told of one occasion
when Censure named four young girls to be the Christs of four telephone-doors close to the Kaliai coast. The girls were
decorated and made to stand up at their different “doors”. Censure then made a 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
women who resided there at its telephone - Mountain Silo - could also come to know them. Every Thursday, the young
girls came to Meitavale and with other people they went down to Mountain Silo where people worked the law belonging to
these female Christs. When I asked Posingen why these rituals were performed only on Thursday, he replied: “The
reason why Thursday was the day of the telephone is like this - Mother will come down, Jesus will come down on
Thursday. So for this reason we gathered then to talk. Jesus will not come down on just any day, no it will be Thursday;
this was why we all gatheredtogetheron Thursday.”
Censure told the above-ground Tamasinas that if they worked hard then their underground name-sakes would also
work hard: “your poroman(name-sake, spiritual double) are at your door watchingyou. If you work good, then they will be
happy with you and they too will work good, but if you work lazily then your poromanwill not work good; for if you are lazy,
they too will be lazy.” Monongyoexplainedthe ritual work of the womenlike this:
Theywould work talk and all thesethingsbelongingto the law, like dancingwith their legs and other similar things. It is like
this, if they workedthis accordingto the law, and threwtheir legs and other thingswhichfather [Censure] workedat
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learningthem, then if they followedthis, those downbelowwouldalso do the same,they would copythem. Nowif they
were lazy and just stoodup, then thosedownbelowwould just standup 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 women and I suspect this had to do with Censure’s
celebration of women’s procreative powers which were made to embody the powers of the dead.66 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’s imaginary relationships with themselves
via the detourof their undergroundnamesakeswhomhe uncoveredand revealed.
Censure received the Wind of God from special underground women and he translated this talk back to his female
followers to control and police their participation in his cult. I was told of one occasion when Censure asked the
undergroundwomenwhetherif thoseabove-groundwere to receivefood from them,they would “standup and win” through
it. The undergroundwomenreplied that they themselveswere manyand were not able to give their food for there were not
enoughabove-groundwomenbelongingto PapuaNewGuineato hold all this food.
Foodis readyand waiting, but if we were to give it, who would hold it. If you womenof PapuaNewGuineaare strong
[committedto the cult’s ritual work] then you could hold this food and pull it [to yourselves]. Alongwith Otit [Censure]you
have to be strong. Otit is enoughto pull us so that we can comeout and we can then be together, but its up to you all.
The undergroundhere is a spaceof excessfertility whichdemandsand calls upon above-groundwomento gather together
at Meitavale behind Censure - if there were enough above-ground women in the cult then the cargo would come. The
numberof womenin the cult must duplicatethe numberof womendownbelow; only then wouldutopia surface.
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’s work of mimesis. Censure must get the womenabove-ground to work correctly the ritual
songsand dancesof the undergroundthat comefromthe Windof God. The undergroundwomen,in turn, have to 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 become reunited. A certain productive, procreative relationship was made to exist in the mirror
relationshipbetweenthesetwo worlds. It was no accident that womenwere tied closely to the representationalpracticesof
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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
becomesprocreative as it comesto be displacedand mediatedby women. The redoubling mirroring powers of the human
imagination become merged to the redoubling fertile powers of woman. Here the human imagination objectifies its own
creativepowersas the creativepowersof woman.
The mirror space of the underground, which adds another layer of meaning to the world, has this surplus additional
world of meaning that it creates transformedinto fantasies of plenitude focusedon the maternal body of woman. Through
the underground, the fertile body of woman is made to embody subterranean truths and in doing so the Kaliai create a
hermeneutic structure where they always displace and subvert the public meaningsof the world they inhabit by being able
to introduce another layer of meaning to the world. The fertile body of woman opens a gateway to the fertile world of
displacement and multiplication. I am suggesting that the world of plenitude opened up by the feminine and the
undergroundbe also seen in 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 woman was also at the same time
accompanied by a certain eroticisation of desire which I now want to analyse. Censure claimed that in America, it was a
woman who created the living standard of whites. As we saw above, when God ran away from the Kaliai, he came to
America where he made friends with a rubbish-man whomother whites had ostracised. This rubbish white man was later
to give his sister to the God of Papua New Guinea and it was throughher that the cargo of whites was created. Posingen
explainedit like this:
BeforeI storiedto you about this, that the Big Man ran awayfromus. We chasedhim awayand he foundthis rubbishman
who was washingsago. . . The Americanwent and brought this child [his youngersister]. She stoodup, this womanstood
up. She becameTamasinaand she threwher handand workedAmericato havea goodsit-down. Americais out, it has
comeup clear. This womanshe stoodup to be their Tamasina.. . . She was not a black woman,she was a white woman.
She was the sister of this rubbishman, of this poor American. He gave his sister to the Big Manand this Big Mangave his
powerto this womanand she threwher handlike I storiedto you. Whenshe threwher 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 increasinglydifficult to get a womanto comeand reproducethis scene. This was partly because
one of Censure’s interpretations about what had happenedin America involved 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. I think that if there was a womanhere, who stoodup with strength
alongsidemy father, then he wouldhave beenable to work it the sameas in America. . . If a woman[who was to be his
Jesus] camethe two would salute [ruru] each other and then father wouldhold all the different parts of her body. He would
hold her body, like that part underneathher crutch, her hair, this hair of this somethingof hers [vagina]. Father would hold
all thesethings. Whenhe held them, it is like this, he was giving her power, he was giving her powerinsideher spirit and
her body. Whenhe had finishedthe two would again salute [ruru] each other. Theywould benddowntowardseach other
and then straightenup. The womanwould then standup and throwher handand she wouldbe speakingat the sametime.
Whenshe spokeit was expectedthat somethingwould comeup. You askedus about this and we are explainingits way.
If there was a womanwho would have workedstronglywith my father then it wouldhavebeenenoughfor themto have
workedit the sameas in America; that is whenthe Big Manwent to Americaand workedthis woman. This womandid not
belongto the underground,this Americanwoman. . . she belongedon top.
Father Janssen and 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 I would not want to deny the realisation of personal gratification on
Censure’s behalf, it is also a question of the symbolic functioning of a space of procreation where Censure’s desires came
to mediateand participatein the desiresof his followersfor the birth of a newworld.
Censure emphasisedthat 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 women were
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 on-top” who were to be doubles (poroman) of the “Tamasinas downbelow”. Later, when the Wind of God came up, it informedCensure that there were too many womenin the underground
and they requiredmore above-ground poromanto mirror and re-duplicate their numbersand identities. It was then that the
cult increasedthe number of Tamasinas who were to work for Papua New Guinea. These womenwere sometimescalled
skulmeri (school girls) and at the height of the cult in the early 1970s, there were five womenfromBenim,three from Aikon,
four from Angal, four from Gigina, and five from Meitavale. Many coastal villages also gave Censure women to 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 coast that camecarriedpigs and spearedthem. This was so that everythingof theirs [cargo] wouldstop
gooduntil the time whensomethingwantedto openup and come;then they would receiveall this [cargo] from Censure
himself. All thosewho were strong[in their belief] and who had given their Jesusto Censure[their daughters], well
somethingof theirs would also go straight. Nowsupposingthat they did not steer, they did not straighten[give] a Tamasina
towardsOtit then they wouldhave nothing. Later they wouldhave to comebuy the law of the Tamasinaand then receive
cargo.
In his rituals, Censure tried to get all these above-ground Tamasinas to transfer their strength and power to one of
their representatives who was to act as a double for a true mother of creation in the underground. On the Last Day, when
the ground was to move, the most powerful of the underground female Christs was to come to the surface and give her
knowledgeto her above-ground poroman, that is to the womanwho was ritually and intimately coupledwith Censure. This
above-groundwoman,who was also the representativeof the other above-groundTamasinas, 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 undergroundmother would pass on her power to her above-grounddouble, who in capturingthe powerof the
underground, was expectedthen to distribute it to the other Tamasinasin Censure’s cult, that is to womenwho had earlier
in the ritual passed on their power to her. Between women there circulate forms of empowerment where living women
empower an above-ground representative to mime and capture the fertile power of an underground mother which is then
redistributed to above ground women. Living women here come to be re-empoweredthrough the mythic space of a past
embodiedin a maternal earth which only their bodies can capture, replicate and redistribute. There is a whole economyof
procreationthat here is being created. Here the gifts of womenbetweenmen (from male cult followersto Censure) is built
aroundthe secret flows of powerbetweenwomenin a surfaceworld that is alwaysmorethan itself becauseof woman.

MotherEarth
Censure sometimes spoke of the original fertile powers of the earth as a stone. He claimed that underneath 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 power and this was markedby it residing in 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.67 This occurred because the Wind of God revealed to Censure that the island of Sakail had the underground
name of a woman - Lungu. Censure called this name and Stone Sakail moved into an upright position so as to reveal a
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womanunderneath. Posingengave me this accountof this processof namingand reclaimingthe hiddenfemininepowerof
the earth.
The Wind[of God] cameup and namedit, he [Censure]then called its nameand this stonestoodup. . . Its boss was
sleepingunderneaththis stone, underneathits base [as]. Well this boss, all sorts of kaikai cameup fromthis stone’sas
[base], fromits boss. Its boss, she has the nameLungu. She sleepsunderneaththe as of this islandof Sakail, this stone.
All right, this woman,food comesup from her. She is human,but whenyou go towardsher head, it is cement. It is not as
thoughshe is humanover her whole body. No, for the powerof Godhas madeher like this. He gave her this something,
that is of womanwhomfood comesup from. She is humanon the side that all food comesup from, but towardsher head
she is cement. Her as is like women’sand food worksat comingup fromit. It comesup fromthis stoneof the Big Man, for
this stonenowstoodup and a womanis nowinside and she is the boss of the underground,downbelow. All food comes
up from this woman. Well now the wind [of God] cameup to Censureand this stonecameon top and stoodup.
Here the generative powers of the earth are assimilated with the generative powers of woman and this produces a
figure who is half stone and half woman. In part, the radical alterity of this woman’s body is a way of figuring the alterity of
a future world and the alterity of a Europeanworld of production. This mother earth story also reveals the 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 undergroundmother that Censure
seeks to capture her power. He brings the hidden fertile powers of the earth and of woman into 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 socialisethroughthe 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’s wombs. 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 deployed to think through all those unseen forms of production and creation which whites hide.
Throughchildren that move from their unseeninteriors to the outside world, womencome to embodyand enact the power
of disclosure.68 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
woman to represent her. More specifically, through him having sex with this above-ground 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
arrest in 1971and then again in 1973for “the attemptedprocurementof underagegirls”. In 1973, a SituationReport on the
Kaliai area instructed patrol officers to inform villagers that: “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 report to 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 over the cultists.”
Many villagers told me of Censure’s sexual relations with the young womenwho were given to him so as to buy the
law. Septireh claimed that his niece from Benim became pregnant to Censure. Today many people are simultaneously
amused and 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 women willing to perform the sexual rites of his cult. Fathers were
reluctant to allow their daughters to be Tamasinas for they suspected Censure was trying to marry them without paying a
bride price.69 Censure’s wife also was jealous of these female Christs and she would chase them away by picking fights
with them. Censure’s appearancealso frightenedmany women, especially his refusal to wash and the mucus which used
to run continuously from his nose. Censure was searching for a womanwho would accept him in his uglinessin much the
sameway as the hero Akrit in Kaliai stories was acceptedby womenwho saw beyondthe 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 place in the ritual which involvedphysical intimacywith an above-groundTamasina. Censuredid this
partly because a womanthat he had found to act as his female Christ was the same moiety as himself - Little Bird, whilst
his son belongedto her appropriatemarryingmoiety of Big Bird.70
Censure tried to perform the ritual coupling of his son with this female Christ at Meitavale’s telephone-door - 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 new law of existencedid not come. Yet his father persisted: “That’s all right the two of you just try it, just try
it and we will see. Your tongue is 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 woman in 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 semen and vaginal secretions being referred to as the water that would create the
cargo. I askedMonongyoto clarify this talk about water and cargo:
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Its meaningis like this, they will work it like that, they will kiss the first time, they will pull each others’ tongues. Whenthis is
finished,they will work it as they will [havesexual intercourse]. The womanwill want to, then the water will want to pour
out. Thenthe cargowill spill out. They will work it again, pull it again, and it will pour out again and cargowill be spilled out
everywhere. It is like this, all the cargocomesup fromJesus, fromthis woman,fromTamasina. The cargodoesnot come
up from the man, but from her alone. [I ask: “Fromthe bodyof this woman?”] Fromthe mountain, what is the nameof this
Tamasinaat StoneSakail? . . . She is the true mother[of the cargo], StoneSakail. All right whenit comesto us of Papua
NewGuinea,we of PapuaNewGuineawill work it as we do, but it followsher.
Here Monongyoexplains how sex with the above-groundChrist mimedand enactedsex also with the undergroundmother
who was the true sourceof cargo. The procreativefluids that spilled out of the woman’sbody in the ritual were also spilling
out of the undergroundmother’s body but as cargo.
Censure, in fact, developed a 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 them that when the 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
and you will shoot it inside.”71 After telling me this, Posingeninformedme that in reality this mother’s body was covered in
vaginasand that his father’s talk about a key was really tok bokis for havingsex with this woman.72
He spokelike this, that with this woman,on this side and on that side, all over, there were vaginas, all over her skin. If you
were a mancarryinga key you wouldgo up to her. Father would speaklike this, he would say “key”, but father wouldalso
say that he was workingtalk-picture and that it was not a key but a man[man’sbody]. A manwouldgo and “shoot” [sut,
i.e. penetrate] one side, he wouldshoot one of the vaginas. To us, men, father would reveal this but to all the womenhe
wouldnot say anythingabout this. This talk belongedto him, this was his tok bokis, that a manwouldgo and “shoot” her
and from this all sorts of things wouldspill out, it would not be play [there wouldbe lots of cargo]. One man wouldbe
shootingone side and anothermanwouldbe shootinganotherside. But, whenhe [Censure]went to the women,he would
say that the manwas carryinga key to open somethingand everythingwould spill out. He would work this sort of tok bokis
to womenabout the key but whenhe cameto us men it was different, he would say: “You men, if you wantedto comeup
and work a goodexistencethen you would sut [shoot] this somethingand whenit openedand somethingspilled out it
wouldnot be play.” Fatherwould tok bokis about this all the time.
Here we have a super-eroticised woman, who is shared by men. Having more than one vagina, she is able to incorporate
more than one man and produce more than just for one man. There is here a whole sexual economyof desire coming to
be developedaround cargo, where the desire for cargo is figured and realised as sexual desire.73 It would be a mistaketo
177

Chapterfive

reduce these sexual fantasies simply to the unconscious desires of an individual, Censure; rather they also speak to a
whole world 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 supereroticised 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 European goods brings. In these undergroundimages of a
super-sexualised femininity we have the eroticisation of property and of all other desires which come to be modelled on
male desire, especially men’s desire for woman. Cargo is here eroticised and feminisedwhilst womanin turn is objectified
and mergedwith the desire for cargo. Here two formsof fetishisminvolvingwomenand commoditiesare mergedto create
a newerotic life for things and a newobjectificationof sexuality (cf. Hyde1983).
Here, what needs to be explained is why Censure and his close male followers found it difficult to declare in front of
female followers the explicit contents of their sexual fantasies concerning the true underground mother of creation. It is
almost as though women would problematise the objectivity of these images by recognising the underground desires of
men which lurk in them. I do not think it was a concern for women’s sense of modesty that led Censure to conceal from
women the meaning of the “key” that was to be inserted into the underground mother’s body. I am suggesting that the
underground objectified and gave voice to the fantastic contents of men’s desires and that men sensed that it would be
problematicbeforewomento makethe hiddenrepressedvoice of male desire standfor the repressionof all other desires.
Censure’s super-procreative undergroundChrist was said to be: “the true origin of how food comes up; it all comes
from her.” All the other underground Christs were second to this Tamasina, they were her workers. I was told she was
Stone Sakail and that all the referencesto a stone lying underneath West New Britain were just public talk-box about her.
One reason why she was referred to as Stone Sakail was because her skin was like “cement”.74 Posingen described her
like this:
Her skin is like cement, but her vaginais visible and all the menwill go shoot it and it will be like father said, everythingwill
work at spilling out. . . . Her skin is like stone, like cement, but downbelowshe is human. Her as [genital area] is not
covered. If a mancomesup to her and shoots her, pulls it out, then cargowill spill out everywhere. This Tamasina,this
woman,who is the true origin of everything, her nameis StoneSakail, her namefollowsthe nameof the stone. This
womanshe is StoneSakail.
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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telephone-door at Meitavale, a ritual was performedwhich involvedfollowersunearthinga huge buried stone - representing
Stone Sakail - so that the undergroundTamasinasand this original mother could comeinto PapuaNewGuinea. Posingen
explained that whilst this stone slept the Law was blocked but when it was turned everything would be revealed: “That’s
right, everything, all knowledge,all forms of schooling, that you whitespossessand whichmakesyou all sit downgood, will
come up when we turn the Stone Sakail and make it stand up right. Then all the laws that you whites sit down with will
comeup to us in West NewBritain.” However, it was partly a woman’sbody which was also to be unearthedand turnedin
the above ritual. It was the undergroundmother who had to comeup clear and be stood up the right way, then it was said
somethingwould be “switchedon”, with rice, meat, and everythingelse comingfrom her: “It will come up from this woman
who is StoneSakail”. To outsiders, Censurespokeof StoneSakail, but to insiders, especially men, he spokeof 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 from which people were created. There is a theme of incest in this imagery, for this woman was also the
mother of humanity. As Posingenput it: “our come up [origin] stands up and a man will go and sut [shoot] it and from this
things will spill out. Everything will be sealed-blocked, until a man goes and shoots her and then things will spill out. This
all takes placeat StoneSakail.”
The ritual unearthingof this stone was partly the unearthingof a commonsexual body betweenthe races. I was told
how men would have to pay for the law and then they would acquire the right to shoot this female stone-human. It was
emphasisedthat whites would also have to pay.
A manwill go shoot her and cargowould then comeout. If it was an Arawemanor someonefromsomewhereelse, it
wouldbe the same. Nowsupposingall the white mencome, then they too will haveto pay for the law, in order to be able
to work this. Whenthey workedthis [the pay], then they could shoot her again and there wouldbe enoughcargo for all of
us. It is then that we will all be able to sit downgoodtogether. It will be the samefor all you whitesas it is for us native
people.
The sharing of a commonmother, and the sharing of a commonterrain in the body of this stone, defines a unifying space
where the races meet and start to becomeeach other. It is the buying of sexuality, of a commonwoman, that brings the
racestogether. This womanis not the imageof a pure gift, she is the law that has to be bought for 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:
“when they buy the law, then cargo will come up. Whites will come and receive their cargo and we will do the same. We
will then 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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commercethat is also to some extent positionedas outside the present world of moneyand commodities. Woman’sbody
here mediatesanother form of creation but also another economicsystemwhere commoditiescometo be mediatedby the
gifts needed to purchase sexual rights to a woman. It is the bush Kaliai who will own this womanand their understanding
of the globe’s future dependence upon them is one of all ethnic groups and races needing to give gifts to gain access to
this primordial mother. The world of commodities and of global power comes to be reduced to an indigenous paradigmof
power which is men gaining benefit from bargaining for control of a woman’s sexuality and her reproductive powers. The
globe is reduced to a huge bride-price system where the Kaliai control the ultimate productive woman which men lust
after.75
I have so far emphasisedthe gift element in this future world of global commercewhich trades in woman. Yet there
is in Censure’s attempt to make woman provide the global terms of world exchangealso a touch of the prostitution of the
underground. Thoughthe paymentsare small in relation to the cargo which spills out, and this makesthose paymentslike
token gifts, there is still an element of commerce in these transactions which were meant to take the Kaliai beyond the
existing world of commerce, for the undergroundmother’s body was to some extent to 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
engaging their undergroundworld. The Kaliai have unearthedand revealed their undergroundin order to trade it in a way
that makes its fertile powers accessible to all. They do not seek to hide or monopolise this woman, but will exchange for
access to her and in doing so they will create a world of racial and ethnic equality. In this analysis I have emphasisedthe
word token becausethoughthere is a buying of the Law, this does not obey the laws of a westernmarket place but is more
of the order of a tokenprice that becomesa gift whichsubvertsthe world of commercecurrentlyregulatingthe circulationof
commodities. The world of commerceis here redeemedthroughwoman. She providesan alternative economyto money,
the law of everythingbeing free. She is the law of marimari(pity, mercy, kindness). She providesa meansof escapingthe
existing world of commercebut partly throughthat world of commercecomingto be marriedin a tokenway to the powersof
reproduction that she provides. The globe here becomes assimilated to some archaic truth about the feminine. There is
here an attempt to embrace the 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 currencywhich trades on the libidinal investmentsmen have in cargo and in their sexual desires. The underground
here is a powerful metaphor which allegorically codifies the unconscious processes through which human desire is
realised. That unconscious is not a black box or an instinctual reservoir of prior desires, rather I see it as embodying and
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exploring those repressed psychic processes which are inscribed, constituted and tormented by the codes of gender and
race.

Producinga NewLineof Peoplethroughthe Underground
So far I 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 super-sexual,
super-procreative mother. However, Censure’s feminisation and eroticisation of the underground also took other forms
which included 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
earth with a new race who were born not from the separation of the living from the dead, but out of the marriage between
these two realms.
Censure’s sexual liaisons with underground women were at the telephone holes where he used to ring for female
Christs to come to him. He would stand up at these “doors belonging to God”, look and laugh at the undergroundwomen,
before spitting at them. He was flirting with these women before impregnating them with his spit. Censure claimed that
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
explainedthat this newline had emergedfrom:
someof the magic spit he used to do, whenhe spat at the “doors”. This spit of his was, he said, his power. This spit, he
workedit at the telephone. This spit would go and turn into a manor into a woman. Thesepeoplewould then comeup
and be schooled. It was like this we finishedour schoolwith this line of peoplethat we call “the spit of magic”. Whenmy
father finishedschoolingthis line, he then begangatheringtogetherall our ancestors[for their return].
Censure’s spit was likenedby 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
other occasions, Censurewas spokenof as their father in the sameway as God is Christ’s father. Censurehere re-enacts
the imagery of the Bible, becoming God in the process of making the underground the source of his virgin births. The
children who resulted from Censure’s sexual affairs with undergroundwomenwere to be his allies in working his new law.
Posingenput it like this:
This spit of PapuaNewGuineawould go downbelowand later they [the children] wouldcomeback to PapuaNewGuinea
and would work in helpingPapuaNewGuinea.. . . It is like this. Later whenfather wins this sit-down[existence]of ours,
this somethingthat they talk about “the Last Day”, whenthe groundmoves,then all thesechildrenwill comeup on top and
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they will be his line. His spit will becomehis line, and they will stop on top in PapuaNewGuineaand teacheverybody.
That will be their work, schoolingall the peopleof PapuaNewGuinea. It is like this PapuaNewGuineaOn Top doesnot
have plenty of peoplebecauseit does not haveenoughwomen. So this line will comeon top and occupythis placeon top
and teach everybody. They will school us in all these thingsthat you know, how to work food - the way you [whites] all do.
Censure’s spit was a way of repopulatingthe earth. The childrenfrom Otit’s spit would belongto PapuaNewGuinea
On Top which was seen as not having enough people.76 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 above-ground has the
same numbers of womenas those below ground that the cargo will come. The plenitude of the lifestyle of the white man
here is associatedwith another form of plenitude, that of attainingmore people and in particular more women. Froma new
line of morepowerful motherswill be produceda new line of Melanesianswho have masteredthe white man’sknowledge.
It is throughthe undergroundmothers of the past, throughthese female Christs, that the cult searchedfor a new line
of people to replenishthe living. It was throughmarryingone’s past, having sex with it, that Censuresought to 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 identities who are to occupyand institute that future world. In the new line of children who
are born out of sex between the 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 past is sexualised. The underground space of the feminine is here an imaginary space of fertility
wherethe powersof the humanimaginationdelegateto the figure of womantheir own creativeconstitutiveeffects.
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
childrenof their union were to belongto him and the surfaceworld and not to themand the underground.
It is like this: I will give this spit to you all, to all you womenwho are being schooled,and you will carry a new kru [off
shoots], a new line. All you womenwill becomepregnantand childrenwill then go down[be born]. My spit will go down
and a new line of childrenwill also go down. This newline of childrenwill not belongto PapuaNewGuineaDown[the
underground]. They will be my line, they will belongon top, for I belongon top. I belongto PapuaNewGuineaand I
workedthis spit and you carriedthemall and all this line of mine must later comebackon top to PapuaNewGuinea. They
don’t belongto youse.
In the underground, Censure was producing a new line of national citizens who approached the knowledge and
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competenceof whites. Here the undergroundmirrors that very transformationof subjects, and especially of children, which
the state and the church are trying to produce above-ground. We see here the way the civilising project comes to be
indigenised, as it comes to 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 moreeffectivewaysof makingPapua
NewGuineansresemblewhites. He held the true lo (law) of PapuaNewGuineawhich had comeup from the Wind of God
rather than from the transformative pedagogic projects of government, schools, missions and development. Here people
embracethe project of comingto be remadeand their resistancebecomesthat of moreeffectively producingthat project as
their own which Kaliai villagers did by mediating this project through their own understandings of metamorphosis and
transformationas boundup with womanand death.
In Censure’s cult, feminine reproduction becamethe mythic language for thinking about all production including 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-born and educated through a civilising process they had made their own
and which they had internalisedinto the very earth that markedand establishedthe conceptualboundariesof 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
followers who were central to his rituals and cosmological project. One of Censure’s solutions to this crisis was to turn to
underground women to provide the personnel who would work with him on top as the female Christs for Papua New
Guinea. Posingen explained that there were plenty of women in the underground, so Censure and those special women
known as the Wind of God started dividing up the undergroundwomen so that some would now come on top to work for
PapuaNewGuineawhilst others wouldcontinueworkingfor the underground.
On top did not have enoughpeople[woman,Tamasina]and so they [undergroundwomen]wouldsend someon top to
PapuaNewGuineaand then they could poromanall the womenof the underground.
Here women of the underground get re-assigned to take the place of those above-ground women who had operated as
doublesor poromanof undergroundwomen. The undergroundhere starts to providethe copiesor duplicatesof itself in the
surface world. It starts to mirror itself back to itself. In the undergrounda womanwould turn to another and say: “You go
on top and stay in Papua New Guinea and I will be your poroman.” Those that came on top to Papua New Guinea were
said to be coming to 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 undergroundproviding the womenfor the surface world 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 coupling an imageto its reality. The undergroundwomenrequire their doublesthis side
of the grave, they want to come to the surface and they need above-ground women to “draw” and “paint” them and their
labours. The underground has to be captured by coming to 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, and there is this something[cargo] that we wouldlike to give, but who is there truly
on top who could hold it and pull it on top? They are not there. If we were to give this somethingthere are no women
standingon top who could pull it on top.” All the womenof the undergroundused to speaklike that and also the Windof
God that used to school themall.
Here the inability of the surface world to create a new world was transformedinto the loss of women’s bodies which
Censure tried to solve by bringing some of the undergroundwomento the surface to becomepictures of the other women
left below. At this point, the imaginaryworld of the undergroundcomesto be more fully folded back upon itself, 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 humanimagination and the self-sustaining worlds of mirrors it can create. Yet this mirror function
was intimately married to the reproductive figure of woman. Indeed, the underground and above-ground became more
permeablewhen the figure of womansteppedout of the mythic space of the undergroundpast so as to re-mirror herself in
the world of the living. Here the dead mime the living miming the dead, so that they, the dead in the underground, can
again copythe living. This interchangeability betweenthe undergroundand the surfaceworld makescreativity reside in the
very permeability of these boundaries and in the labours of mimetic reconciliation which come from one world acting as a
doublefor another.
We need here also to treat seriously the processwherebyundergroundChrists were dividedinto two gendercampsone belonging to Censure and the other to the underground mother. The interface between past and present, living and
dead, undergroundand surfaceis here a sexual procreativeinterface. The mirroringof two worldshas its creative interface
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(Bachelard1983).
We also have to ask why imagesof the undergroundare boundup with womanand secret metaphorsof her sexuality
and procreative power. WhenPosingenspoke about his father’s cult, it was often about how its 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. I see the underground as 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
more than itself (this is woman’s pregnant body). This engendering metaphorical relationship between outside and inside
meanings, is displacedand reobjectified as a relationship betweenthe visible and the invisible, light and darkness, surface
and underground. It is this interfacebetweenworlds of meaningsthat is sexualisedand renderedprocreative.
Performances by the living, which were addressed to the under-world, brought to the surface the desires that men
had projected and objectified into an undergroundrealm of super-motherhood. There is a touch of Oedipus in this longing
for the underground mother and in the transformation of all desires into the model of men’s desires for a super-sexual,
super-procreative femininity. The underground here voices and objectifies the underground fantasies of men with all the
libidinal investments and pleasures which the world of fantasy is capable of bringing. Yet this world of fantasy also denied
its own fantastic nature and instead sought to realise and objectify its presence. The repression of fantasy here takes the
form of denying itself as fantasy, for the underground is an imaginary space that denies its own imaginary existence. As
the underground loses its believers, it attempts to keep alive its magical presence in the living world by sending female
Christs for the living to act as pictures of itself. Here the undergroundcreates the world of pictures in the surface world in
order to secure and mark off itself as real. The undergroundfor the Kaliai is not an imaginary space. It is we in the West
who tend to fictionalise other worlds, treating them as ideal and bodiless. For the Kaliai, the underground is a real space
whichrequiresthe artifice of the living to captureits magicality and reality. Throughthe processof transformingthe surface
world into ritual pictures, that is into a performative platformfor representations which refer to realities in the underground,
the undergroundsecuresits reality whilst renderingthe living as idealisationsof itself.
There was one other solution that Censure adopted to solve the crisis of not having a Tamasina and that was to
transformhimself into a female Christ. He declaredhimself a womanso that he could becomethe female Christ of Papua
New Guinea who was going to mirror the true underground mother. Posingen quoted his father as saying: “They are all
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running away, and I will not have a womanto come stand up strong so I will turn [change] and be Tamasina.” In the next
chapter I will focus on the themeof androgyny. I will start initially with Censure’scult but I will also look at how other cargo
leaders took up this powerful mythic themeof androgynyas an apparatusof transformationfor breachingthe divisionsand
stabilisedidentities of the existingworld.
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Chapter Six
Androgynous Imagery, Sexuality and the Procreative Powers of
the Imagination
And whenyou makethe inner as the outer, and the outer as the inner, and the upper as the lower, and whenyou make
male and femaleinto 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 Eliade1979: 106)
I want to start this chapter on androgynywith a story about an intellectually disabledKaliai man who was said to have
married a child belongingto the tevil that live in nearbymountains. Tevil which are also knownin Pisin as tambaranand in
the local languagesas mahrvaare said to have short armsand are never sick. They are sometimessaid to be peoplewho
have suffereda violent death and their souls hang aroundseekingvengeanceuponthe living. Thoughin Kaliai culture, the
tevil is a form of otherness, it is also a possibility of what it means to be human. Villagers who are selfish, greedy and do
not share with others are said to be tevil or mahrva. The Kaliai believe that a tevil will sometimesswap its child for one of
their childrenand that this tevil child can be recognisedby its constant hungerand crying. The Kaliai tell the followingstory
about one such changeling, the femalechild of a tevil which was left with them.
Timepassedand the child startedto talk. This child grewquickly - this tevil child. It grewquickly in termsof getting fat, but
its crying went on and on and peoplestartedthinking. All the big menspoketo the mother: “This child is not yours, we
think a tevil has exchangedchildren, she has takenyour child and left behindits child. This is why the child cries so much.
Nowlook, you can see its hands/arms,they are thoseshort ones.” As the child grew, it ate large and not small amountsof
food. All kinds of foods had to comecontinuouslyfor her to eat. This girl’s namewas Merisa. She grewup to becomea
woman,she developedbreasts; she workedgardensand she cookedfood. Timepassedand peoplespoke: “This woman
cannot go and marry a goodman”. We will give her to a longlongman”. This man’s namewas Narung.. . . Theyboth
cameand lived with us (the Mouk). This womannever becamesick becauseshe was the daughterof a tevil. She died
nothing[that is of natural causes, or not havinghad children]. She did not carry one child, she died nothing. After, they
buried her, her poor husbandran awayto us at Aikon. [He told us] “My wife died and we buriedher. I felt so sad for her so
that I have run awayto you”. My father spoke: “That’s all right, you stay. Whenyour sorrowfor your wife is finished, you
can go back”. [Narungreplied] “Oh no, I want to stay here”.
He stayedwith us for one year. . . . He wouldgo breakbaibai [cycadnuts] . . . and wrap themup, putting one bundle
here and anotherbundlethere. Thenhe would say: “Wife [meri] go get the baibai and put it in the water, so we can go
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now, we are alreadyhungry[i.e. we have stayedlong enough].” He alwaysworkedlike this. He alonewould do this work,
he had no wife around. He wouldtalk nating[nothing] to himself alone. He wouldtell his wife to do things but then he
himself wouldgo do them- do this and that. He woulddo all these things. Whenthe baibai was ready, he wouldsing out
to his wife: “Wife let us go get the baibai so we can uncoverit and all the big mencan eat.” He would talk like this and then
he himself wouldgo get thesethings. [He would tell his wife] “You go turn the stoneand pull the baibai up fromthe water”.
[He wouldreply in her voice] “But whereis the leaf? You go get the leaf first”. He would go get the leaf and the cane.
Then[assuminghis wife’s role] he wouldgo turn the stoneand pull the baibai up.
He would talk like this to his wife, yet it was not his wife it was only himself. He himself wouldsend himself out to all his
orders. He was the husbandand wife at the sametime . Em i bungimem tasol [he gatheredthemtogether]. After he
coveredup the baibai, he would talk, he wouldtalk as a woman,the wife wouldtalk: “Narungshall we eat here or shall we
go back to the village”. Thenhe would reply: “Ah, we will cooksomefirst, cooka few and eat a few first and then we will
carry someback to the village.” He would then changeplaces[wife speaking]“All right, well go get somefirewood”. He
wouldgo get the firewood,light a fire, put somestonesin it, and then put the baibai in the fire. [Husbandspeaking] “Hurry
and turn the things so they are donequickly, the sun is close to setting” [Wife speaking] “Do not worry, they are nearly
donenow and we will go”. He workedat changinghis own voice. . . He wouldsend his wife to get somethingand then he
himself wouldgo get it.
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 otherness 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
internalising the deceased other into himself. Some psychiatrists might see in the above story the pathology of a
schizophrenic but I want to argue that containedin the pathosof this moving story is precisely that imaginarydialoguewith
the other which all human beings require in order to be themselves. In the case of Narung, the other is doubled over,
operating as both the othernessof womanand the othernessof a child of the dead. I see this story as speakingabout the
domesticated monstrous feminine, a theme that can be found in some other bush Kaliai stories which speak about a
tambaran or masalai meri who is captured, brought into the village, smoked on a fire and gradually taught to speak and
work gardens. This masalai meri will later marry and become the founding ancestress of a line of people. In the above
case of Merisa, this wild femalenessthat is integrated into the social order does not begin a new line, rather she becomes
integrated into her husband’s identity; so close and necessary does she become to his existence that he refuses to part
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with her. I see the power of this story, the reasonwhy it is narrated, as comingfrom the fact that it speaksand acts out the
imaginaryrelationshipwhich every man has with woman,wherehe needsto becomeor to internalisewomanin order to be
himself. Narung simply makes manifest the psychic structures which underpin all existence, where some internal miming
and voicing of the other is needed in order to be oneself (Mead, H. 1934; Sartre 1948, 1975). The fact that the feminine
other is here monstrous alludes to the danger which comes from coming to be lost in the boundaries of the identity of the
other. The monstrous wife here represents both the gift and the act of terror which the other poses to the boundaries of
one’s own existence.
I want to argue that the abovestory is not so extra-ordinarybut is simply an extensionof that imaginarydialoguewith
formsof othernesswhicheveryoneneedsto sustain so as to render all life meaningful. This needwhichis often invisible or
normal can becomeexplicitly reworkedin certain historical circumstances,like the colonial context, which involve their own
negotiations with otherness. Indeed, one of the main points of this book is that this general need to occupy (and even to
domesticate) the space of the other in order to be oneself is a central feature of cargo cults. 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). Mimesis is 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
being a subject. Throughmimesis, people develop alternative secondidentities to inhabit: they transgressthe boundaries
of themselvesand they transgressthe boundariesof social orders predicatedon buildingcertain stabilisedidentitiesaround
certain stabilisedcorporealschemes.
So far in this book I have focused on how mimesis works to appropriate and destabilise those processes of
becoming-white emanating from European inspired institutions. I argued that mimesis does not so much deny the
processesof becoming-white, rather it internalisesit into the frameworkof one’s own culture such that it also empowersthe
past in the process of moving people into their reworked white future. It is this ambiguous mixture of modernity and the
past that I want to continue to analyse but now focussing on how the mythic world of primordial androgynous ancestors
cameto be mimedas a way of realisingthe projectedfuture of becoming-white. Oneof the imagesof the creativepast that
Kaliai cult leaders returned to was that image of androgynouscreative beings which was central to Kaliai myths about the
originsof men’s housetambaranand of the existing social order. In Kaliai cargo cults, the processof going back to a world
where sexuality had not been fully dichotomisedwas often the languageemployedfor 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 racial identities and inequalities. Here, the body of the other sex provideda
way of destabilisingall thosemeaningsand social frameworksthat were built aroundunambiguousclassificationsof 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.” He rightly sees it as a processof going back to the beginning, “a regressionto the primordial”, and by
this he means a return to that more ambiguoustime before the processesof Creation created the current differences that
make up the categories that order the world (Eliade 1979: 114).77 In this chapter, I analyse how the othernessof 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 created a line of flight, which though it often mimed Europeanprocesses for becoming-white, did so within an
alternativeindigenousmythic vision of processesof metamorphosisand transformation. Here we are going to be analysing
the processof creatingcreationand the role of the oppositesex in providinga spaceof alterity throughwhich the world can
be refiguredand seen in a different light.

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 past in order to realise the future was the Koriamcult of the early 1960s. In chapter one, I pointed out that this cult
had a major impact in the village of Benim. There men dressedthemselvesup like womenand exposedto real womenthe
secret masksthat men controlled. There is a widespreadview in the Kaliai bush that the masksof traditional Kaliai society
are a punishment given by God to the black man prior to God running away to whites to whomhe gave His true valuable
secrets. As Posingenput it:
Tambaransare now possessedby men. We hide themfromwomen. The reasonfor this, I think, is that God is still
punishingus. Wewere bikhet, God ran awayand He gave us this something. However,He did not give it to makemen
happy. No way. It is a punishmentfor buggeringup menbecausethey were unresponsiveto His talk. This something
hides, if it were to comeup “clear” (i.e.. into the open) all humanswould be destroyed. This somethingis not something
good, it is His punishment. He spoke: “You were obstinatetowardsme, now whenthis somethingcomesup you must hide
it well, if you do not hide it you will die”.
Traditional masked ceremonies have acquired new meanings as they becomepart of the racial interpretation of the
Fall offeredin cargo cults. The deceptionsand trickery of maskswhich underpinnedtraditional 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 masks is seen as people’s entrapment in lies from which they cannot escape. Men in particular have
been given the punishment of having to hide a lie and their participation in a lie. Utopia comes to be seen as a world
without gendered secrets; without the engendering qualities to which secrets give rise. Posingen told me this was why
Benimvillagersexposedtheir masksto women:
Theyexposedthemso that a goodlaw could comeinside themall. Nowthis something[masks], in the Bible they say it is
sin and that it should not be worked. For this is somethingno good, whichis hiddenfrom women. It must be revealedso
that goodcustomscan comeup. Koriamworkedit and this cameup.
Prior to exposing the masks, the men of Benim put on the grass skirts of women, they cut coconut shells in 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 me the followingdescription:
The work of Koriamcameup to Benim;peoplehad heard his talk and they workeda meetingof all the big menat Benim.
Theyworkeda big feast and this was to be the work for exposingtumbuan. Tumbuanwas to be revealedand all the big
menput on grass skirts like all the womenand they cameoutsidesaying: “We nowhave comeup like women. This power
of us [men] can nowcomeup for you womento see.” The manwho was inside VarkuthrewVarkuoutsideand someof the
youngwomensaw it, but someof the old womenwere scaredand they coveredtheir eyeswith grassmats, othersstayed
inside their houses.
They[the men] put on coconutshells, so their breastscould standup and be similar to the breastsof women. Theycame
outsidecarryinga [cordyline] branch,like this, saying“we are all womennow, we are no longermen”. Theyput on all the
clothesof women,for this somethingtumbuanand Varkuwas nowrevealed,so they workedthis. Theyhad all become
womennow[ol i meri pinis na] for somethingwas nowexposed. Beforethey were all menwhenthis somethinghid.
Here men equate the loss of their secrets with a process of disempowerment which is experienced as their feminisation.
The paradigmatic image for feminised men is provided in Kaliai myths which 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 putting on coconut-breasts, at the sametime as they exposedthe masksto women,were mimingand seekingto
recapture this original androgynous time of equality when men did not dominate women through the terror of monstrous
masks. The exemplaryKaliai model for a world without poweris an androgynousworld which is also the world prior to God
running away from the Kaliai and giving them the punishment of masks. In Kaliai cargo cult mythology, the secrets which
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sustain the white man’s power are seen to have emergedalongside the secrets which sustain the 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. I see the Koriam cult as reworking the disempowerment of Melanesian men
brought by colonial contact; that colonial experience of feminisation is revalued and positively embraced by coming to be
assigned an original creative force. Here the androgynous world of myth provides the image of utopia, namely a world
without secrets and the monstrousinequalities whichsecrets create.

Censureandthe processof becomingwoman
I want to turn now to some more recent cults about which I 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, I want to turn to look at androgynous
imagery in the Censurecult. At an early stage in his career, Censuredeclaredhimself to be a womanand in fact to be the
female Christ who was going to deliver a new existence. Later in his career, whenhe was dying and had few followersleft,
Censurestarted to have undergroundwomenenter his body. As Censurelay on his bed, they would speakfrom his mouth
to his family. I want to look at the specific ways in whichCensuretook up this processof becoming-woman.
In chapters four and five, I describedhow Censuresearchedamongst his followersfor a female Christ who would reenact what had happened in America where he claimed a woman created the new existence enjoyed by whites. At the
beginning of his cult Censure was successful in getting women to 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 Censure was trying to marry their daughterswithout paying a bride price. As
Monongyoexplainedit:
The thinkingof somemen startedto foul and they no longerhad goodknowledgeand they thought this man[Censure]
wouldmarry themall [the youngfemaleChrists] for nothing. All right, they then stoodup and ran awaywith their children.
One manran awaywith his child, and then another. It went on like that, until they [all the femaleChrists] were all finished
and we then sat 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 woman to stand up as a Tamasina for Papua New Guinea. It was then that Censure declared that he
wouldbecomethis woman;that he wouldbe the femaleChrist for PapuaNewGuinea. Posingenexplainedit like this:
Plentyof peoplestartedleavingus, until my father and us were left behind. He spoke: “It doesn’t matter, I alonewill pull
this food [the cargo]. I will be the Tamasinaof PapuaNewGuineaand pull this food.” He spokelike this and he worked
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this promiseof his but he died and there is nothingnow.
Here Censuretakes on the role of the fertile womanmissingfrom his cult; he becomesthe female Christ who will complete
human existence. Having proclaimed woman the true creator, Censure had to become her if he was to complete his
internalisationof the powersof creationas he imaginedthem. Theresasaw it like this:
. . . we were counting[naming, assigning] all the Tamasinasdownbelow. Nowthey wantedthoseon top [cult women]to
cometo be their poroman. They [abovegroundwomen]camebut they did not stay, for they cameand ran away. So
Censurestoodup and said: “All right I aloneon top will standup for PapuaNewGuineaas its Tamasina. I will work with
the womendownbelow.”
Here Censure becomes a double of the feminine; he starts to reflect and internalise underground identities which now
come to surface in his own identity. 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 comes to be focused on him; that comes to require that his identity be radically refigured to embrace
and embody their creativity. In his lust for these women and in his lust for the powers of creation that they embodied,
Censure was willing to divide up and fragment his own identity so as to keep alive within himself that which he desired to
continueto exist outsidehimself.
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 women but also both moieties. Here we need to remember that Little Bird
(Piraou) is gendered female whilst Big Bird (Bogi) is gendered male and, according to Posingen, Censure’s femaleness
camefromhim belongingto Little Bird.
This talk has its sourcewith this, that in the story [myth of origins] Piraouis femaleand Bogi is male. Well father is
Piraou, he is female. Well whenhe wantedto standup this work of his, he never had someoneelse to be his poroman. . .
. It is like this, this womanPiraouwent and foundher line and her brother went aroundand foundhis line. For this reason
all the line of Piraouis femaleand all the line of Bogi is male. It is becauseof this that nowthis talk-box cameup and father
wouldsay “I am a womanI am not a 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’s house
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 differencecameto be internalisedand mappedout in Censure’s body. Monongyoexplainedit to me like this: “He
worked it like this: it was half to the side of womenand half to the side of men. The half side that went to womenwent to
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the left side and the half side that went to the men went to the right side. He worked it like this, the two of them worked it
like this, he and this Tamasina[undergroundmother].” Here we see Censurebecominga mirror doublefor an underground
female Christ who is bifurcatedin the sameway as himself. WhenI queriedMonongyoabout this, he again emphasisedto
me that 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 Monongyoput it:
He markedit so that she alonewouldwork. She would work to the side of womenand to the side of men, to both sides.
Now, father [Censure]had to work on top and this Tamasinahad to work downbelow. She had to work like him, like how
father told her. This womanalso had to work it, half male and half female, for she had to school all her line [Little Bird} and
later she wouldhave to turn and school all Big Bird. She had to work the sameway. Father workedlike this on top and
this Tamasinahad to work like this downbelow. In her work, she had to followthe positionof father. It is not as though
she could work someother kind of position to that of father. Her position had to followthe positionof father. Father had to
work it first, and this [the ritual work] went downbelowand they then followedfather, all the underground. It is not as
thoughthe undergroundcould work somethingdifferent to that whichfather was working. If they did this, then thingswould
not comeup all right, things would not end good.
In encompassingboth the male and female, Censureand this femaleChrist encompassboth sidesof 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
should rememberthat Censureis spokenof as appointingher. Indeed, she mirrors his dilemmathat he has no poromanor
pairedequivalentin the Big Bird moiety to share and reduplicatehis labours. Posingenexplainedit like this:
It is like this, he alonestoodup this work. Nowsupposingthere was a Big Bird to join Little Bird [i.e. Censure]and the two
of themcould work it [the ritual work], then it would be all right. Little Bird could teach its line and Big Bird could teach its
line. This is the reasonthat there is this talk that half his side is male and the other half is female. Its meaninggoesback
to this, he alonestoodup this work so he had to work towardsthe femaleside, that is Little Bird, and he had to work to the
other side, the male side of Big Bird. Nowthis undergroundTamasina,she had to work it the sameway as well. Half her
side was femaleand the other side was male. The reasonwhy they said half the side was femalewas becausethis is all
Little Bird and the other half side that is male goes to all Big Bird. Its meaningis like that. But if anotherpersonhad stood
up with Censurethen he [the other person]could teachall Big Bird and Censurecould teachall Little Bird. If two people
had stoodup then they wouldnot have to work this other thing [dividedidentities]. For, one personwould school his line
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and the other manwouldschool his line. But no father workedit differently and its meaningis like this, it is like a manwho
straddles[kalapim] a stream. [I ask: “He would speaklike this in picture-talk is that right?”] Yes he would be straddlinga
stream,he would be workingon one of its sides, on this side of the water, and he wouldalso be workingon the other side
of the water.
I 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 followers from different villages independently told
me of Censure’sclaimsto being a woman.
Part of Censure’s internalisation 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 Censure who had female Christs as his poroman. This information came up whilst I
was discussingwhy disputesamongstcult followersacted to block the lo. I was told that whenyou buggeredup an aboveground 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 thinking about Censureso I fastenedthis pig of mine to go buy [compensate] this poromanof Censure’s
down below. I straightened her and it was finished.” At this point her husband, Posingen, interjected, saying: “It is like
this Amulmulwas crossingGod, the God downbelow. It is like this he was crossingthe Tamasinadownbelow. So for this
reason this pay was worked.” Posingen went on to tell me that Censure’s poroman were those underground Tamasina
who were known as the Wind of God. Prior to this, I had always thought of the Wind of God as not having gender; but
Posingenclarified the relationshipshere like this:
It is like this, the Windof God is a woman. A womanstandsup as the Windof God, who alwaysspeaksto father. . . The
first time, Lydia [of BikpelaPisin] stoodup as the Windof God. Arego[of Liklik Pisin] also stoodup as the Windof God. All
of these womenwere the Windof Godwho spokeand father heardthem. . . it was not enoughfor a manto standup as the
Windof God. . . Nowall the [underground]menjust work; they workedalongwith Otit, but it was the womenwho stoodup
as the Windof God.
I was also told that the knowledgeknownas the Wind of God was like what the Bible called the Spirit of God. All the other
underground women did not know the Wind of God nor did they know the special tok ples language which Censure said
was English. Censure received his knowledgefrom the womenknown as the Wind of God and he used it to school other
undergroundwomen. Here the undergroundcomes back to itself via the detour of those above ground; and womencome
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to be schooledby women(the Windof God) but via the mediationof an above-groundmanwho starts becomingthe voices
he is relaying. This is how Posingen explained it: “This talk place [Censure’s English] stops just with the Wind of God, it
came to my father who learnt it and father then returned it back down below [to other underground women]. Now down
below,they all didn’t knowit [with the exceptionof the Windof 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 down below to join them. Censure’s illness was thought of as the female Christs invading his
body where they did damage. I was told how Censure’s soul would leave his body and then a female Christ would appear
in his mouthand speak. In the Kaliai area, thoughsick peopledo 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.
Censure was seen as unique in this. It was said that when the underground women “wanted to come and 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
womencameinside and startedspeaking. They would tell peoplewhereCensurehad gone: “Father is still hearinga court
at Balito, he is still there;” or “Father is still schoolingall the womenat Balito.” The voice that cameto Censure’smouthhad
the samepitch and intonationas a woman’svoice and in particular it had the voice mannerismsof a misis, a white woman.
Nowwith all the womenof PapuaNewGuinea,if they talk, they talk strongly. But this womanwho startedto talk here, she
was not like that. She was a misusfromthe underground,they are like that, like this woman. It was not as thoughit was
like my father. Nowwith all thesewomanon top, whenthey talk, they talk strongly; nowthis womanwhenshe cameshe
wouldtalk truly easy [gently]. His [Censure’s] talk woulddie and she would start talking saying: “In a little while father will
comeback; it won’t be long now.” After a while she wouldsay: “Fatherhas comebacknow.” Whenshe spokelike that,
father would get up and call out for smokeand betel nut. He would say: “I left completely, I went over to that area, to go to
a court in that area, over what this mandid.”
We see here partly the undergroundobjects of Censure’sdesire and that is a black womanremadein the image of a white
woman. It appears that the voice of above-ground womenis too harsh to be the creative voice of the undergroundfemale
Christs who though they might have a black skin have incorporated into their bodies the gentleness and grace of a white
woman. It is in the remade voice and persona of black women that Censure speaks. He takes the vocal gestures of a
white woman and uses them to mediate images of alterity by projecting them onto an undergroundblack femininity which
he in turn internalisesand objectifies as the undergroundvoicesof his trancepersona. I was told that the 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 production of new hybrid identities that is being experimentedwith here; a new form of womanis comingto
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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
exploring its magicality and fecundity; here the transformative power of the civilising process comes to be renderedas the
magical 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. Perhaps it is the
civilisation process as a process of feminisation that is coming to be spoken here, yet it is also coming to be diverted by
being associated and relayed through the creativity of the feminine in traditional Kaliai myths of matriarchy. There is a
marrying together of images of empowerment: that coming from tradition, which associates creative labour with the
feminineand the androgynous;and that comingfrom Europeanswhich associatescargo with gentility and the civilisationof
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 undergroundwantedCensureto attend certain trials, they would send women“to pull his Wind” so
that he would go down below to them. These womenwould work an illness to comeup to Censurewhen they wanted him
to go and school them. The womenwho resided in Censure’s mouth were said to have been carried by Censure’s sisters
in the underground and these women were thus the same moiety and blood line as Censure. They were his matrilineal
body; that is the feminine side of his identity within this kinship systemwhere men transmit their totemic-moiety 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 such womenwho were called Dodomuand Ilaten: “It is like this, his sisters
carried them. Now it is not enough for some other meri to come and watch from his mouth. No other Tamasinacould do
this, only his kandred could come and stay in his mouth and talk.” When I asked why Censure’s kandred (nieces) were
given this task I was told that they were watchingover him duringthis period whenhis breathwas takenfrom him.
Theywould stay so they could kis [receive, capture] his wind, it was also so that they could give wind to their father
[Censure] so that he would not go completely. So that he could sleep like he was. Theywould come,sit downand watch
inside his body and whenhe cameback and went inside his body, then they wouldgo out again.
The other interpretation that I was given for Censure’s illness was that his body was being farmed and used as a
garden by underground women. Earlier on I 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 from inside his
stomach, and they sometimesinjured him. Censure’s sickness came from him internalising the feminine. It was they who
were feedingoff him by using the inside of his bodyas a garden. Indeed,someof themstartedpulling food out of his body;
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the very food that Censurewas eating to keep himself alive. Posingenexplainedto me:
This sicknessis like this. . . He spoketok piksalike this, that all the womenwould go inside him and washall the dirt inside
his body. They wouldgatherthis dirt. They wouldgo inside his stomachand becauseof this bloodwould comeup. He
was then defecatingblood. He spoke: “This sicknessof mine, all the womenfromthe undergroundare workingfood inside
my skin, insidemy stomach.” We wouldgive him large quantities of food, but it wouldnot remaininside his stomach. All
the womenfromthe undergroundwould comeinside his stomachand they would 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.78 Censure and his family were especially worried about the women
feeding on his insides, they were worried when he becameill that the undergroundTamasinaswould pull him down below
and put a stop to his garden. Censurepromisedhis family that sevenor eight years after his death somethingwould come
up. The undergroundfemale Christs were said to have been shamedby the above-ground women’s rejection of Censure
and so they wanted to pull Censure down below by giving him this illness which would end his above-ground life. They
also volunteeredto take on the intimate task of becomingthe female Christ who would work with Censure as his poroman
and help him deliver the new law of existence. They were said to “like” Censure which in Pisin has connotations of sexual
desire and they wanted to pull him down into the underground to reside with them.79 Rejected sexually by the women
above ground, Censureturned his desire to be desired to the undergroundwomen. There is in Censure’s project a certain
narcissismof the male subject loving himself throughthe imaginaryfiguresof his own thoughts; of wanting to be desired by
the imaginary idealised objects of his own desire. Posingen informed me how the underground women had spoken to
Censure, saying:
It is like this, all the Tamasinasdownbelowlike you and they want to openthe law. Theywant to pull you downbelowand
then they will work the law to comeback on top. Nowall the Tamasinason top don’t like you. Nowlook, you speakto
themall, but they are just afraid.
Whenhe was ill and passed out, this was interpreted by Censure and his family as Censure attending undergroundcourts
to explain why he had no femaleChrist. Posingenexplainedit to me as follows:
He would be courtedfor this reason,he would have to go downand say that he did not havea Tamasinato standup on top
and poroman[befriend, pair off with] him, for PapuaNew Guinea. He wouldgo and have to straightenall this talk. He
wouldhave to say for what reasonhe did not have a Tamasinaon top, for PapuaNew Guinea. All the womenin the
undergroundwere cross and it was for this reason, becausethey would try hard and whenthey lookedup there was no
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womanfor PapuaNewGuinea,there was no womanstandingup there who was working. Whenthey lookedup they just
sawmy father aloneand so they wantedto pull him so that he would leave, so that he would die.
Censure to some extent comes to be consumed by his imaginary lovers who are literally eating his insides. He
internalises them and they in turn internalise him. In this mutual inhabiting of each other’s bodies there is also a tension
and a mutual cannibalisation of identity going on. Posingentold me that the womenof the undergroundwere cross at the
way Censurehad beenrejectedby other womenand for this reasonthey workedat cutting his body, at cutting his stomach.
He had no Tamasinaon top, so all the womendownbelowbecamecross and they cameand buggeredhim up like that.
They[the Tamasinas]would comeall the time. Nowwhenhe used to “die” [becomeunconscious], he would lie asleep, and
this womanwouldcomeand stop in his mouth, and she wouldsay what it was all about. She wouldspeakit out, saying:
“Father doesnot have a Tamasinaon top, so we will pull him downbelow, so that PapuaNewGuineawill havenothing.
Whoelse is going to standup [in the place of Censure]. We will pull him downbelowand he will school us downbelowand
whenit is our time and we are ready, then we will comeback to you all.”
As Censure lost more and more of his followers, and as he becametoo ill to perform new songs and dances, so Censure
movedthe new laws of existence,his garden, into his own body. I was told that whenthe womencameto clean Censure’s
skin “they were working the law of kaikai [food]”. Censure told his family: “This skin of mine is dirty but later when all the
womencometo clean it, it will come up as food.” Whilst I was told this Theresainterjectedsaying its meaningwas that 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 decompose in a way that
allowed the female Christs to continue coming to collect blood, flesh and knowledge from his body. Posingen described
this as a form of Holy Communion which would clear the head and thinking of the undergroundwomen, giving them their
newknowledge.
The law was on his skin and for that reasonthey cameto take all kindsof laws and all this something,like his meat. They
wouldthen work it so that new knowledgewould comeup to themall. Knowledgefor those downbelowwould comeup
fromall the meat of my father. They wouldwork it like that so that good knowledgecameup to themall in the
underground. In the talk-picture that cameto us of PapuaNewGuinea,they wouldsay that this was kaikai. However,
whenit goes to the underground,its meaningis like this: that they all said that they wantedto eat the meat of Otit so that
they had moreknowledge. He was cleaningtheir knowledgethroughthis, like us whenwe nowreceiveOikaristia and wine
[Holy Communion]and they [priest speakingas Christ] say, "You eat my meat and you drink my bloodso that you are
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strong, and you will have a goodlife." It is like that in the Bible, they talk like that. "You will eat the meat belongingto me
and drink my 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
who internalisedhim as muchas he internalisedthem.

Melo: BecomingWhiteand Male
I want to turn now to look at another cargo cult which also deployed processes of androgynisation as weapons in a
colonial struggle to abolish the differencesof race. The cargo cult I want to now discusswas begun in the late 1970s by a
womancalled Melo who alongwith manyof her followershad been part of Censure’scult. This cult never reachedthe 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 movement was partly
made possible by Censure’s claim that a female Christ would reveal the new law of equality. Like Censure, Melo re-read
the Bible in terms of traditional Kaliai myths of matriarchy where womenare posited to 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, when womendiscoveredthe secrets about tambarans, womenhad beardsand no breasts. Melo took on
these imagesof masculinisedfemininity. She cut her hair and glued it to her chin to form a beard. She also used vines to
tie her breasts in ways that denied their protruding feminine nature. She refused to carry things on her head like other
Kaliai women. Instead, like Kaliai men, she carried everythingon her shouldersand walkedaheadof other women. This is
howMonongyodescribedher behaviour:
With thesebreasts of hers, she would get vines and tie them, so whenwe lookedat them, they did not look like breasts
were there. No, they would be flat like thoseof us men. Whenshe walked,she wouldcomeup to all the big menof the
village, she would not go to the women’shouses. No she would insist on going inside the men’shouse. It went on like this
and all the big mensaw her and said: “This is a big manhere, you must be quiet. All you youngmen, you cannot come
inside [the men’s house], the big manhas comeand you must all walk outside.” Whenthe big mentalked like this, this
woman[Melo] was truly happy. Nowsupposingthey spoke: “Ah, you are a woman,you go back to the [women’s]house!
Look all the other womenare in the marriedhouses!”, she would respond: “Whois that who is a woman,I am man”. Melo
wouldrespondback like this. We could not call her Melo, we had to call her “unisman”(honest man). It is like this, she is a
personof law.
Melo’s claim to the status of a man was recognised by some Kaliai men who went so far as to incorporate her into men’s
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secrets about tambarans. During tumbuanceremonies, Melo would go into the men’s house and put on a mask and come
out dancing with it. I want to argue that in Kaliai myths the alterity of another time was often paradigmatically figured as a
primordial time of androgynyand that bush Kaliai cargo cult processesof androgynisation embodiedthe utopian desire for
an ambiguousopen form of time that had not been fully overdeterminedby the emergenceof clear divisionsinto the social
arena.80 To repeat the androgynous past was to repeat and recreate a world prior to the formation of rigid hierarchical
differences.
Melo did not just take on the identity of a Kaliai man, she also often took on the identity of a white man. WhenMelo
arrived in a village she would inspect it 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 own village, she would tell
peopleto sweepan area that had rubbish and to cut grass in anotherovergrownarea. Like Europeans,she was especially
strict that there was no dog or pig faeces lying around. She irritated young men and other women by ordering them to
removeany faeces. This position of power which Melo claimedover young men and other womenled to manycomplaints
and it was one reason she was forced out of her village. She and her female companionhad to go live in garden houses
outside the village where they continued working their law. Yet, for a number of years, Melo had many male supporters.
For example, she had a male secretary (kuskus) who would write down in Pisin all the talk, customsand rules of her cult.
Those who disobeyedMelo’s orders were threatenedwith expulsion and told that they would not be able to enter the new
law of existence when it came. Individuals who feared missing out on their cargo could buy off this pig-headedness by
giving shell moneyto Melo. Monongyogave me this account:
She wouldsay: “Nowyou must truly believe, whenyou look at me like this, then you must believe. All right whenI am at
my villageand I speakthere is not one manwho will sack [disobey]my talk. If he sacksmy talk, then it is not enoughfor
me to kis [incorporate]him, his sit-downwill not comeup all right. He will just remainas he is, he will remainbehind. When
everythingcomes,I will distributeit and you will all cometo me. But someothers who have said that they will stop [i.e. not
join the cult], they will receivenothing, there is not one thing that will comeup to them.” [Monongyoexplaining] It is like this
they would not receivecargoor money.
Melo consistently worked at assumingthe identity of a man and people condensedand projected their own desire to
be different sorts of people into Melo’s own desire to be a different person. Melo’s dissatisfaction with her position in life
became a metaphor for the Kaliai dissatisfaction with their own position in life and this was why Melo acquired followers.
She split the men into two camps, those who opposed this new position of respect and power acquired by a woman and
those who saw the revaluing of this womanas a means of revaluing their own existence. Monongyodescribedto me how
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on one occasionMelo and her followerswent fromAikonto Moluoto see the cargocult law of Mapilu and Malour. She was
reportedto have said: “I want to check out this line of men. Are they workingit the sameas me or will they leave this road
and go wayside [abris].” When Melo arrived at the village the leaders of Moluo spoke “ah the big man has come.” Even
though there was no dirt around the village, all the womenrose and started sweeping. Other people madesure there 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
disrespectful and would provokethe angry reply:
I am not Melo, do you think I am somethingnothingthat you can call my nameMelo. I am your big man. Whyare you
calling me like that? Do you think you could find someoneelse the sameas me. You must call me “unislaw”(honest law),
only then would 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 condensed in Melo’s exploration of new
ways of being a person. Here one form of transgression becomesassimilated to other forms of transgression. Taking on
the identity of a man by a woman becomes equated with the process of the Kaliai taking on the lifestyle of whites, the
refiguringof the genderhierarchypromiseda refiguringof the racial hierarchy
Melo claimed that by transforming herself into a white man, she would gain respect and influence amongst whites
who would then listen to her requestsfor cargo. Monongyoput it like this:
She thoughtof the white man’slaw and she wantedto becomelike him - like a masta. She wantedthe big mento think
that she had becomelike a white manand that she would makegoodwork comeup to their village. In time, they would
cometo have things like a car and all other things. She spokethat she would work it like this: that her talk would go to the
white menand they wouldhear her talk and they would send all of these things.
Modelling herself on white men, Melo also adopted the practices of having other women as her domestic servants.
She would sing out for them to bring water and food. This often made other women angry, but Melo would respond by
saying:
You must work it like this, so my stomachis all right. You must not work towardsme like I am a native, you must work like I
am the numberone [leader] of you all. You must work goodfood, like this, so I can eat, rest and think about the talk of the
come-up [newexistence]belongingto us.
Inside her house, Melo had a kitchen helper - a kukboi - whom she would order about as though she were a European:
“You break the pawpaw, get rid of the seeds and skin and put it on a plate for me to eat.” Melo’s kukboi did the cooking
and cleaning. After she had finished eating, Melo would sing out: “Ah mankimasta come and take away the plate.” The
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plate would be removed, washedand put away. Melo might then ask her mankimasta to find a cup and bring it with water
so Melo could wash her hands in the same way as Europeanswash their hands after eating something messy. Whereas
other villagers used the bush as their toilet, Melo ordered that a latrine be built for her exclusive use. Inside her house,
Melo createda pillowusing piecesof cloth and a pieceof timber. She built her bed a long way off the groundso as to keep
her skin cleanlike the white man’s. Monongyoexplained:
Their [Melo and her femalecompanion’s] bed was not like this which we are sitting downon, it was antap[high off the
ground]. Duringthe night they slept antap, it would not be goodif they slept downbelowand the dust of the fire workedit
so their skin was coveredin ash. Their skin had to stop antap, so that it was cleanall the time, so it was cleanlike that of
yours. It was not allowedfor dirt to go on top of it. In the morningshe washedher hands, washedher legs, washedher
eyes, and then she would throwawaythe clothesof yesterdayand she would put on newones, a new shirt and clothes.
No, she did not put on clothes, she put on the shirt of us men.
Melo was here imitating Europeanhabits of cleanliness She also use to sit downon top of people’s bodies, claiming
that she was now sitting in a comfortable European couch. Inside her house, she also built a European style chair and a
table using vines and bush timber. ThereMelo would sit like a Europeanman, and with her legs crossedshe would receive
peoplefor consultations. Monongyogave me this description:
She workedit like this, wheneverpeoplecame,they wouldsit downon the bed but she wouldgo and sit downthere - on
the chair. She wouldsit and put her legs like this [crossedlegs]. This markedthe sit-downof a masta. Whereshe sat
down, there were plantedbehindher three piecesof woodfor supportingher back. Whenshe sat down, she could lean
back like all mastaand talk to all the people: “You all have what sort of worry?”
When travelling in the bush, Melo would navigate around like a European, using binoculars she made from carved
pieces of wood. She also built a cameraand madepeople decoratethemselvesbefore lining up to be photographed. She
claimed that when the photos were developedthat people would see themselves with new white skins which they were to
acquire. Monongyodescribedhow:
She wouldmakepeoplestandup for a while and then tell them: “You can now be happy. Later I will wash[develop]this.
Whenthe film comesback, you can see these photosof ours and be happy. Nowyou must decorateyourselvesgood.
You will see your skin and it will be as white as that of all white men. It will not comeup black, like us natives. No way!”
Their skin would comeup white, like all you whites, and then they [Melo’sfollowers]could be happy.
I asked Monongyo if 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 [people in the
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photos] would comeup like all whites and then all kinds of something[cargo] would comeup.” Melo told peoplethat if they
did not get their photographstaken by her “then it would not be enough for their skin to change and for them to come up
like all masta; they would stay as ol kanaka(natives).” Those whoseskins remaineddark would becomethe natives of the
new race of white men; and their black skin and subordinateposition would remainwith themforever. Like other Kaliai cult
leaders, Melo presentedher work as people’s last chanceto earn the right to enjoy a future Europeanlifestyle. Her photos
were not just representationsof, but a meansof producinga newwhite bodyfor people. Monongyoexplainedit:
Yes, the photo would changetheir skin. For it is like this with this photo of theirs: she wouldwashthis photo and after she
washedit their skin would comeup good. Nowsupposingsomepeoplewere afraid and she was not able to photograph
them, then their skin would remainblack.
Here Europeanchemical notions of development get 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
captures one tevil or ano which is how people refer to the soul and secondskin a person will inhabit when they leave their
first skin or body. Melo’s camera promised to reveal and capture this second skin which was the future identity that a
personwas to inhabit whenthe new law of existencewas won. Using Melo’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 hegemony which is people becoming
white by seeing themselves through European eyes. 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 new way of developing the Melanesiansubject was offered by the camera which 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 practices were 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
objects it portrays. The alternativeimageof reality offeredby Europeantechnologypromisedan alternativeworld which for
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.81
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
camera did correspond to a certain truth and that concerns the way all identity is constituted through a process of seeing
oneself through the eyes of others including all their techniques for capturing and accentuating the process of seeing. I
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 mourning and memory of the dead.
What also makes the mechanical eye of Europeans so powerful is that the transformative creative power of machines is
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 photos it produces, does offer people alternativeways of seeing their 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 bring about.
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 I 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
dominant sex. Melo’s autonomyfrom men went further than this. Though she had a husband, she also refused to have
sex with him, claimingit would damageher law and she would not be able to deliver a new existence. 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 broken the law and that he could no longer live in the
same village as her. Her husband did leave, but later he became sick 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 women whom she
called her wives; one of them was Aikele’s wife. Melo was beaten a number of times by men who accused her of using
love magic, like a man, to attract femalelovers.
Even before she left her village, Melo had taken on the identity of a man to the point where she demanded a wife.
She carved a penis out of a tree called Bola, tied it with a string to her body and used it in sexual relations with her wives.
One womanwho becameMelo’slover told her relativeshow Melo had warnedher: “supposingwe two sleep togetherand I
throw my penis and it comes to your vagina, you cannot be startled”. In the case of Melo, the process of internalising and
assuming the body of a man was used to sustain the process of becoming white, and also vice-versa, the process of
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internalisingthe white man’s identity was used to sustain the mythicprocessof becomingsexually other - of recapturingthe
creative androgynouspast. People’s experienceof their bodies is central to their experienceof themselvesand the world.
The body is the site of one’s identity, its minute gesturesencodea whole social order which governsits 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 reexperiencethe world is by internalising the body of the other into their own interactionsand practices. Monongyogave me
this description of the alternative social world which Melo created around herself using her claims to a new corporeal
identity:
She cameup like a masta, this woman.. . she would say “Ah, you give me a kukboi” She spokethat she would be her
wife: “All big menyou give me a kukboi”. . . Everything,like food or water, or somethinglike her trousers, all thesethingsof
hers, this womanwould have to washand look after them, and cookfood for her. She herself [Melo] would not cook.. This
womanwould washher clothes, washher trousers, theselong trousersthat we menwear. . . Whenit was sunnythis
womanwould carry these things and go washthem. Whenthey were dry, she would put themaway. She would also
straightenher bed.
We have in this miming of the minute aspects of western domestic behaviour, the appropriation of the otherness of
the future through the appropriation of the otherness of the past. The process of being engulfed in the identity of a
Europeanman, this mimetic fusion and involvementof racial identities in each other, is also associated with the reliving of
an androgynouspast world which mimetically fuses and involvesthe different genderidentities in each other. The magic of
mimesishere lies in capturingthe distanceof the past so it can be used to capturethe distanceof the future.

Imoke’sSexuality
Currently, in the Kaliai bush there is one other aspiring cargo cult leader who has embraced sexuality and the
opposite sex to try to create a new world. This man is part of the New Tribes Mission and he has asked me to conceal his
identity by calling him Imoke-Bloweh which in tok ples Aria means “Imoke cut it”.82 I will refer to him as Imoke. Imoke is
often scoldedby his wife for workinga cargocult even thoughhe 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
succeed in revealing the new world. In November 1994 when I visited Imoke, he told me how he went to family planning
classes organised by the New Tribes Mission and 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 European ideas
about procreation, it cameto him that his relationshipto God was of a similar sort in that he expectedGod’s semen/spirit to
206

Chaptersix

impregnatehim and lead him to conceive a child which would be the new talk he would carry. God would give His sperm
in the form of a spirit to him so that he could carry God’s newchild whichImokecould then give to everybodyelse.
This thinkingcameto me, for me to ask Godthat He would give His spirit to cometo me. All right this thinkingcameto me
and I workedat praisingGodwith my thoughtsthat he wouldgive me what was in this bookabout the happinessof
marriage,wherethe eggs of womenand all these little thingsthat belongto men, whichget up children[sperm], the two of
themwould join togetherto forma child. I was studyingthis whilst I was lying downand I was prayingto God. I thought
like this, that the spirit of God will comeinside me and it will work inside me like the egg of womanand the water of a man
whenthey join together. This spirit of God would comelike the water of a manto me, and this spirit that stops inside of me
wouldbecomelike the egg of womanand the two of themwouldjoin and work togetherand get up one goodspirit inside of
me.
We see here the feminisation of a man who sets himself up to be inseminatedby God to becomehis vessel. We also see
here the spiritualisation of procreation, where the water of man becomes analogous to the spirit of God that entered the
Virgin Mary, only now the child that is born is a newschool of thought. The desire for a new blackChrist is here realisedas
a processof internalisingand reformingin one’s body the Europeannotion of God and the most powerful imagethat Imoke
has for this incorporation of something outside that transformsand creates something new is woman. We see here again
how the process of becoming white is a process of men becoming women in order to give birth to a new Christian self, a
newvoice. As Imokeput it:
In termsof my thinking, this spirit of God will comeinside of me and will work with my spirit, my body, my blood, and all the
different parts of my body, alongwith my thoughtsand my knowledge,all of this will comeup and be like the egg of woman.
I alonewill becomethe egg of womanand God will comelike the water of a man, the spirit of Godwill comelike the water
of a manand it will work inside of me and get up a newchild, like this somethingthat comesup to me [Imoke’svision,
hallucinations]and whichI use to talk to all menabout the nameof Jesus. This newchild is like this, it is the new
knowledgewhichhas comeinside of me and whichI will start and use to schoolall the menand women. This is the new
child. I sawthis and I askedHim for it and beforeit did truly cameup to me [his visions]. This is what has formedmy belief
and I believestrongly in this: that later this child will comeup and it will showme as it did the previoustime. This child that
cameup to me, cameup to me in talk and strength, in talk and power. This here is my child and God’schild together.
Imoke is widely suspectedby many bush Kaliai of being mad and he also suspects that this might be the case. This
madness is seen by Imoke as a form of divine madness, which allows him to see God, the dead, and all that which is
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. Indeed the womenwho were referred to 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 mad visions so that he would find the secret or whether they gave them to him so as to block him discovering
the hidden truth of how the Last Day was to be realised. In November 1994, Imoke told me that there was another truer
reason for his madness which 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 spoke of his semenas his present to God which he gave with the expectationthat God would reciprocatethis
gift with cargo. He also told me how the sementhat fell onto the groundwould recreate the groundand the bush, and give
rise to a newexistence.
All thesedreamsand all these things that I have beenseeing[visions], that Godhas beenshowingme, the true as [origin]
of all this, it has to do with me alone. This as is like this, it is like this . . . my wife did sleep with me but sometimesshe was
weary[les] of me. Plenty of times, plenty of times, she was tired of me. WhenI askedher to sleep with me . . . she would
becomecross with me and I wouldn’t be able to sleepwith her, so I would go off by myself, and I wouldmakeit so that my
water [semen]spilt nothing, nothingonto the ground. All right this somethingnow, this work of mine[his masturbation]now
it has stoodup all this something,all these kinds of dreamsand all these thingsthat I used to see. . . It is like this they
cameup fromthis water of mine that I was using, that went loose nothingonto the ground. It is like this, I have lost it so
that later this somethingthat I have lost will pay all menand womenof the groundso that they can comeup [with a new
existence].
In my thoughts, it was like this, I was giving this to God, I was giving it back to God. It was my present. It is like this, the
work that Jesusmade,I was copyingit. Comingup to it throughthis.
All right my wife workedthis sort of customto me, so I workedthis, so that everything, all the plants, all the peoplewould
comeup fromthis work, fromthis work that I was making. It is like this, I was giving it back to Godso that later God could
give it back to me.
Imoke went on to point to a piece of talk in the Bible which spoke “Everything that has come up, it has come up from the
hand of this one child.” Imoke claimed that this hand was not just referring to the hand of Jesus but also to the work of
masturbationthat he was performingwith his own hand.
Imoke has spent a 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 streams were
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unblockedto allow his semen to flow into the sea so that all the other countries could be remade. The sea would spread
his semeneverywhereand allowit to reachall cornersof the globe.
It is like this, it [the semen]would comedowninto the streamsand whenI went aroundgetting rid of the dirt [pipia] in the
streams,it was so that this water [semen]wouldrun with this other water and it wouldgo all the way to the sea and from
there it wouldspray to all the areas. . . the time I was getting rid of the dirt I was workinga road for this [his semen].
There is more than a touch of megalomania and narcissism in Imoke’s visions. His desires for cosmic centrality
cannot be removed from his madness. Indeed, I 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 phenomenal worlds is displaced into the euphoric experience and desire to
create the material world anew. Imoke is a New Tribes Mission follower and their fire and brimstone vision of life has to
some extent influencedhim. He told me that after his semenrecreatedthe earth that all the bad people and their customs
wouldbe “cooked”and only the goodpeoplewould be left behind.
With this here, with all these newthings that are going to comeup, it is like this, later God will cook [incinerate] all the bad
customsand all the customsof the ground. He will cookthemand somethingnew will comeup. It will comeup fromthis
water [semen]. It will be all goodcustomsand all goodthingsthat will comeup fromthis, later on, on the Last Day.
The NewTribes Mission’s talk of the Last Day has revivedthe millenariandesires of cargo cult believers. The missiontries
to dampenthese desires by telling its converts that the Last Day cannot be hurried up, that it has its own time. Yet people
are not happy with this notion that they should be resigned to a world which disadvantages them. Initially when Imoke
started having visions he would visit gravesand waterfalls and wait for the dead. He tried to blend traditional Kaliai notions
of the underground with Christian imagery, however since the coming of the New Tribes Mission, Imoke’s visions have
increasinglybecomefocusedaroundknowledgecomingnot 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. There is currently a process of spiritualisation going on in the Kaliai where
there is now pressurefrom the Americanmissionariesfor people to edit out the dead from their conversations, visions, and
dreams. This has not really been successful in abolishingmillenarianismin the Kaliai bush but it has helpedto reconstitute
its language.
The relationship of cargo cult followers to the New Tribes Mission is ambiguous. Many believe that the missionaries
are trying to help thembut that the missionarieshave been forced by the governmentof PapuaNewGuineato trick people
about what is the true reason for their presence in 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 missionaries would be kicked out of
Papua New Guinea. The missionaries are seen as forced to collude with the Papua New Guinea government which is
nowadayspartly responsible for blockingthe cargo and the knowledgeof how to acquire it. Imoke told me that his thinking
was that the politiciansjust wantedpeopleto be underneathand dependentuponthem.
My thinkingis like this, that all white skins [NewTribesMissionmissionaries] are not enoughto talk out clearly to us about
all their customsin their country. For our governmenthas stoodup and placeda stronglaw [prohibition] in our countrythat
all the menfromother countrieswho comeinside cannot story to us about all the kindsof customsof their countries. It is
like this, someof your countrieshavecomeup free countries, they have comeup rich, but not us. I think that our
governmentthinks that we have to lift up the namesof all those who have stoodup and beenmarkedas party leadersfor
us. Theythink that they alonewill comeup as big men, they alonewill be rich. We will just be underneaththem. We will
work underneaththem.
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
missionaries as giving them cryptic messageswhich it is their task to decipher. The missionariesare seen to be doing this
so that they can reveal secrets whilst also escapingfrom governmentcriticismand expulsion. Indeed, Imoke believes that
this was why the missionaries gave him the medicine, so that he could start having visions which would reveal what the
NewTribesMissionwantedto say but couldn’t.
My thinkingis that they are afraid of the governmentof PNGso they are hiding it. Theyhid it and gave me this medicine.
Theygave it to me until I startedfeeling that this medicinewas workingin me and this kind of sickness[his visions] started
comingup. My thinkingis that they wantedto hide things and they usedthis medicineto changeall the bloodand all the
different parts of me inside, inside my body, so that I would out the talk [reveal the secret] and whenthe governmenttried to
checkwho had revealedthings it would just find me. It would not be able to find them
The other reason I was given for why the European missionaries could not reveal the secret of cargo was because the
Kaliai were still being punished for what they had done to God when they chased him away. Imoke explained to me the
thinkingof other NewTribes Missionfollowers:
Their thinkingis like this, that we stop with all the pig-headedcustomsof this groundand they [Americanmissionaries] are
not enoughto out the true talk to us. They [NewTribesMissionfollowersinvolvedin a secret cargocult] said to me: “We
live with pig-headedcustoms,we live with darkness.Our eyes are still coveredin darknessand for this reasonwe cannot
know. It is for this reasonthat they work at trickingus.”
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In chapter seven I will be looking more closely at people’s relationship to the New Tribes Mission and how a
clandestine cargo has been operating inside the new mission. But before I do that, I want to explore two other cargo cults
which cameup after Censure’s cult in the Moluo-Robosarea. ThoughI will be movingaway from the themeof androgyny,
in one of the cults there was still a desire to find a new way of using woman to give birth to the new age through the
mediatinglinks her procreativepowerscould establishwith the underground.
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Chapter Seven
Mimesis, Transgression and the Raising of White Children
The Other is no longer first a particular existencewhichI encounterin the world - and whichcould not be indispensableto
my own existencesince I existedbeforeencounteringit. The Other is the ex-centric limit which contributesto the
constitutionof my being. He is the test of my being inasmuchas he throwsme outsideof myself towardsstructureswhich
at once both escapeme and define me; it is this test which originally revealsthe Other to 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 Malour and Mapilu. Like Melo, the later two cargo cult leaders were accusedby Censure and his followers of
having copied Censure’s work. Mapilu’s cult was the largest and the first of the two new cults to emerge, but becauseit is
still workedsecretly by a few families I 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 speak to me. Many villagers, along with myself, saw this as an attempt by the
missionaries to cut down the flow of information that I was then receiving concerning 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 I don’t have as much information on this cult as I have on other Kaliai cults, for
Malour’s cult did not have time to elaborateitself arounddifferent events, issuesand crises. Malour’scult was basedin the
village of Molo. Most of the village went into the cult with the exception of Samaga, Septireh and the line that was to form
the villageof DokoSagra.
In Malour’s cult, we again find a concernwith mimesisand the processesof becomingwhite; with peoplestrugglingto
refigure the world by pushingthe boundariesof their identities into the corporeal schemesoccupiedby the Europeanother.
The power to create the world anewcameto be associatedwith the processof occupyingthat spaceof alterity providedby
the body and cultural existence of the white man who, in coming to be copied, was also made other than himself. We are
dealing here with processes of self-transcendenceand with the ritual dimensions of creation that came to be inscribed in
the processes which mime the minute gestures, mannerismsand speech patterns of Europeans. Throughout this book, I
have emphasisedthat in all societies the body is a site of identity and cultural order; and that people’s experience of their
socialised bodies is one of the crucial sites through which they apprehendthe world as ordered (cf. Foucault 1977; Grosz
1994; Jackson1983; Strathern, A 1975; Turner, B 1984; Turner, T. 1980). Music, singing and dancingwere used in cargo
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cult rituals to recompose 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 reworking and transformation of the body’s habitus provided a powerful medium for enacting utopian processes of social
transformationwhichanticipatedpeople’s desire to experiencethemselvesas other than themselves.
The utopiandesire to reformself and world, whichwas often playedout as the processof assumingthe racial identity
of one’s rulers, to some extent played out the hegemonic logic of western practices of pacification and Christianisation.
Certain pedagogic practices and models of self-formation had been offered to the local population as instruments of
liberationfrom the prisonof a violent cultural past. TheseChristianand 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 black man was internalisedand reproducedin local cargo cults.
All the Kaliai cargo cult leaders whomI knowwere proud of the way they haranguedthe local population for following their
ancestors’ ignorant, dark ways. In taking on these colonial inspired tirades, cargo cult leaders saw themselvesas seeking
to retrain morally the mindsof 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 self-formation, 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 governancewhichthey incorporatedinto their communitiesand into their
newsenseof self. The cult run by Malourin the mid 1970sis an exampleof this process.
Like many Kaliai cargo cult leaders, Malour made speecheswhere he yelled at his followers in a manner that 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 technologyof self-development pushedby whites, which he then used
to police his congregation with calls for them to becomebetter kinds of subjects. Like Europeans, Malour sometimesused
images of celestial future consequencesto establish the need to strive for moral perfection in 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
climb this ladder. Those who had been obedient would be able to climb up the ladder leading to God and the white man’s
lifestyle, but those who had been disobedient would slip off. A womancalled Amkou, who was part of this cult, recited to
me Malour’s speechesto them.
[Malourspeaking] “Womenyou must all listen to your husbands,so that whenthis laddercomesdown, your legs will be
able to climbup this ladder. I will showyou this ladder, I have written it in my book.” He wouldthen showus its mark
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[symbol]. [Malourspeaking] “Nowsupposingyour leg slips on this ladder and you fall down, then you will remainseated
downbelow, but your husbandwill have goneon top of this ladderand he would have left.” He spoketo us like this: that it
was to comedownonto the groundand peoplewould climbup and leave. But if a manwent on to the ladder and it was
slipperythen he would fall downand he would foreverremainthere, he would never be able to go up. For this would be a
personwho never listenedto talk, he would be a personwho had beatenhis wife and children. Papa[God] wouldsay to
this man: “You are pig-headedand cannotclimbonto my ladder. My ladder is for peoplewho have cleaninsides. All of
you, whosestomachs[emotions, motives] are dirty or who work at stealing, or work trouble, 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’s thinking was said to be: “Look they have showedour ladder to us, what shall we do so that we can climb up 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 [namba] of something belonging to us has been shown to us by this
man.” Here a Christianisedimageof the future was used to police not only obedienceto cult rules and leadership, but also
gender power relations. The cult placed an enormousmoral burden on women by requiring them to 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 women to stop wearing the European clothing that
most women were then wearing. Womenwere instead always to wear traditional grass skirts. Malour told women that 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 anger then everythingbelongingto you [your cargo] will not come. If you sit-downgood[behave],
then your father will see you and somethingwill start runninglike water. Your father will start to worry about you. He will
say: “My child is not wearingsomethinggood, my child is wearingall sorts of brokenthings, so what is 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
determines its sympathy for them in terms of their good will towards each other. The omniscient gaze of God is now
relocatedinto the more familiar gaze of one’s parents. They take on the judgemental, policing role of God. The hegemonic
gaze of the white man, as mirrored through the eyes of his God, is displacedinto the domesticating gaze of one’s parents
which offers in its intimacy the promise and hope of negotiating access to a better future. The process of internalising the
judgmental penetrating look of whites and their God - into the eyes of one’s parents - can be seen as an attempt to find in
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the other world a sympatheticset of eyes whichmight start to glaze over with feelingsof empathyfor the plight of the living.
This process of internalising God’s moral gaze into the watchful look of one’s parents also worked, I would argue, to
familiarise and bring closer to people a systemof surveillance that problematisedtheir moral identities. In part, behind the
omniscient moral gaze of the dead and God hid the eyes of Kaliai men whichwere focusedon scrutinisingthe moral details
of their wives’ labours. The outside eyes that followedthe living were the displacedeyes of men who sought to reformthe
world morally by developing a systemof surveillance and discipline focused on women. It was in 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 law imposedon women. If Malour saw femalefollowerswearingEuropeanclothing,
he would refuse to leave his house and come out into the village square to speak to people. Indeed, he would publicly
criticise and shamewomenwho wore clothing. Amkoutold me of the fear and guilt which gripped many women, how they
would publicly confess that they didn’t always wear grass skirts and they wondered what was going to happen to them.
This moral policing and disciplining of womenalso extendedto their relations with children. Malour was quoted by Amkou
as telling female followers: “You women, when the children cry, you must hurry up and give them breast milk. If they say
they are hungry, then you must hurry and cook so they can eat and we can all sit-down[live] with good talk. Later, your sitdown [existence] will come up really good.” Here the world of maternal duties assumesa moral significancefor the whole
society’s future. The everyday domestic world of women becomes morally re-coded as needing to produce for the dead
the imageof a harmoniousloving householdthat containsno bickering. Amkoudescribedto me the turmoil felt by women,
as the most minute aspects of their behaviour sought to create and fulfil a moral contract with the dead. She told me how
women would be seated in the village square listening to Malour and then they would confess: “It is true, we beat our
children. They are hungry and then they cry and we beat them, becausewe becomeangry with them. So what is going to
becomeof us now? What can block our stomachs[feelings] and allowour stomachsto remaineasy [calm]?” The cult here
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 desire for cargo is used to bolster ever more scrutinising forms of moral evaluation
by men over women, where men’s better management of women becomes the moral means for achieving a new better
future.
Throughout this book, I have argued that, like EuropeanChristianity, Kaliai cargo cults helped create and sustain the
very problematisation of identity which they offered to overcome. Moreover, through their advice and practices for
becomingthe ideal moral subject, Kaliai cargocults displacedthe pedagogicprocessof becoming-white into 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 came to be diverted by cult leaders, who reworkedthis moral processof 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 began to develop their own distinctive
pastoral powers for forming and caring for themselves as moral subjects. Villagers began to experiment with newly
appropriated techniques of self-reformation which often involved producing a critique of their own moral darkness whose
existence was read into the most minute disturbances of everyday life (not listening to one’s husband, arguing with one’s
wife, not feeding one’s children quickly and allowing them to cry too long). Cargo was the languageof value within which
followers internalised 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 reborn in the white man’s image (as
harmoniouslyconstitutedsubjects).
Septireh, who was in the village of MolouwhenMalour beganhis work, told me how Malour would visit gravesto talk
to the dead and so as to “kis [acquire] the law from all the big men [ancestors].” He described one such occasion when
Malour went with Kulo to the village cemetery and there Kulo re-enacted the conversion experience expected under
Christianityonly nowwith respect to his own ancestors.
All right he took Kulo and the two of themwent and stoodup there at the graves. Now[at first] Kulo didn’t hear anything
but Malourheardthem[the dead]. NowKulo, he thoughtthis somethingwas true. Theycameback here and they were
singingout, they sang out, and we all went and gatheredthere. Whenwe saw Kulo he said: “Brothers, I went and I shook
[with fear]. Me and your brotherwent and I shookno-good[a great deal], I didn’t have any talk. I will now comeup like the
wife of my brotherfor then I didn’t haveany talk [he is referringto the fact that Septireh’swife is knownas a quiet woman,a
womanwith no talk]. I will now be like a Christianman” . . . . Nowat this time I am not enoughto work one sort of talk
containinganger or to talk hard to my childrenor to beat my wife, or to talk behindthe backof anotherperson. No, my
hand, you see it my brothers? My handhas died. My handdied today, duringthe night. TomorrowI will be different, my
mouthwill be blockedand I will stay like that.
We see here how the processesof pacification, civilisation and Christianisation come to be refracted through the dead; an
operation which is full of paradoxes for whilst it simultaneously brings close and renders familiar these above hegemonic
processes it also transformsthem and makes them something different to 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
himself as a king and he used the title of queenfor his wife and a deceasedfemalechild with whomhe communicated.

Mimesisand the Bodyof the WhiteManin Malour’sCult
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Malour’s cult began when the leaf of a balbal tree was blown by the wind onto his breast. At the time Malour was
inside his house, thinkingabout this leaf whenit landedon him. He rose excitedly and showedit to otherswho then started
copyingdownits marks. Amkoudescribesthis occasion:
We brought a mat and he drewon it the marksof this balbal [leaf]. He drewall the marksfoundon all theseleaves
belongingto the balbal. He then spoke: “Youmust all believein this something,wheredo you believethis camefrom. I do
not knowwhere. I was asleepwhenit cameonto my breast. This somethingis just like whenpeoplewrite and send it [a
letter]. It cameand slept on top of my breast and now I hold it. You must all believein it and you must all copy the writing
of this somethingand you must followit.” He spokelike this about the leaf of the balbal. We all thought this somethingwas
true, for we wonderedhow this somethingcameto sleepon top of his breast All of us menand womenbelievedin this
balbal leaf, for the housewas totally closedoff, so howcould this somethingcomeinside? We said: “I think this man is
going to work us so our sit-down[existence]finally comesup. BeforeCensuretrickedus, then Namoreand Mapilu tricked
us, nowI think this manhas foundthis thinkingand it has comefrom Papa[God].”
Malour saw this leaf as a letter from God and he claimed it had come to him because he did not steal or work other
sorts of trouble. Malour’s cult soon took on a new twist when his young daughter died. Instead of burying her in the local
cemeteryjust outside the village, Malour buried her next to a large stone close to his house. Aroundher grave, he planted
decorative flowers. There he and his followers would go and pray for Malour to receive talk and money from his daughter.
Amkoudescribedtheseoccasions:
Malourwouldcomedownfromhis house, go to this grave, sit downand pray. I am not clear about all theseprayers. He
wouldwork talk first and then a new personwouldcomeand pray. Well the soul of this child would comeup to her father
and mother. She would comeup at night secretly to her father and mother[so as to give moneyand talk].
If followers were sick, Malour would advise them to pray at his daughter’s grave, telling them that tomorrow their illness
would be gone. He would say to a sick person: “You go speak about it 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 I workedsomesort of crosstalk to my childrenor to Leo [her husband]then I would go in the
afternoonand confessthis. I wouldgo sit downand speaklike this: “Papatoday my stomachwas hot towardsall my
childrenand I sacked[disobeyed]the talk of my husband,so I am talking clear about this to you so that you can help me.
So you can raus [expel] this sin of mineand I can go and live 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.” Though he did not know how to read or write, Malour handed out pieces of paper and he tried to
school his followers in penmanship. Most of Malour’s followers did not know how to write and they simply scribbled down
all sorts of marks which Malour then inspectedand graded (cf. Worsley1957: 97). Amkoudescribedthese school lessons
like this:
We wouldall start writing about and about [in haphazardways]. He would comeand look at theseand say: “Your writing
has comeup like this [gives a mark]. Theresa’shas comeup so much, Leo your writing has comeup so much.” He would
work at correctingthis somethingof ours. . . He was copyingall the teachers.
Malour’s followers believed he was schooling them in the new future knowledge which would come with the lifestyle and
cargo of whites. Apart from imitating Europeanteachers, Malour also 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
would be stretchedout and he would turn from side to side inspectingeverything. With this unusual posture, Malour would
work Englishphraseslike “Howare you today?” Paul, who had beena memberof this cult, gave me this description:
Nowwith their boss [Malour], he wouldbe walkingaroundlike this. He would yell at his line that they must hear his talk.
He would walk about on his toes, lookingupwardswith his eyes, he was a youngmanbut whenhe yelled there was not
one big manwho would reply back. He was a rubbish-young-man-nothingbut whenhe spokeall the big mensat down
quietly. This walk-about of his was not like ours, it was like the walkaboutof all misis whenthey put on these shoesof
theirs, they walk aroundin a similar way. This shoe of theirs, that is up and down[high heeled]. We natives, we do not
walk about like that.
Paul told me that Malour held meetings with his followers in Pisin and that he appointed secretaries who were
responsiblefor writing downin booksthe messageshe receivedfromthe dead.
He would sing out to his secretariesand they would comeand start writing. His brother Pauluswas schooledat the
communityschool and so he had this knowledge[of writing]. Whenhe gavetalk to this man, he was able to write it down.
He would say, “This piece of talk of mine, you must give it to our line. It is not enoughfor me to give talk to them. I just will
sit downand you Paulusand Akatungyou must give the talk to all our line. I am not enoughto talk. I will wait and speak
only whenthe law is about to break.”
Malour also had two servants to do his household chores. Like Melo, he was here imitating European domestic life.
Followers were 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 Malour would remain standingwhilst his guests dined, which to me suggeststhe etiquette
of a restaurantowneror an anxiousdinner host:
Malourwouldmark a day for everybodyto get together. He would order somepeopleto cook and somepeopleto go
hunting. All the food was to go to Malour’s house. All the food for the feast went to Malour’shouse. A manand his family
wouldgo inside and eat. Whenthey had finished, anothermanand his family wouldgo inside and eat. The Boss would
just be standingup and looking. Whenthey had finishedeating, anothergroupwould comein. It went on like this until
everyonehad eaten.
Apart fromtaking on the personaof a boss and a teacher, Malour also took on the powerful Europeanpersonaof a healing
Christ. Paul recountedhow everyonewould be seated under a hot sun in the village square, where they were learning the
newlaws of their existenceand there they also watchedMalourheal the sick.
They[followers] wouldall sit downunder a hugesun and their boss wouldtalk to themabout the kindsof law that they
wouldhave to follow. If someonewas sick he would go to Malourwho would comeup like Jesus. I sawthis and my wife
sawit. He would hold somebodyand say that their sicknesswould nowbe finished. If someonehad a sore he wouldhold
it. One of my sisters had a sore on her leg. Malour had two namesBossand Teacher. Well the Teachercameto look at
the sore.
Paul went on to describe an occasion when everyone was 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: “Oh it is just my old mother, she startled me. I
thought it was someoneelse but no it is mother.” On other occasionswhena plane flew over, Malour would raise his hand
and say: “Ah sorry, you can all go on top, later I too will be flying on top.” Malour was claiming that when his law
succeeded, he too would fly in a plane. WhenMalour spoke to planes, his words were 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
followersmistakenlyunderstoodhim as knowingEnglish.
We are dealing here with the way people play with structuresof self-identity and with the way the internalisedother is
refiguredinside the self. It is impossibleto be a self without a vision of the other whomone internalisesand respondsback
to. The other is not simply outside, but as Sartre points out, he is alwaysinside the self as one of its constitutive moments
with which it exists in dialogue. In the colonial and neo-colonial context, the empoweredposition of this other swapsplaces
with the self so as to engulf certain individuals who enjoy the experiencesof power which comefrom mimingthe identity of
those who dominate them. We are dealing here with how people internalise images of alterity and what lines of flight and
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becomingcome to be authorised through the process of becomingother. Here the alienating other provides the terms for
going beyond the boundaries of oneself; with people internalising the other as a way of familiarising and overcoming the
alienating structures of colonialism. The way out of the mirror gaze of the colonial double is to becomethis mirror; to walk
throughand into it, in a way that allowsyou to appropriateits imaginativespace. People stage this mirror function, perform
the gestures,rituals and commandsof the other so as to displacehis presenceby becominghis presence.
I would argue that the process of familiarising and internalising the white man appropriates his alienating gaze, but it
is also true to say that it relocates it inside indigenous societies where it empowers the cargo cult leaders who mime the
critiques and haranguesof missions and state officials. Mimesis is both a meansof overcomingthe alienating structure of
race relations and also a means of reproducing those alienating structures in the individuals and communities which
internalise the new enunciative boundaries throughwhich they now form their new sense of themselves. No subject has a
relationship of pure self-possession, all subjects comeback to themselvesthroughthe mediation of cultural categories and
in the contemporary situation the categories through which one reflects and forms one self are provided partly by western
culture. People’s sense of self-identity 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 area which they do also by confirming that they “misunderstand” or have reread the messagesgiven so
as to discovertheir true hiddensecret.
ThoughMalouroften claimedhis thinkingwent only to the Big Man- God- it was not like that, for he and his followers
often spoketo the dead. Amkoutold me howMalourinformedhis followers: “Wheredo you think all your fatherswho have
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 contact a special deceased relative. 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
received from the dead. Amkou told me how Malour’s secretaries would say: “This sort of talk has come up to our boss
and we can now give it to you all, so you can live well. You all must not steal. You, young girls, must behave yourselves;
you, young girls, must be strong at school [cult’s moral school].” On other occasions, “talk” would come to Malour in the
form of a spirit. His voice would change and his secretaries would recognise this and come running with paper to write
downany messages. Thesewere often denunciationsof the longlongculture of Kaliai ancestors. Malourwould say:
You must work it like this [cult work], you must be strong, and you must get all sorts of thingsto cometo us. We will see it
with our eyesand we will live well and be happy. Before, all our ancestorssat downlonglong, but we the newline want to
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try hard to find the thinkingthat will allowus to live like all masters. For our existenceis no good. We work hard in our
gardens,our mothersfill up the water containers, breakfire wood. What time will our sit-downchangeso we can sit-down
good? Are we to sit-downlonglongall the time like this?
Like Censure, Malour situated his cult in opposition to the past and as representing a new generation that was trying
to discover new ways of thinking about the world. Yet this processof becomingwhite, which rejects the prison of the past,
also embracedthe dead as a way of escaping the alternative of total imprisonment in white culture. Like Censure, Malour
rejecteddevelopmentas the road to the white man’s existence. This brought him into conflict with the committeemembers
of the local government council who lived at the nearby village of Doko Sagra; they reported Malour’s cult to a visiting
native kiap. Though these committee members had their own cargo cult beliefs, they were not happy about continuously
having to do government work whilst others ignored it. We can see here the way people becomegovernmental subjects,
how they take on the policing role of administrative structures, reporting their own relatives to the administration for failing
to fulfil the new disciplinary routines that start to form the 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,
development work, and church work. Those at 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 alternative processes of
becoming-white which Malour was proselytising. We have here competing ways of becoming-white, where those
empowered by the administration’s version of this process feel undermined by its appropriation by those without formal
authority. At the local level, people competewith how they are to mimewhite culture and its processesof becoming-white.
Some seek to reclaim a degree of dignity and autonomy from these process of whitening themselves which they do by
getting their own dead to 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
proceeded to Moluo where Malour lived. There he asked Malour why he had buried his daughter close to his house and
whether he expectedto receiveLaw and moneyfrom her. The kiap tried to shameMalour by repeatedlycalling him malas,
the Pisin term for a commonspecies of timber tree (Homaliumfoetidum). He also allegedthat Malour had married his wife
to other cult leaders, that is made her sexually available to them, which was not true. The kiap then threatened to gaol
Malour and his secretaries, which started the womencrying. During the night, the kiap cameup with a compromise,a new
form of punishment,whichinvolvedcult followersdiggingup the body of Malour’s daughterand replantingit in a newgrave.
Paul gave me this descriptionof how the next day they unearthedthis decayingbody, which had been buried only for three
to four weeks.
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Eventhoughpeopledidn’t have spadesthey usedtheir handsto dig; it was like they were dogs. Theydug and dug, until
they cameup to the coffin. They carriedit to the top. This was their punishment. Flies were everywhere;my own family
had run away, they were afraid of the flies and the smell.
After this punishment Malour never sought to start his cult again. Instead, he, like many other Kaliai cargo cult leaders,
joinedthe NewTribesMission.

MimingWhitesthroughone’sChildren: 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 found in 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
appeared to people in dreams and even whilst people were awake. I want to explore this appropriation and reworking of
the process of becoming white by turning to the cult that started before Malour’s - the Mapilu cult - which was organised
aroundcertain spirit children who had white skins. In the afternoon,villagersfrom Robosand Moluowould gather together
to sing and give food to Mapilu’s childrenwho wouldeat it inside their parents’ house. A huge haus kiap (kiap’s house)was
built for these childrenat Maldungon the River Angal whereMolouand Roboswere then living.
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 hiddensourceof 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 thesechildrenlike this:
Whenhis wife menstruatedshe would bury the blood. She would dig a hole, like a grave. She woulddig aroundin the
bush and other places, she wouldwork at putting this bloodthere. This bloodlater cameup to her as a personand spoke:
“Mother, what do you think this somethingis that you work at burying? It is me here, it is me MichaelRoss”. This was her
first born child. Nowwith her secondborn, anotherbloodcameup and he spoke: “I am Johnson”. A third one cameup
and he spoke: “I am Bullet”. So there were nowthree of themand they workedat giving talk to their motherand father.
Only they could see them, the rest of us could not see them.
Panamealso had a fourth spirit child called Semrengenwho was not as pleasant as the others and with whom I want to
deal separately later on. ThoughPaname,throughher children, was the sourceof cult knowledge,it was her husbandwho
controlled cult meetings and activities. Panamewas said to have been blocked from public speaking by her children who
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informedher: “Motheryou cannot talk, whenthe law breaksopen, we have markedthis as the time for you to talk.”
The three spirit children - Michael Ross, Johnson and Bullet - becamethe conscience of the community and part of
its desire for a new moral order. They would come and say: “Mother, you must speak to all the men that they cannot be
cross with their wives, they cannot hit their children, they must sit-downgood.” Followerswere instructednot to 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 own the moral policing of themselves. We need to recognisethat these
children are white and it is the perceived moral gaze and critique of European institutions 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 context a certain form of amnesia often operates where people sometimes pretend that their grandparents
were ignorant of all morality. It is within this hegemonic rendering of memory and 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 idealisedmoral policing which was both claimedby, and which they projectedonto, Europeansand western
institutions. Mapilu’s white spirit children to some extent worked to further internalise white hegemony, transformingit into
a familiar offspring; into a moral gaze with which people could live. I see these white spirit children as people’s alter egos;
in Freudian terms their 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 European-informed moral gaze that continuously watches over them.
Thesenew childrenrepresentthe birth of a new structureof guilt. A new modeof self-reflectioncomesto be fetishisedand
objectifiedas the gaze of their remadehybrid offspring.
Here the pedagogic transformationswhich are making people white, that is other than themselves, are projectedand
more perfectly realised in spirit children who internalise whiteness into indigenously derived bodies. Through these white
spirit children, people realised the desire to becomethe other and to look at the world through those 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 represent the
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’s children. The fact that people came to police themselvesmorally throughspirit children who had becometheir white
conscience was not an imaginary phenomenon totally removed from the “real world”. For it corresponds to certain
everyday interactions which I witnessed in the field where children would sometimes criticise their parents and
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grandparentsfrom the standpoint of development, church and government. Patrol reports are full of observationsby kiaps
that it is to the youngthat the administrationmust look for support for its policies, and it was this groupthat in practice often
provided it. In terms of Kaliai parents, they often associate the position of the government with their children who they
nominate for appointments to western institutions. I see Mapilu’s white spirit children as a way of objectifying, of reflecting
allegorically, on those processesthat are part of Christianisation, pacificationand developmentwherechildrencan become
the moral guardians of communities through the alignment of those children with western institutions, discourses and
pedagogic practices.83 The creation of one’s spirit children into one’s policing consciencewas a processthat re-enactedin
a refracted form the internalisation of policing which came from raising children reared 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 new race of white spirit children. It is significant that it was not people’s own living children who would
bring the future utopia but those children associatedwith the traditional Kaliai space of power - the dead. The world of the
past also cameto be rebornand revitalisedthroughthe processof it becomingwhite. At the sametime, the white manand
his processesof becomingwere also madesomethingother than themselves.
Panamewas unable to have children and in part her spirit children fulfilled 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-fulfilment, where Mapilu’s and Paname’s desire for children becomes entangled and
mergedwith the collective desires of a community for a new world made up of a new kind 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’s cult was 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. Mapilu and his wife were youngwhen they
began their cult and many young people - like Paul - held prominent cult positions. I see the white spirit children as
externalisingand reworkingthose internal pedagogicprocessesof becomingwhich were focusedon Kaliai children. Kaliai
elders still often accusethe youngof forgetting their traditional culture - its myths, rituals, songs, and techniquesfor making
bark cloths and shields. The young are sometimesaccused of becomingtoo much like 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,was a bad temperedwhite brute.
Ex-cult followers saw Panameas copying that part of Censure’s cult which involved Censure begetting spirit children
in the underground. Amkouput it like this: “Whenwe went to Censure’sstory, Censurespoke about his childrenSen Les,
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 children from Censure’s spirit children was that they camefrom Panamecarefully burying her
menstrual blood. Mapilu told his followers that this care shownby his wife towards her blood was also why these children
spokeexclusively to their motherand not to him:
You all look at my wife, her childrenhave comeup to her. I just receivetalk fromPaname,all talk comesfromPaname. All
these menthey bring their talk to their motherand then she gives it to me, so that I can speakabout it. But I do not receive
talk frommy children. For Paname,she behavedproperly towardsthem. Whenher sick-mooncame, she plantedthemall
and becauseof this the childrennowcomeup to their motherand not me.
Other womenwere expectedto copy Panameand also carefully bury their blood so that they as well could producea new
race of benevolent whites. There was here the notion of producinga moral obligation with spirit beings, where the original
care shownto themwas to be reciprocatedin the future. The maternal relationshipbecomesthe ultimatebond of debt that
can be projected into the outside world of the dead and into the world of a white future so as to tie these spaces of alterity
to the world of the living. Women, as mothers, became the great mediators. Women’s capacity to create relationships
between living communities (as in marriage) was now deployed to 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 utopianidealisationsof what
is possible. Women’s control of the future comes to be transfigured into the moral burden of creating a new benevolent
race of childrenwho thoughthey inhabit the spirit world owe their identity and form to the care of their mother towardstheir
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 how womendiscoveredthe basis of a new
social order. Mapilu’s cult borrowedCensure’s reworkingof traditional Kaliai mythologyand especially Censure’sview that
only the procreativebody of womancould create a newsocial order.
Another point of similarity between Mapilu’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. According to Amkou: “She [Paname]
spoke that they, all her children, changedtheir skins like snakes. She spoke that their skin had come up like the skin of a
snake, like snakeschangetheir skins and we see it lying aroundin the bush. She spokethat they turned into 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 meetings in Australia. Mapilu informed his followers that his wife also went with her children to these meetings in
places like Sydney. Paname would 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 been to Australia and there her hair had been cut like a
misis. Amkourememberedthesesceneslike this:
Whenshe styled her hair like this, it madeus think that her story was true and that she had goneto Sydneyand they had
cut her hair there. . . . Whenwe hearda plane, she wouldget up and say: “Look, that is themthere - MichaelRoss,
Johnson.”[Panamespeakingto the plane] “You all go aroundon this planeto Sydney,later I 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 claimed that this huge plane did not always
remain stone and that her children used it to take her to Australia, often against her wishes. Amkougave me this account
of Paname’slaw:
She wouldnot stay goodin her house, she would go foul about in the bush. After a while, in the afternoon,she would
comebackto the houseand say: “Did you hear the planecry?” We wouldsay “Ah yes”. [Panameresponding]“Me, oh
bloodyshit! This Bullet, MichaelRoss, and Johnson,they pulledme and we went. Theyfouledme, and we went to
Sydney. Thesethree menI don’t knowwhat sort of peoplethey are. I wantedto stay here but they were strong
[persistent].”
Mapilu supported his wife’s claims to have travelled to Australia, saying it was important work, for she had gone to receive
Law. He complainedhow she was alwayscomingand going at the expenseof her need to rest. He called on other women
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 sometimes when Paname came back with her unusual afternoon hair
styles she carried the yellowsap of a certain tree whichshe said was medicinefromAustralia.84
She wouldput this sap in a shell and she woulddressthe soresof the youngchildren. At this time, they had plenty of
sores and they were sick. This womenwouldcarry this medicineand she wouldsay: “The medicineis here. Theytook
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me and I went to Sydneyand I have broughtback this medicine.” All the womenwould get up and say: “Our nephews[the
white spirit children], their customis very good, for they acquiredmedicineand gaveit to their motherwho carried it back.”
Everybodywould be really happyover this “water” [sap] of this tree. She would say: “You all comeand let me dressyour
sores.” Whenthey dressedthe sores they did not cover themwith somethingthey just paintedthemwith this medicine.
At the waterfall where Paname would catch her aeroplane, followers often gathered to perform feasts.85 Paul
describedthis site and its cult significancelike this.
This waterfall is as I said to you before, it has a four engineplanecalled Lolomeh. The rock has a shapethat resembletwo
enginesover here and two enginesover there. This place she called it Brisbane. It also has a small creekthat spills over
and its nameis Jordan. We would drink fromthis small creekand we wouldwashour sores in this small creek. If
someonewas sick they would drink fromthis small creek. She would get up and say: “This hugeplane, you nowsee it
lying downthere, but you wait, later you will see thingsdifferently”.
Near this plane there were other significant cult features: there was a stone that was shaped like and referred to as a
tractor; on top of the waterfall there were sedimented layers of stone which were seen as stacked timber; 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. At the waterfall there was also a stonewhich had two roundcircles knownas namba(mark,
symbol) and to which people made speeches requesting cargo. One circle was for Little Bird followers and another circle
for Big Bird followers.86 Paul explained: “I, who belong to Little Bird, would speak to my mark; and you, of Big Bird, would
speak to your mark. You could not mix them.” These marks were said to be similar to the round circles which Censure
discovered at the Glass of God. At their waterfall, Mapilu’s followers decorated themselves and sang cult songs. Those
who belonged to Little Bird would sing on one side and those who belonged to Big Bird would sing on another side. The
cult’s songscontainedthe nameof the spirit childrenand they were often songsof sorrow. One song containedthe words:
“MichaelRossI havefallen downon a wrongbelongingto me, MichaelRossI have fallen downon sin.” Thesesongswere
similar to songs in the Catholic Church, both involved people internalising and owning their sin. However, in Mapilu’s
songs, the request for redemption was not to God, Jesus or Maria but to a spirit world of people’s own making over which
people felt they had more control. After singing, individuals would come forward and call out “the names of all these boss
who gave this talk to Mapilu and his wife”. Paul describedhowhe went and sung out:
MichaelRoss, Johnson,Bullet, before we went and saw Censure’s namba, but nowit is goodthat one belongsto us, close
to us, on our ground,and we can comeand see it like this and be happy. You will get up this law of ours, it will comeup to
us, of Robosand Moluo,and we can then sit-down[rest with a goodexistence]. That is all MichaelRoss, Johnson,that is
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all my talk.
There was an element of regional and linguistic nationalism in these speeches.87 The speeches involved Aria speakers
asserting their identity and autonomyfrom Mouk speakers whose undergroundsites they had visited when they had been
in Censure’s movement. Paul’s speechalso involvedhim saying: “BeforeI was longlongand I went and saw the nambaof
all the Moukat Meitavale, but nowmy namba, of us Aria, is straight on our ground,I have cometo see it like this. I’m going
to kill this small pig of mine at our namba, I want you [spirit children] to come up and live with us so that we can live
together.” After Paul finishedspeaking, his wife went and madeexactly the samespeech, other peopledid likewise. At the
waterfall site, where pigs were killed, someof the pork went to cult followersand somewent to the spirit children. Paname
would put some pork in a pot and would call out to her children: “Youse, at night, come to us and eat this something of
yours”. I was told the children would come and eat the soul of the pork and that the food which remained would be eaten
secretly by someoneelse, like Mapilu and his close supporters.
In terms of performing cult rituals, Paul informed me how Mapilu always abstained from singing: “he would never
sing, he would just walk. . . He was the boss and it was not enoughfor him to sing or to carry anything. He walked about
like; he would always come walking like this.” Whilst saying this, Paul impersonated a white man walking with his hands
behind his back. Paul laughed and told me that Mapilu was here copying the relaxed bodily postures of whites.88 Like
Malour, Mapilu also strolled around his village as if he were a kiap inspecting it. Occasionally, he would stop and order
peopleto tidy things up. Mapilu also took on the role of a military commander. Like Batari and Censurebefore him, Mapilu
drilled his male followers in Europeanforms of military dressage. They were required to marchand fall into orderly straight
lines; sometimes the men would be holding the long stems of pawpaw leaves as their muskets. The men also went on
military manoeuvres. They were dividedinto two groups, and whenone groupfired their “muskets”the other groupfell onto
the ground, trying to dodgethe other’s bullets. Leo describedto me his participation:
He workedus like this. We workedit and workedit, we did not rest. Everymorningwe wouldlearn this. He said: “Later if
any fightingcomesup you will be trained. Whenyou go into the fighting you will be able to dodgethe bullets.” [I ask: “Did
he say whomyou would be fighting?”] No, he did not reveal the peoplewe would be fightingagainst, he just workedat
trainingus.
The men rapidly became sick of having to train every day under the hot sun, so Mapilu then switched to training women
and children. He would marchthemwith “a teacher” in front and a teacherbehind them. The teacherswould be carryinga
stick and if they threw it to the right, those marching would follow it and go to that side. If the stick was thrown to the left,
everyone would march to the left. Along with marching, women were also made to wear traditional grass skirts and sing
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songs. Mapilu told themthose who did this would be rewardedwhenhis story succeeded. He also warnedthem:
But if you womenjust sit down, and this story of mine wins and the law breaksopen, then you womenwill not knowwhat to
do with yourselves. I am learningyou so that you will all have knowledgeand whenthis story of mine comesup then you
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 search inside the ritual forms of the white man’s culture
and identity for the concealedpremises of his being and existence. In doing so, cargo cults often treat the implicit and the
unstated as a hidden form of knowledge which needs to be made explicit by their naming and designating this secret or,
alternatively by their ritually enacting and occupying the implicit rules governing the white man’s personhood and culture.
Cult followers are not mistakenin seeing the disciplined bodily routines and gestures of whites as the secrets to a western
lifestyle. Certainly whites pride themselvesand lead others to believe that a civilised existencecomesfrom copying forms
of discipline; the discipline they believe it is necessary to give the black man. This transformative power of discipline was
what cult followers were trying to grasp, but throughtheir understandingof transformationas comingfrom a world of magic
- whereto mimesomethingwas also to magically capture it. Here two different viewsof ritual as transformativeintersect to
produce all sorts of experiments in identity and corporeality. The ritual labour of mimesis means different things in the
disciplinary pedagogic cosmologyof whites than it does in the magical cosmologyof the Kaliai. In part what allowedthese
two forms of mimesis to intersect was a common concern with incarnating new forms of order through ritual; in both, the
orderingframeworkof the body was madecentral to the constitutionof social order.

Bloodand the Discipliningof Women’sBodies
Mapilu’s cult was heavily involved in producing new bodies and a new social order through its management of
women’s bodies. More specifically, it was throughnew forms of control over women’smenstrual blood that the new order,
with its new subjects, was to be delivered. Amkougave me this description of how female followers took on new forms of
moral responsibility towardstheir blood.
Nowwith us [women],whenthe sick-mooncameup to us, we would work it good. Someof us would go washit by the
river, but someof us would carry a mat and put it underneathour beds so that whenthe bloodwent down, it would gather
on a mat. Thereit would gather until the sick-moonwas finished. The womenwould then take this mat and anythingelse
they had used and they wouldbury it. They wouldalso get cordylinesand plant themaroundthis blood. This woman
[Paname]spoketo us to do this. This was a mark. We workedit goodwith all this blood, so that all thesechildrenof ours
[fromthis blood] wouldnot comeand cut our necks.
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Paname informed women that the way they treated their “sick-moon” would determine what sort of white spirit child it
became. She told people to watch out for whites coming into the Kaliai bush for they were possibly her children. She
outlinedcertain personality traits that would enable people to recognisethe different children. Whenvisiting kiaps travelled
through the Kaliai bush, she would interrogate their faces to see which child they might be. If the white person was good
natured then she might claim it was her child Johnson, who had come up from blood she had carefully buried. But if the
white person was angry and had red eyes, then she would suspect it was her child Semrengenwho came from blood that
she had unthoughtfully thrownaway. It is significant that the child with an indigenousnamewas the violent angry child and
not any of the childrenwith Europeannames. Amkougave me this accountof Paname’sspeechesto women.
She said that Semrengenwas not a goodperson, that if he cameup here he would just cut the throat of someperson.
[AmkouvoicingPaname]“Sorry big men, my mouthis sore fromthis manSemrengen. This man’scustomsare no good. If
you see him comingas a kiap, or as someoneelse, it is this manalone. This manwill be in front and, if he was to comeup
here, his eyeswould be completelyred.” She spokethat with Semrengenher menstrual bloodhad been thrownaway
[rather than carefully planted]. . . . She spokelike this to all us women:“All womennow supposingyou have a sick-moon
then you must bury it, you cannot throwit away, for if thesemencomeup [the spirit childrenfromthe blood], then they will
comeand cut all of your necks.”
I see the above quote as voicing in a refracted form some of the apprehension and fear which people feel about
those official processesof becomingwhite which are applied to their children. But, instead of accusing their 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 children who threatenedto cut the necks of the mothers whose mishandledthe blood which
created them. This narrative warns of the dangerous possibilities which reside in those processes that are rendering
people white and that are threateningto create mishandledchildren who are selfish and have no respect for their mothers.
One reason bush villagers gave for their reluctance to send children to high school was that once they acquired western
style jobs they would no longer think of their parents. The spirit child Semrengenis a monstrous warning which speaks to
that culture of alienation betweenparents and children brought by the processof becoming-white. 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 thosebetweenthe living and the dead.
Through the control of their menstrual blood women were taught and encouraged to produce a new race of white
men with good naturedtemperaments. This new race of whites were also more familiar whites, for as the offspringof bush
Kaliai womenthey were also people’s close relatives. We have here the production of new hybrid identities, children who
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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
Australia and PapuaNewGuinea. It was the perceivedpolluting body of womanthat created these new mediating figures.
Her sick-moonbecamean alternative violent form of birth that created the conditionsfor a new social order. I would argue
that the outsideness and transgressive nature of menstrual blood made it an appropriate symbol for capturing that which
was outside and transgressed the indigenous social order - namely a European existence. 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 promised to
rendermanyother formsof outside-ness also familiar and close.
Like Censure’s cult, but in a different way, the Mapilu cult criticised people’s ignorance about the true procreative
powers of women’s bodies. Womenwere seen as the bearers of an alternative unacknowledgedsource of creation. Their
bodies carried a hidden form of procreation not recognisedby the living which was their spilt menstrual blood. Christianity
was used to support this position with Panametelling her femalefollowers:
You must work it goodtowardsthis blood, for thesechildrenhave beensent by God. It [a child] camebut it brokeand the
bloodcameout. Nowyou cannot think that this is just emptyblood. No, it is all children. We sleeptogetherwith our
husbandsand this child has brokenand comeup like blood. Nowyou must work it good and plant themall. . . Nowwith
these sick-moons,you must work it good, for whenthey all comeup [as children], you might see that somehave red eyes
and are cross. You might think that they are childrenthat you carried and which died, but no it is this bloodthat you threw
away. So you all better watchout. . . . Nowthis manSemrengen,I saw him that time I travelledaroundon the planewith
all the children. I saw that the eyes of this manwere totally red. Nowif he was to comehere, I think he would probablycut
me, for I threwhim away. Nowwhat is to happen? If he comesup, what is going to happen?.. . Nowyou all look, my
childrenhave all comeup like a kiap and someothershave goneon a planeand are cominghere. Nowif you see 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
relationships incorporated the desires and fears of her community. Her dramatic living out of these relationships provided
an arena within 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 desiresbecamesubsetsof the
desires of others. Paname’s desires for children led her to hallucinate their presence and even to interact with them.
Locked inside her house, she would talk, laugh and scold her children.89 Later, to her husband, she would describe their
height and mannerisms: “Mapilu, this man - Johnson- he is as tall as you, your child is as tall 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, except for Semrengen,her last born child. Paul informedme:
He was a no good man, if he was to comeand see that they were to all gather at one plate then he would becomecross,
he wouldthrowall the plates about. Semrengenwouldsay that his food belongedto him aloneand that the food of the
older onesbelongedseparatelyto them. He did not want to eat togetherwith theseother men. He would comeand cry.
His motherwould story to us like this. He wouldthrowaroundthe platesinside the house. We could hear all the plates
bangingaround.
Inside her house Paname impersonated her children and even their access to European forms of knowledge.
Though not able to play a guitar, Panamewould pluck away secretly on the guitar strings, telling her followers that 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 properly!” Sometimes Paname would address her followers outside, saying: “All the manki
(young men) want a guitar, they are cross and they are throwing around the plates and the food. The guitar must come.”
Panamewould take the guitar and give it to her children, saying: “Here is this somethingwhich you have been crying over,
take it and go play it”. Whilst Paname secretly played the guitar, her followers would perform European dances in the
village square. The dances were of the sort people had seen on the coast and in city hotels. Nowadayspeople burst out
laughingat how they dancedin anticipationof who they were to become. I askedPaul what sort of dancesthey did and he
showedme one they called the twist, saying “they were the dancesof you masters”. I asked him if a man dancedwith his
wife and he replied. “No, everybody would dance individually. People would roll their eyes around. All those who knew
how to dance would dance good, but the rest would be working all sorts of things. The work of this man [Mapilu] was very
funny.”
On one such occasion, Samaga was 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,
Johnson and Bullet why are you not playing the guitar? Your grandfather has come inside. . . Why are you afraid, this is
just your grandfather coming to get his betel nut.” As Samaga went inside, he saw Paname throw the guitar away; she
however pretended to scold her children for not taking better care of it. It was from this time on that Samagaand others
fromMoluobecamedisillusionedwith Mapilu’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 between in-laws (cf. Worsley 1957: 128). Mapilu directed this
aspect of his cult towardsthe young, rather than the older generation, who were not as willing to take on the experiencesof
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shameassociatedwith becomingfamiliar with one’s in-laws. Whentelling me about this experiment, Paul was half-amused
and half-embarrassed;he started by saying: “I have thought of something, but I’m afraid becauseit is no-good-altogether.”
He then describedhowthey workeda big feast of taro and pork to whichthey and their in-laws sat down.
Theysaid the customof shamewas finished,and the customof one stomachwas what we would nowsit-downwith. We
nowate with our tambuand we sat downwith the customof one stomachwhichis like yours - of you masters. . . . They
said: “Shameis now finishedand nowwe will residewith one stomachlike all masters, we will no longer work at having
shameor anythinglike that.” This kind of customwheresomeonelike you wouldthink no good[be jealous] about your wife
with me and I wouldthink no goodabout my wife with you, this kind of customwould be finished, we wouldnow sit-down
good. We would sit-downwith one stomach,all no-goodthoughtswould go, and we would all sit-downlike all you masters.
Mapilu told us: “It is like this, if I cameup to the missusin your [a white man’s] houseshe wouldgive food to me and I
could eat with the missus.”
Mapilu characterised tradition as a culture of jealousy and he used the white man’s culture to provide the 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 pork in their mouths, then cut off a piece and offered it to their in-laws. These gestures of physical intimacy
were extremely problematic for many people, especially in a culture which speaks about sex continuously through
metaphorsof eating. Amkoudescribeshow manywomenfelt:
All the menworkedthis long table and there all the mentogetherwith their tambuwere to eat. All the womenwith their
tambuwere to eat together. Man! We wantedto die. Whowas it who wantedto be friendlyand eat with their tambu. All
the womenwere afraid. All the menspoke: “You cannot be afraid, for later our sit-downwill be like all masters.” He
[Mapilu] stoodup and spoke: “Whyare you afraid of all your tambu, for you knowthat all mastersdo not work it like us.
You all knowthat the sit-down[existence]of all mastershas comeup for this reasonbecausethey have the customof one
stomach[unity]. Nowall you and your tambumust sit downand be friendly and eat together.” Andrew,I went and sat
downwith my tambuand we shookhands. Aehhhhh!
He [Mapilu] spoke: “You must work it like this so that all your shamegoes and the law can breakopenand then we can sitdownlike all the masters.”
Beforewith all the big men, there was not one personwho would sit downwith his tambu. If someonesat downwith his
tambuhe would be speared. But this man[Mapilu] cameand did this and we spoke: “I think this manis workingthis story
and it is true. Nowlook, we are eating with our tambu.”
The last few lines of the above quote reveal the way people associated the act of transgression with the act of creation.
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The process of transgressing existing social relationships was experienced as a set of self-validating truths where people
experienced themselves as creating and living a different order of experience. The cult set about performatively enacting
the new social order and in this mimingof whites, in this mimingof differenceand alterity, it gave people the experienceof
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 new identities and this required men granting greater trust to women. New
codes of sexual conduct as well as a new less possessive and suspicious way of thinking promised a new world of ethics
where Melanesians could finally inhabit the civilised norms of Europeans which seemed and also claimed to promise so
much.

Mimesisand Cargo
Cult followers often waited for signs of their cargo at a small hole which Mapilu referred to 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 belonged to the white spirit children. Women would visit this hole and wait until dawn for signs of
cargo. A few men were despatched with the women to make sure that what the women claimed to have seen was not
madeup. Paul told me howthe womenwere hopingfor the deadto showthem“pictures”of the promisedcargo.
With the ants carryingtheir eggs, they would say: “This is rice here.” [Anotherwomanspeaking]“What are they showing?”
[First womanreplies back] “Theyare showingrice to us all.” [Yet anotherwomanspeaking]“Well get up the songs, get up
the songs.” It would go on like this until anotherant walkedin front of this hole and they would say: “Oh look, there is a car
going there, there is a car.” . . . If there were two [ants] and one was travellingin one directionand the other in another
directionthey wouldsay: “Oh look, two cars are avoidingeach other.” . . . . At dawnall the womenwouldput on new paint
and new grassskirts and they would comeback singing. Whenwe [men] heardthe womensingingwe knewthat they had
seen something,somekind of mark. If there was no singingand they were just walkingabout, it meantthat they had not
seen a mark.
Whentold what the womenhad seen, other followerssang out with joy. The ants were understoodto be the souls of
dead people who were showing the living a picture of the future. For people, these microscopic events at the Power hole
markedthe fact that the spirit children would soon cometo live with them. We have here a culture which seeks to capture
reality throughits image, it searchesfor magical signs and re-enactmentsof what eludespeople in the present. Peopleare
continuously miming or looking for copies of the objects of their desires. Most of the traditional magic in the Kaliai area
takes the form of miming the object that you seek to capture or create. For example, certain chubby-looking insects which
float on water are used in hunting magic to capture pigs; for the insect’s body is said to be like a pig’s body. To catch a
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cassowary, people use another slender-looking insect which floats on water and which has long legs like a cassowary’s
legs. Taussigcaptureswell the magical logic of mimesiswhenhe writes:
For this is wherewe must begin; with the magical powerof replication, the imageaffectingwhat it is an imageof, wherein
the representationsharesin or takes powerfromthe represented- testimonyto the powerof the mimeticfaculty through
whoseawakeningwe might not so muchunderstandthat shadowof scienceknownas magic(a forlorn task if ever there
was one), but see anewthe spell of the natural wherethe reproductionof life mergeswith the recaptureof the soul.
(Taussig1993:2)
To some extent the colonial and neo-colonial context is made up of a struggle betweencompetingways of rendering
and channellingthe creative formativelabour of mimesis. People knowthe official formsof mimicry which Europeanswant
them to assume but people also do not trust the mimetic road for becoming white which Europeans are mapping out. In
cargo cults, a more traditional view of ritual and mimesis, which taps into the power of the dead, comes to intrude into
European rituals and culture - giving the imported pedagogic forms of mimesis and copying put forward by missions and
government officials a new interpretation. In taking on the pedagogic process of becoming-white, cult followers also
redefined the mimetic terms and performancesfor making themselves white. The experience of becoming-white came to
be mediatedby more localisedunderstandingsof alterity and mimesiswhich servedto give a magical dimensionto colonial
processesof transformation. In effect, colonial processesof social change came to be interpreted through a whole series
of indigenousframeworksfor figuring and realising change. People searchedinside their culture for tools of transformation
and metamorphosis which would allow them to use ritual representations to control and direct the changes around them.
Here another form of mimesis, which is predicatedon alternativelocal understandingsof processesof becoming,comesto
intrude into those forms of change authorised by western culture. I 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.

MimingwhatWhiteswantto Hear: Subjectifyingthe Worldof 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 claims that they did not go to the administration because Mapilu was able to persuade them
temporarily that the girl had not really left but had simply joined the white spirit childrenin a better life. Leo describedthese
eventslike this:
He [Mapilu] said “you cannot cry”. He was holdingthe stomachof the small girl and a planewent overhead. He spoke:
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“Motheryou cannot cry, she is travellingin the plane. Look, all the line [the spirit children] have now come. Theyhave
cometo take her, they have cometo travel aroundwith her first, so you cannot cry.” He was holdingthe stomachof this
small girl and he was . . . saying: “You all cannot cry, you all cannotcry.” But she was alreadydeadfor her brainshad
comeout. . . Whenthe planecameover head, he said: “LookJohnsonhas come,I think he will take her in the planeand
they will go to Sydney. I am not too sure what will happen,but she will go and be judgedby Papa[God] and she will either
die completelyor she will comeback.” He workedthis talk to us and it cooledthe stomachof the motherof this small girl.
She fastenedher stomachand she stoppedcrying. The father of this small girl came,he was carryinga spear. He did not
cometo the village, he sat outside. His stomachwas totally hot. All the menwent up to him and said: “You cannot come
cross, ignore it, for you will block our road [of cargo]. You cannot be cross, just sit-downand leave it.”
Whenthe girl’s father did come, Panamewas able to persuadehim not to press charges. Amkougave me this description
of what Panamesaid to the girl’s father, who was also Amkou’sbrother.
This woman[Paname]cameand she workedat greasing[persuading]my brother. She said: “Father[a termof respect]
you cannot worry. She has gone, but she is going to sit-downwell [with a white lifestyle]. She has gone, but she will come
back to you.” She workedat greasingthe girl’s father and motherlike that. She spoke: “She [her soul] is still travelling
around, I am not sure but perhapstonight she will get up, or it might even be duringthe day, today.” She workedat
speakinglike this and we sat downlookingat the girl. Timepassed,her stomachstartedto swell up, someof us started
saying: “She’s not going to remainwith us, her brains have comeout.” Leo said: “Tomorrowwe will carry her back to the
village”. All of us carriedthis small girl back to Moluo. We plantedher and there was not one personwho went back to the
stori. It was finished. He [Mapilu] aloneremainedand kept workingthis story of his and he tried to pull us back. But it has
not turnedout like that.
At about this time, a Europeankiap arrived in the Kaliai bush. He found out about the cult and the girl’s death and he took
Mapilu, Namore and Paul to Gloucester. Paul prides himself on how he avoided a jail sentence by shrewdly giving to the
Assistant District Commissioner a strict Christian interpretation of Mapilu’s ideas about spirits. The Commissioner asked
Mapilu: “What is this talk that you are making, that your talk comes up free, that your talk comes up as a spirit?” Paul
claims that Mapilu did not understand the question so the Commissioner asked him: “Paul, how is it that the father of this
story says his children came and gave a story to him, that they came up like a spirit? What is the meaning of spirit, what
does it mean for somethingto comeup spirit?” Paul acted out to the Commissionera Christian interpretation of spirituality
whichhad the effect of interiorisingand subjectifyingthe world of spirits. Mapilu’s ideas about spirits were presentedfalsely
as the subjectivepresenceof God’s gift inside the self.
236

Chapterseven

This man[Mapilu] said: “This talk that I am working, it is not as thoughI am workingnothing, it cameup in my thoughts, it
is spirit. God works spirit and it cameup. With all of us, includingwhites, all of us who are on the ground, spirit works
inside us individually” [Paul then turnedto Mapilu and said] “You must talk like this to the kiap so that he understands.”
Paul spoke not about the white spirit children from Paname’smenstrual blood but how spirit is what God gives everyonein
their thoughts for working everything. According to Paul, the Assistant District Commissioner agreed and he instructed
them to think and talk like this: “the big man worked thoughts which allow us to work all sorts of work.” Paul and Mapilu
were then told that they no longer had “court” and could leave. Paul, who now is a catechist in the Catholic Church, sees
himself as having schooledMapilu in what Europeanswantedto hear: “If I did not give him this 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 Europeans the
reassuring narratives of incorporation that Europeanswant to hear. However, people are secretly working other narratives
which keep alive the idea that spirits have a certain objectivity even if it is receding.90 Europeandisciplinary structuresare
predicated on subjectifying the world of spirits; they introducea form of spirituality which locates the processes of creation
inside thoughts that emanate from a form of divine subjectivity. People recognise what whites want and they struggle to
give the appearanceof allegiance to the spiritual world of whites whilst all along trading in other forms of spirituality which
keep alive 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 Europeanmissionaries to be interestedonly in the Bible and the talk of God, yet secretly he and
his brother-in-law - Namore- are trying to contact the dead. Namoreand a numberof other families have gone to live with
Mapilu at the Brisbane waterfall site where their cult was previously centred. Recently Namore came up to his sister
Amkouand told her:
Amkouyou must hear my talk, if you hear my talk and followme then your sit-downwill comeup. Nowif you do not listen
to me and you stay living with your brothersthen I am sorry sister about your sit-down. You will look at me sister and you
will cry [out of envy for his newgoodexistence]. WhereI work this garden,at the waterfall, you will later see a house
[referenceto a houseof cargo]. An iron roofedhousewill comeup.
One major change that has happened with Mapilu’s and Paname’s cargo cult is that whereas before this cult was
often referred to as Paname’s stori, it is now almost always referred to as Mapilu’s stori. Ex-followers claim that when the
cult first began, Mapilu and his wife sometimescompeted and argued over cult leadership. From a position of hind-sight,
one NewTribesMissionfollowersaw the small girl’s death as God’s punishmentfor their disunity.
With this here, they [followers] said that in the beginningthis woman[Paname]foundthis somethingand that the two
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competedover it. Mapilu wantedto go aheadof her, but his wife wantedto go aheadof him. The two becamejealousof
each other and fought and then with this something[the accident], the Big Manworkedit so that a branchkilled this child.
Everyonecourtedthemand this somethingis nowfinished.
NowadaysMapilu is seen to be in chargeand this correspondswith the increasinglypatriarchalvision of creationinto which
people have been incorporated, especially since they joined the New Tribes Mission. Though the cult has moved away
from traditional Kaliai mythological rendering of woman’s creative labour it has nevertheless still remained immersed in
other traditionalmythic schemes,like that of Akrit whomMapilu nowcopies. Mapilu, like Censure,has adoptedthe practice
of not washingand of wearingpoor clothing. Paul told me:
He is not a personwho washesor who combshis hair. Only occasionallydoeshe wash. Whenwe were gatheredtogether
recently at Namore’splace he was not wearinggoodclothesor trousers. No way! He was not wearinga goodsinglet or
shirt. He was wearingonly a tiny pieceof cloth. Evenwhenwe went to churchhe would be wearingjust this. His wife was
the same. All her goodthings remainedunused.
Mapilu was seen to be exploring those ambiguousforms of identification belonging to the rubbish-man, Akrit, who in
traditional myths wears a dirty skin which conceals a lighter cleaner identity. Akrit is 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
realise in their own personhood. Amkougaveme this descriptionof how she and otherswere urgedby Namore,who is her
brother and Mapilu’s right-hand man, to notice: “He [Mapilu] does not washor combhis hair or wear good clothes. You all
look, is he wearinggood clothes? He is wearingold brokenclothes. You all look, has he washed? We all wash and comb
our hair. This man, we cannot know, but I 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
already to an AmericanNew Tribes Mission missionaryfor safe keeping. In the early 1990s, there was a great deal of talk
about the NewTribes Missionariesbuilding a huge warehouseof cargo for Mapilu at his remote waterfall site.91 One of the
missionaries Tom had been saving up money for Mapilu and one Sunday he preached the virtues of saving and he used
Mapilu as an example of how someonecould possibly end up owning a store. Those who heard this lecture blew it out of
all proportionand believedthat a huge store wouldsoonbe built at Mapilu’sinaccessiblewaterfall site and there helicopters
woulddeliver cargo. Paul told me that Mapilu secretly believedthat Tomwas his first born child - MichaelRoss.
Tomcomesand says he is fromAmericabut whenit comesto his [Mapilu’s] side, he thinkslike this: “This child that I work
at finding, he has come,he is here MichaelRoss”. With this here, everyoneknowsand thinks this: “Beforethis mankilled
a pig, he killed a pig at Bagai for Tom.” They shot this pig and spoke“We want you to take this school of Americaand bring
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it to us.” Mapilu killed this pig and Tomworkedthe school at Kwakoand he then carried this school and broughtit on top to
Para-batnebecauseof Mapilu, becausehe killed this pig for master Tom. Its meaninggoes like this [Paul voicingMapilu’s
thoughts] “Something that I workedbefore at trying to find it, well its here now, I have foundit, this here is my child Tom.”
This is his thinking. For whenTomcameon top he spoke: “Mapilu, whenI go to Americato rest, you too must go to your
camp[waterfall site].” Everyoneheardit like that, but whenit goesto him [Mapilu], to his thinking, then he will turn it like
this: “This manhas told me to go live aloneso that all my cargowill come. A mechanicwill comework my house. I think
MichaelRossis this personhere- Tom.” This is his thinking.
Currently there is a flag flying at the villageof Para-batne (closeto Bagai) whereMapilu and Namorego each Sunday
for a church service run by the New Tribes Mission. When Amkou and Leo visited Para-batne, they were told: “You see
this flag here, soon it will be standing up in that area over there [the waterfall]”. It was explained to them that this flag did
not belong to 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 from all white skins, so why is it that this man has received this flag?” Leo and Amkou claim that 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 Mission which set
up the flag at Para-batne was seen to be secretly endorsing Mapilu’s cult. Even the writing which the missionaries put up
on the black board was seen to have a secret code and people were told by Mapilu and Namore to go look at the writing
and to think a great deal about it. The writing was said to contain secret namesand when the missionariesrubbedout the
writing, they were seen to be trying to conceal this clandestine code so that they were not jailed or expelled by the
government of Papua New Guinea for revealing the hidden new law. The bond which people have to the New Tribes
Mission is partly framed as that of a secret complicity that has to be maintained against the government and other whites,
like the Australians, who are seen to be not interested in helping Melanesiansbut in keeping them repressed. Indeed part
of the reason some New Tribes Mission converts refused to story to me was becauseI was from Australia, the land of the
bad whites which was further confirmed by my opposition to the New Tribes Mission, the Americans, the good whites. In
the next chapter I will explore more fully the cargo cult logic underpinning people’s incorporation into the New Tribes
Mission.

Colonialism,Mimesisand Processesof Becoming
Throughout this book, I have been arguing that people return to their present realities through the mediation of that
which is 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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borders in journeys and visions that produceda new world of shared meaning concerning the outside realm which was to
ground the solidarity of the project of becomingother than oneself. No subject has a relationship of pure self-possession,
all subjects come back to themselves through the mediation of a boundary which throws into relief the present and the
identity structuresupon whichthe present depends. People are redefiningthe present and their place within it by refiguring
their understandingsof the outside and by entering into new imaginaryrelationships with that outside. Writers like Ricoeur
(1979, 1991), Derrida (1987, 1994), Serres (Serres and Latour 1995), and Deleuzeand Guattari (1987) have spent a great
deal of time analysing how a world is given its concrete self-presence through those images of distance which create its
horizon and sense of placement. It is only through the detour of the outside, through relaying meaning through the postal
effect it providesthat the realisingeffects of self-presenceand self-possessioncan be generated.
The sharedsenseof contemporaneity, of living the samespaceand time, is generatedout of a sharedsenseof what
lies outside that space and time. Indeed, when societies want to redefine themselves then they often do so by redefining
that boundary through which they figure worlds of otherness. People’s imaginary relationship with the outside underpins
their imaginaryrelationshipswith each other, so muchso that whenpeoplewant to reformulatetheir relationshipswith each
other then they do so through reforming their intersubjective understandings of all that which exceeds their immediate
grasp- be it the past, the future, the dead, Europeansor placeslike Sydney,Brisbane,Americaand even Heavenand Hell.
The cargo cults that I have been analysingwere not seekingto go back to a static traditional culture which they often
criticised. Instead they were partly movements of cultural reform which sought the modernisation of tradition within a
framework that simultaneously indigenised the process of modernisation. These movements sought to restage traditional
culture using as their backgroundthe powerful moral critiques which Europeanshad made. That critique and its 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 internalised self-critique that cargo cults
emerge to provide experiments in forming new moral identities; in providing new ways of ethically caring for the self.
Though Kaliai cargo cults often appropriated the moral rhetoric of Europeans to 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 past and the future. People re-read
the past to give it a future and they re-read the future (that they were shown by Europeans) so as to give it a past which
was their own. People’s ownership of the future came from grounding it in their myths; that is, in creating it as the destiny
of a story of origins held by themselves. Throughthe pedagogiccrusadesof state officials, the outside-ness of Europeans
had cometo be associatedwith the future; so muchso that people could only cometo own their future by first owningtheir
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sense of European-ness, that is, their sense of themselves as 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-territorialisingthe processof becomingwhite by makingthe white manalso becomeother than
himself.
Like many other Melanesian groups, the Kaliai have a long tradition of people internalising otherness by becoming
the animals in 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
embodied in these creatures. In their rituals, people would play and extend the boundaries of the human form 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 order to use its violence to subduethe world and others. A sense of
control and order came from the process of internalising forms of otherness. 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
turned into humans and carried the totemic matri-clans that make up the existing moiety system. Through their mothers,
individuals acquire a totemic identity which links their body to these primordial forms of embodiment. What I 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 existencecame to be part of this culture of appropriation where people dressedthemselves
in the identity of things other than themselvesnot only to remakethemselvesbut also to remakethoseother things.
All human subjects constitute themselves by internalising and responding to the gaze of others. In cargo cults this
assimilationof the other reachesa form of theatrical self-identification where people’s corporeal gesturesbecomeidentified
with those of Europeans. All human identities are formed through mimetic labour, through the internalisation of cultural
schemes for the body which initially reside outside the body. I have sought to explore what sort of subject positions are
producedby the processesof colonisation, pacification and christianisation. What sort of compromisedidentities and what
sorts of experimentsin identity allow peopleto live with the compromisedambiguousstructure of their lives? In bush Kaliai
cargo cults, the inner world of pedagogic transformations brought by western institutions came to be played out in the
person of spirit beings and cargo cult leaders, who though black, had moved into becomingmore or less white. In miming
Europeans, cargo cults leaders were objectifying this process of coming to be colonised by foreign gestures and moral
normswhich were also potential sources of power for placing oneself differently. Cargo cult leaders often cameto dwell in
the world differently, their contact with the outside world of the dead and whites came to radically refigure their sense of
reality. They often dwelled in 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 existence is through and for the other is the intersubjective basis of all forms of hegemony in the
domain of class, gender and race. People make themselvesknownto themselvesby the way they make the other known
to themselves; and by the way they make known the other as knowing them. The white spirit children and the cargo cult
leaders who became like whites were attempts to 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 domination which took the form of villagers seeing themselves through a white conscience that they
had madetheir 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’s resistancesand misreadingscould also becomepart of their incorporation. Yet there were limits of
official tolerance to this mutual symbiotic relationship where the civilising process partly proceeded through its failures to
fully realise itself, which is to say that it dependedupon all 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 misunderstandings and 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 interrupted its passage and hegemony. We are dealing here with
processes of Christianisation and westernisation as a structure of flows and interruptions where colonisers and colonised
negotiate the limits and the terms of the parasitical relationshipswhich determinewho feeds on whomand in 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 corporealgroundsof one’s identity and it is perhapsthis that
is encodedin peoplemimingwhites and in notionsof white spirit children.
Cargo cults are made up of empoweringperformanceswhere othernessis 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 labour focussedon the assimilative qualities of the body which takes new identities into itself but which
quotes 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 western pedagogy can be objectified and creatively played out in cargo cult notions of spirit children and in
mimeticperformancesthat destabiliseidentities and the powerrelationshipencodedin and throughbodies.
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Chapter Eight
Kaliai Cargo Cults and the New Tribes Mission
I do not knowif I thankedyou enoughfor the paper about the old Testamentstories. Do you think you could find out for me
if it is permittedto take the fires of Hell allegorically? It seemsimpossibleto believethat eternal physical torture can ever
be inflicted on any one. Yet I am sure all the priests here believein a literal interpretation. . . (Hubert Murray26 July 1936
West 1970:183)

Introduction
This chapter focuses on the New Tribes Mission which arrived in the Kaliai bush in 1984. It analyses the new
American mission’s attempts to transformand eradicate not only the collective memory of the traditional past, but also the
more recent collective memories created by cargo cults. I want to explore how people took up the radical project of
remakingthemselvesas subjects who would achieveliberation througha massiveact of forgetting. The significanceof the
New Tribes Mission is that it put back into the hands of whites those pedagogicprocessesof self-formation which involved
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
voicedback to the new Americanmissionariesthe very imagesof demoniccaricaturethat the missionariesrequiredso that
they could missionise in good faith. The conversion project of Christianity often requires subjects to read themselves as
evil and in the bush Kaliai area this was not hard to achieve, for warfare, widowkilling, sorcery and monstrous masks had
cast a shadowof darknessonto people’s souls. The history of people’scontact with missionshad left themwith a legacyof
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 accentuated its grip on villagers by adding to this legacy their own
demonic version of a born-again Christianity hauntedby the Devil and the fires of Hell. It would be no exaggeration to say
that the new missionaries themselves were obsessed and captured by the very images of evil that they projected onto
others. The new missionaries not only helped to create and keep alive the very images of evil on which their mission was
founded, but they were also overjoyed to find native subjects who had already accepted and internalised into their self
imagesthese“correct” Christiandemoniccaricaturesof 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 punishment before
leaving for America. The new missionaries were mainly from America and they came bringing similar narrative structures
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of divine retributionwhichconfirmedto peoplethe necessityto read the world and its 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 I 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 Catholic villager describedto me the claimsof his relativesin the NewTribesMission:
Theysay that it [Rabaul] was a placeof humbug,a placefor killing peoplefor no reason. Therepeoplestole and there they
everywherehad sex with women. They say that becauseof this Rabaulwas buggeredup, becauseof thesewrongs. Now
anothertalk of theirs is that: “Supposingthe Last Day comesup, then we [NewTribesMissionconverts] will all go to Jesus
and youse[Catholics], the groundwill turn alongwith you all and you will be gone.” I said: “That’s all right I am the food
(kaikai) of the fire [Hell] and you shouldnot worry about me. Forget about me, I will stay outside[the NewTribesMission].”
I workedthis talk and they said: “Howis it that we work at talking and you don’t hear us?” Theythen workedat crying and
spokeof this fire that just lit up at Rabaul: “You see it? Youse[Catholics], who are the mothersof darkness,you see it!
Youseare pig-headed,nowlook at it! This somethinghas coveredup all the placesand they are 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, come to be re-confirmed and re-voiced
by a new mission which has appropriated and re-empoweredthese cargo cult messagesof punishment in ways that have
allowed these messages to be appropriated back yet again into new cargo cult voices focused on the new mission. The
contemporaryhegemoniccontext of PapuaNewGuineais madeup of such reciprocalborrowings,whereparasite 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, creating a spiral whose
directions and curvatures are struggled over. The New Tribes Mission and the cargo cults feed off each other’s interest in
the Christian theme of punishment, with each struggling to use this theme for their own purposes of social control,
empowermentand autonomy.

Satanand Hell in the Kaliai Area
During my first period of fieldwork, in 1986, the New Tribes Mission had yet to set up church services. I then heard
no mention of Satan or the punishing fires of Hell. When I returned in 1990, villagers who converted to the new mission
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spokecontinuouslyof Satanand Hell. Manysaw my interest in traditional stories as fouling themfrom the road of God and
pulling them back to the dark ways of the past. Converts took up the new mission’s condemnation of traditional customs
which were now referred to as Satan’s laws. With respect to gardens and hunting, converts no longer used spells which
called upon renowned deceased gardeners or hunters for help. Instead people prayed to God for help. Some converts
started to see the underground world of the dead as the place of pekato [sin, Hell]. These converts concluded that the
underground world of their ancestors must be the underground world 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 undergrounddead by merging it with the reality of the external spaces posited in Christianity which
were intendedto displacetraditional spaces of death. Alongsidethese syncretising strategies, that seek to 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, masalai, tambaran, and the dead. These rival
domains and forms of power are referred to by someconverts as the lies of ancestors who cameunder Satan’s spell. 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, whomthey would regard as real, these extraordinary beings are now referred to by someas Satan’s illusions and
tricks.92 Thereis an attempthere to subjectify the world of the past; to interioriseand denythe objectivity of the spacesand
realities which people can engage outside themselves and 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 emptyplaces which he was not
afraid to visit at night. Many young New Tribes Mission followerstold me how they now ate food from masalai places.93 In
doing so, these converts were assuming a radical new relationship to the spaces around them. They were placing
themselvesdifferently from their parents. They were re-mappingthe boundaries of their identities throughusing the power
of God to enter and violate the forbidden, respectedterrains of the past. This processof conqueringone’s fear of masalai
sites was conceivedof as a processof conqueringSatan’s hold upon one’s mind and self. It was celebratedas disciplining
one’s mind to think differently fromthe Satanic waysof one’s ancestors.
In the Mouk language area, an American missionary, who I will refer to as Sign, was very influential in using ideas
about the devil to generate mass conversions to the New Tribes Mission.94

He adopted an uncompromising,

fundamentalist type of proselytising, which had hitherto been unknownin the Kaliai area but which was soon taken up by
converts and made their own. In 1990, Sign told me proudly how villagers had cried when confronted with the “fact” that
their ancestors had died in sin for not knowingGod. Thesetears were seen as proof of the sincerity of people’sconversion
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and that people were remembering the new sermons of a born-again Christianity. Catholics and New Tribes Mission
converts told me that Sign had informedvillagers that their ancestors were burning in the fires of hell for not knowing God
and for havingsinnedagainst His laws and that this was why peoplewere crying. To further impressupon peoplethe need
to give up Satan’s ways, Sign also showed villagers videos and drawings of Hell and the dead burning for their sins.
Catholic followers gave me the followingaccount of the campaignsof terror which the new missionariesand their followers
used to get themto convert.
Nowthey [NewTribesMission] have workeda picture that we [Catholics] are in darknessand cookingin fires, whilst they
remainall right. They have seen our souls cookingin fires, but their souls are good. We have seen this picture on paper.
It was not only Catholics and the old men of tradition who were subject to these campaigns of 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’s names. Censure’s son claims that Sign informed him that his father was burning in Hell for the lies that Censure
had put people throughin his cult. In short, Satan and 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 arrived in 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 Moses-Christ figure - Titikolo. To get people’s trust, initially Sign
copied down these cargo cult stories and even pretended to agree with them. Later, however, he was said to have burnt
these storiesand to have denouncedthemas Satan’strick. I was given this accountof theseevents:
Beforeall the peoplestoried about Titikolo and he copiedit downinto his book but later he burnt all thesepapersand said:
“You must all nowfollowme and I will work this [his mission]. All these other stories that youseenjoyworkingthey are not
true, they are Satantrickingyou all. Theseare not true stories, they are the lies of your ancestors, they are the law of
Satan, they are the law of darkness.” It occurredlike that and he burnt thesepapersand stoodup this churchof his. He
burnt all these paperscontainingour stories; the storiesof Bowl and Nangile. He lit themin front of everybodyand said:
“You cannot live with this any more, you cannot followthis thinkingof yoursany more. It is the lies of your ancestors. It is
not a true origin. You must forget about this and comeinside my Bible school and you cannot keep this thinkingand mix it
with the Bible. You must finish with it altogether.” It is all finishednow. He turnedtheir thinkingand they have now given it
up.
There has been considerable historical work done on how the devil was used in campaignsagainst evil in European
culture (Russell 1981, 1984, 1986). It has been argued that during the great witchcraft crazes of the fifteenth century, the
devil was used by the Churchand upper classesto police the unauthorisedreworkingsof Christianity which formeda large
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part of popular folklore culture (Ginsburg 1983, Monter 1976, Trevor-Roper 1975). On the 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 Satanism in 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
and especially of their tendencyto reproducethose paganbeliefs inside folklore formsof Christianity.
Despite these similarities, the rise of Satanismin West New Britain has also been very different from that of fifteenth
century Europe and this is mainly because the New Tribes Mission has used seemingly non-violent tools to produce the
fear that incorporates and transforms subjects. No blood is spilt in its campaigns of terror. Here I agree with Nietzsche
(1886: 140) that in the modernworld it 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 Adorno
1979: 231-6; Foucault 1977).
In the moral campaignsof the NewTribes Mission, the devil was partly a metaphorfor paganculture. He personified
the rivalry that pagan culture posed to official Christianity. Yet the devil’s destructive form also encompassedthe ability of
paganculture to fuse and disguise itself as Christian. The devil’s power to deceiveallowedhis deceptionsto take the form
not only of pagan beliefs 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 cultural awarenesstrainingthat is requiredfor all NewTribesMissionmissionaries, includesa discussionof the
tendencyof all peopleto interpret any messagethroughtheir own cultural grid. Great care is takenin all of NewTribes
Mission’steachingsto prevent syncretism.. . . In their [the missionaries’] teaching,they directly addressedcargo
philosophy. They did not want to leave any roomfor the Moukpeopleto assimilateChristianity into their cargocult beliefs.
(Brunnand Zook 1990: 183, 185)
Satan was more than just a metaphor for the undomesticated wildness seen to be embodied in pagan beliefs about
masalai, tevil and tambarans. He was also a tool for controlling all those new localisedformsof Christianity which escaped
and threatened the totalising control of whites by miming allegiance to western culture. It was the mixing of pagan and
cargo beliefs with Christianity that the new missionaries sought to control by denouncing it as Satan’s law of darkness.
Facedwith the new mission’sdemonisationof their beliefs in a black Christ or Moses,manycargocult leadersnowclaimto
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have abandoned their stori. However, what has often happened is 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
concerningthe newmission.

CargoCults and the NewTribesMission
When the New Tribes Mission arrived at Amcor, hundreds of bush villagers flocked to help them build an airstrip.
Peopleworkedunpaid and manyexpectedthat planeswould later bring free cargofor them. It was said that those who did
not help build the airstrip would miss out on the coming cargo. Villagers from Aikon, Angal, Benim, Gigina, Molou and
Salke, all went to Amcorand manyrefusedto disperseeven after the airstrip was built. In 1985, the administrationbecame
concernedwith what it saw as a cargocult developingaroundthe new missionand so it sent a kiap to investigate. He tried
to break up this new large gathering but was only partly successful. Many villagers refused to leave or, alternatively, they
left only to later build camps close 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 government at Bolo and Bagai. These
schools were accusedof teachingfalse knowledge. Two childrenwere also pulled out of the high school at Kimbeto come
and join the newschool of Americawhich would save the Mouk. Eventhose Moukworkingon distant plantationswere told
to comefor somethingwas now close to happeningand they would miss out on it if they continuedto stay away.
Fromthe time they first arrived at Amcor, the Americanmissionarieswere incorporatedinto cargo cult beliefs. Some
villagers cried whenthey saw the new missionariesbecausethey thought they recognisedlong lost relativeswho had been
transformedinto white people. Muchof the clandestinecargo cult that has developedaroundthe new mission in the Mouk
area has cometo be focusedon the Americanmissionary- Sign. At one stage, moneywas collected and given to Sign so
as to buy the Law of America. Sign’s Christian millenarian preachings about the 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 neglecting them and of having
hidden the true Bible from them (see Janssen1970, 1974). Someconverts blame the Pope personally for having blocked
the cargo and the new Law of existence. Nowadays, many see the Bible of the Catholic Church, which is written in Pisin,
as full of lies. They also see the Bible, which the Americanmissionaries have translated into Mouk, as containingdifferent
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 God and 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.95
ManyMouk speakers, includingconverts, complainthat the way the missionariesspeakMoukand the way they have
translated the Bible is not in accordancewith how they actually speak. People complain that the white man’s Mouk is too
long and heavy on their tonguesand by this they meanthat the formalisationof grammaticalrules by the missionariesdoes
not take into account all the shortcut exceptions which make language pleasurable and fluid. Discussing the role of
missionsin the developmentof new regional languagesin the former Belgian Congo, Fabian(1986:83)points out that their
role in the formationof grammaticalrules was part of the moral discipliningof subjects:
the involvementof the missionariesin the control of languagewas no coincidence,nor just a side-effect of their role in
education. The aim of colonial rule was to establishand maintainpower; to be able to do this on the level of “symbolic”
powerwas vital to that rule’s success. Missionarieswere essential in this. Watchingover the purity of Christiandoctrine
and regulatingcorrectnessof grammarand orthographywere intrinsically relatedas two aspectsof one and 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 seen as vindicatingthe Mouk’s cargo cult longingsand expectationsof a new
age. The newly translated Bible was seen as having empoweredthe Mouk with the possessionof a new sacred text from
the land of America to which their God had run away. There was a senseof closure in Americabringing back to the Mouk,
that is back to the original land of God, the alphabetwhichthe Moukhad lost whenGod ran awayfromthem.
Part of the New Tribes Mission’s success in the Kaliai area was due to its recruitment of personnel from America.96
Since the Second World War, many cargo cults throughout Papua New Guinea have focused on Americans as being the
good whites, as opposedto the bad whites - the Australians- who were just interestedin working Melanesianshard and in
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 America to whose people he gave everything. Many Kaliai believe that
God, Christ and the dead reside in America. Manyare waiting for the black God whomthey wrongedto return and to bring
the new law which will straightentheir existence. Whenthe Americanmissionariesdid arrive, telling people that Christ was
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 selfish laws of the
Australians. The old men of the Kaliai area, who fought alongsideAmericansoldiers, rememberthe law of America as the
law of everything being free, for they were freely given European food and clothing. They remember the Afro-American
soldiers who wore the same clothes as whites and ate Europeanfood. They rememberand tell of how they were treated
as equals by the good whites - the Americans (see Thurston 1994: 201-2). The discipline and subordination to whites
which were part of the war are not remembered; instead the old men remember and 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
millenarianredemptiveview of 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 saw the American missionaries and
their literacy classes as returning this lost alphabet to its original possessors. In 1986, I was taken to rock shelters in 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. On anotheroccasion,I was told:
He [Titikolo] put markson the stonesaroundrivers, he wrote variousthings. It is like this - plenty of peoplebelievein this
writing. This writing is like that belongingto a person. I don’t knowhowto write and I wouldn’t be able to write on stones.
But howis it that this writing is on the stones? Whodoesit belongto? Our grandparentstold us he went to Siasi and then
he went to Americaand cameup to this rubbishman- this was a manwhosefather had died and everyoneelse didn’t like
him.
When the literacy classes of the New Tribes Mission started, they were attended by many old men, some well over 60
years of age. These old men struggled desperately to learn the alphabet in the belief that if they could learn to write their
namesthen they could later sign the formswhichwouldgive themaccessto cargo. Peoplesaw the newlessonsthey were
given as the new school and law of America. The new discipline of the class room and of Bible reading at home took 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 produce a new sort of improved subject. The western utopian promise of
education was seized upon not 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 millenarianism in 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.
At the beginningof 1994, manyconverts were predictingthe age of cargowould comewhenSign returnedfromleave
in Americawith the final translatedversionof the Bible on whichhe was working. Catholic villagerswere told by relativesin
the new mission: “The ground will now finish, you know, the Bible will turn it. When our boi Sign goes and comes back,
then I think something will come up.” Nearly everyone in the Kaliai bush has left the Catholic Church which now has a
strongfollowingonly in villagesnear the coast. Catholic villagersoften told me how they were “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, who would say to him: “we are really worried about you and we cry for you. Things are now close to 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. Posingen gave me this account of the blasphemyand
humourthat he used to resist his relatives’ tears.
They[his relatives] cried, but I do not believethem. I would believeif they had stoodup and had seen someonego into the
fire. . . Theyall cry. If they want to purge(raus) their big darkness[tudak], then they will work a hugecry. Theywill be truly
sorry and cry. I askedthem: “You all cry but what is the meaningof why you cry?” Theycameand greasedme, saying:
“Manthis something[their crying and beliefs] is true grease,this law of ours is grease”. But I felt it [what they had to say]
and I replied: “What true area is grease, this area whereyou havesexual intercourseis that the area that is grease.”
[Posingenwas here referringto the sexual seductionof women,includinghis own daughters, by NewTribesMission
converts.]

Sin and the Past
Converts now remember the time prior to the arrival of the American missionaries as an age without ethics. All the
traditional rules of hospitality and etiquette have been forgotten and what converts remember selectively is the murderous
past of war, sorcery and the guilt of having broken the necks of widows. Despite the fact that people had been under the
influence of the Catholic Church for 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 helps themto undercut the Catholic Church’s accusationof themstealing its followers.
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One reason people gave for converting to the new mission was that it offered better techniques for producing moral order.
For many years in their cults, villagers had been engagedin the project of makingthemselvesinto new moral subjects and
often this was equated with the project of renouncing everything to do with tradition. The new mission confirmed this
project and in this it was different from the Catholic Church and the government both 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
disorderingdesires of the paganpast.
The New Tribes Mission has tried to hide its repression of tradition from government officials. I 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. Referring to the most powerful of the missionaries - Sign - I was told: “He is lying.
He is afraid of the government of Papua New Guinea and 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. When they pray inside the church then he [Sign] will really ‘kick around’ those men who
went to this singsing.” Whilst being told this, anothermaninterruptedto say:
If they go work Mirmir then they are workingsin, if they go to any rituals, like to the feast of the tumbuan,then they are
workingsin. If they run into such a feast on the coast, then they cannot eat this food; if peopleoffer it to them, they will
refuseit. If they eat it and comeback, then Sign will cross them,saying: “This food belongsto sin, why have you goneand
eatenit? Do you think this food is goodfood? It is food-no-good; it is the food of darkness;it is the food of Satan. So why
have you gone inside and eatenit?” He will work this kind of talk for the food of Varkuand all other things. [I ask: “Did you
hear him workingthis talk or is it other peopleworkingthis talk?”] No it was him, just now, whenhe was runningthe
church, this is his law for runningthis churchand it is why everybodytruly believes.
During his sermons, Sign would question Kaliai big men about traditional customs, saying: “This something is sin,
are you going to pull back sin?” Here shame and humiliation in front of the congregation are used to break down ties of
kinship and hospitality that might drawpeopleback into traditional ceremonies. The threat that traditional ceremoniespose
to the new mission is that they assert and map out an alternative sense of community to that provided by the mission.
WhenI askedSign about his oppositionto tradition, he told me that the way peoplehad previouslyworkedtheir ceremonies
was sinful. By this I and others interpreted him as referring to the secret food belongingto the tambaranwhich men eat at
the expense of sharing it with their children, wives and other female relatives. The New Tribes Mission has a domestic
pedagogy, it sees its educative task as including the moral domain of family responsibilities to which it seeks to 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’s food. Traditionally this guilt was
alleviated through the practice where men were permitted to give some of the meat reserved for the tambaran to their
families on the proviso that they told their family it was the tambaran’svomit, that it had overeatenand thrownup this food.
The American missionaries have successfully tapped into this traditional sense of guilt and have offered to alleviate it with
an alternativeculture that is free of monstersand guilty secrets.
The missionaries have taken men’s experiences of guilt and have generalised it to becomea general condemnation
of tradition. Despite the fact that manytraditional singsing- like Mirmir and Sia - do not involve secret eating by men, these
too have nevertheless also been condemned as sinful. When I asked followers “Why?” they criticised traditional
ceremonies,claimingthat singingand dancingonly providedopportunitiesfor flirting and courtingthe oppositesex:
Theysay the singsingof Mirmir has the sin of darkness,it is darknessbecausewe standup and sing and humbug[flirt] in
front of all the womenand all the womenput on grassskirts and dancearoundus. . . . Its meaningis like this, if we go to
churchthen we can only followthe law of God. If we work theseother kinds of things, belongingto humbug,we will pull
back thesecustomsof our ancestorsand then we will no longerbe hearingthe talk of God.
In Melanesia, there is a long history of missionaries finding problematic the sensual pleasures and eroticism in
Melanesian dancing.97 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
competeusing feasts where visiting youngmen dancein a way that is meant to 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, Posingen told me: “When they learnt 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 internalised a sense of guilt
about using dance ceremonies to attract women. Instead of celebrating and competing in these occasions for seduction,
converts denouncethem as working humbug: “Sign speaksthat these singsingare somethingbelongingto humbug. This
is true, the new law of Papua New Guinea goes to this.” The austerity and moral discipline of traditional pagan ethics is
now often seen to have not existed. The past was simply a time of wild excess which is now to be domesticated through
the discipline of daily church attendanceand Bible reading. The latter disciplinary practicesare celebratedas offering new
254

Chaptereight

techniques for producing reformed subjects who can remember their moral obligation to live an ordered existence free of
the disruptiveeffects of seductionand eroticiseddesire.

Cargocults try to appropriatethe NewTribesMission
When the New Tribes Mission first arrived in the Kaliai area, many cargo cult leaders claimed credit for their arrival
and saw it as proof of their ability to establish a new relationshipof help with the dead. The cargo cult prophets- Censure,
Mapilu, Kail and Watna - all claimed that the arrival of the Americans was due to their success in contacting the dead.
When the new missionaries started preaching the Bible, Censure used their preachings to prove the correctness of the
Biblical knowledge that he had given his followers but which he claimed to 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
when they took his remaining followers and denouncedhis cult. He then blamed the Americans for blocking the new law
that they were supposedto bring. Censurewarnedhis followersthat the new law of the white man - Longmaelong- which
he had been working, had come close to arriving: “Longmaelonghas come and filled up Mount Silo . . . Kilok is holding it,
he has pulled it to us and put it there”. Censurewarnedthe villagers of Benimand Gigina who were then still occasionally
visiting and participating in his ceremonies, that if they broke completely away then Sen Kilok would send somemasters to
come and work another kind of law which would be a false law. Censure told these villagers that the New Tribes Mission
was their punishment for deserting his cult and that the missionaries were only pretending to bring the new law, whilst in
fact they were blockingit. For that small group of 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
Melanesians with a false law which is meant to 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 need for the bush Kaliai to developtheir own autonomousblack theology. Cargoand commoditiesare here the
fetishisedlanguageof value within which a 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
relationships which is re-worked in cargo cults as people give a moral dimension to the values objectified in commodities.
To borrow an insight of Marilyn Strathern’s (1988: 167), I would argue that there are different conventions of reification
which are central to the gift economy and these work to conceal “the extent to which the things that people make stand
over and beyond them”. For Strathern, the Melanesian emphasis on the social relationships embodied in objects also
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entails 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 Strathern, I see
reificationas central to the productionof different social ordersand in the post-contact situationit is partly a questionof how
different conventionsof reificationintersect and reworkeach other’s processesof fetishisation.
In cargo cults the forms of value embodied in commodities come to be viewed through symbolic conventions where
social relationships with the dead are reified as the source of knowledge and the source of objects of wealth and power.
One person who approached the New Tribes Mission in these terms was a woman called Kail. She tried to use the new
mission’s arrival to recruit followers to a cargo cult which she had been working alone in the village of Benim. She told
fellowvillagers:
It was becauseI spokeand rang Papa[God] that the NewTribeshas come.. . The NewTribescamebecauseof me.
Theyare carryinga goodcustomfor workingour sit-down. You must all hear their talk. Whentheir school comesto Benim
then you must all go and hear its talk so that you all believeand comeback towardsme. I will then give this talk belonging
to me and extendon theirs so that your sit-downcomesup good.
Kail danced happily as she made these claims, saying: “You see it, it is because of me, it has come now. You did not
listen to my talk but it has come now. Yewhi! yewhi!” Kail claimedthose who continuedto be pig-headed, by rejecting her
beliefs, would remainpoor forever. She told villagers:
Look! this somethingthat I was alwaysspeakingabout, it has now comeup. It has comenow, so you all get ready. . . .
You cannot wanderabout, you must all sit downgood in the village; keep it [the village] cleanand work goodhouses. This
something[the newage] is nowcoming, it is comingand later you will be all sitting downgood. Thoseof you who have not
beenlisteningto my talk will stay behind, but I will go ahead.
Like other cargo cult leaders, Kail took up the administration’s rhetoric that stable, tidy, well-ordered villages were a moral
prerequisite for achieving a new existence. Using this official rhetoric, she warned villagers not to fall back into the
wandering, undisciplined, ignorant habits of their grandparents. Through internalising and re-voicing the harangues of
kiaps and missionaries, cargo cult leaders appropriated the redemptive role of moral critique which Europeans and their
institutionshave alwaysused to problematiseand captureMelanesians.
In terms of the New Tribes Mission, not all the cargo cult leaders who joined the new mission were completely happy
with its abolition of customand this was certainly the case with Kail. She would sing and dance traditional songsin front of
her houseand say:
Our songsSia and Mirmir, you cannot lose them, they are our custom.. . Bring a drumto me. You all say that this church
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of ours whichhas comehas madeyou all afraid [of tradition] but Sia you cannot lose it, for this is our custom. God himself
gave this law for us to sit downwith. It belongsto us, so why are you all afraid of it? If you all remainafraid of it then you
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 seen the traditional world of the dead as an alternative form of power which whites hide. Kail was herself noted for
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 seen to be unusual and
was said to be working things like a man. In front of her relatives, Kail would perform the military-like exercises of
policemen and soldiers. Underneath 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 dead to come and eat its soul. Kail always
wore grass skirts and those she changed out of she would hang up in her house. When asked about this, she replied:
“This something is the come up of us all, the grass skirt is our origin.” By this Kail was referring to the fact that the grass
skirt coveredthe vaginaof womenthroughwhicheveryonewas born. It was explainedto me by Monongyo:
She wouldnot throwthem(the grass skirts) away, she spokethat they were the motherof us all. They were the motherof
us all and for this reasonshe would never throwthemaway. She spokelike this, its meaningis like this - if everybody
heardher talk and she workedand workedit, then it was up to the wish of Papaand he might send downa law. It was
then this something[the grass skirts] 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
transformativepowerof the dead.
Thoughsomeconverts claim publicly to have totally given up their traditional beliefs, in practice this is not alwaysthe
case. Whensomeonebecomessick, sorcery explanations are sometimesused or strongly hinted at; when someonedies,
people will quickly lock up their houses and 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 enmeshed in people’s thoughts and feelings and it is what sustains the
clandestinecargo cult re-readings of the New Tribes Mission’s project. Another cargo cult leader who tried to use the 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, I pointed out how ex-cult followers who were close
relatives of Mapilu claimed that Mapilu saw one of the American missionaries at Kwako as his spirit child. Mapilu and his
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brother-in-law, Namore, have found it difficult to re-establish their cult, for they are watchedclosely by the missionariesand
their teachers. It was partly to avoid this close scrutiny that they have recently moved further inland, back to the waterfall
site which had been previously the centre of their cult. Throughout the Kaliai bush, the New Tribes Mission has been very
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. Oneconvert describedthis newsystemof moral surveillancelike this.
Nowat this time we go to churchevery Friday, Saturdayand Sunday. We as individualsbelievestronglyin goingon top to
Papa. . . . All right we all watchout good. Now, at this time, each personwill boss his own skin [moral cleanliness]. Now
supposinga manfouls in the bush and loses his church[lotu] for two or three weeks, then they [the teachers] will recordhis
namein a book. WhenSign comesthey will point to this manwho was pig-headed,showhis report to him, it will comeup
to Sign. And Sign will do what to him? He will either talk to him or he will sendit [the report] to the Big Man[God]. The law
nowis like this.
Here, the American missionaries come to realise the God-like qualities of omniscience which they preach. The
systemof moral surveillanceand reporting which they have created is meant to be internalised by individuals and become
a new religious conscience; what a Freudian would call a new superego. Yet, in the process of occupying the exemplary
centre of this surveillance system, the missionaries have themselves acquired some of the omniscient God-like qualities
that they have instituted. Indeed, Catholics told me how their relatives in the new mission claimed that Sign could hear
everything which was said outside his presence: “Before, they [converts] used to say that if we spoke, then with our talk,
Sign would have already heard it.” Here, the Bible’s image of God’s omniscient gaze comesto be re-personified and lived
out in the centre of the new system of moral surveillance and reporting which Sign has used to capture, police and
transform the bush Kaliai. The missionaries have appointed teachers to different villagers and their effect has been to
transformthe bush Kaliai area into a vast panopticon which focuses an omniscient moral gaze onto the missionaries who
start to take on the God-like qualities they institute.
Currently, the most creative individuals of bush Kaliai society - its shamans, dreamersand visionaries - are the most
scrutinised and repressed. Their attempts at syncretism are stopped as 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 self-formation which the cargo cults had appropriated from
Christianity. Presently, people are torn betweena desire to liberate themselvesfrom the 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. Cargo cult leaders, like
Mapilu and Namore, want to hang onto their waterfalls and undergroundsites. In doing so, they are looking for a meansof
re-possessing the spatial conditions for forming their sense of themselves by controlling the outsideness that shapes the
horizon of the future. In seeking to keep control of that which is hidden, but determinative of the boundaries of present
existence, these cult leaders struggle to control the means for creating identities and policing everyday lives. The choice
between the New Tribes Mission and the cargo cults is not a choice between policing and non-policing, rather it is a
questionof who polices whomand what geographiesof alterity will be employedto mediatethosepolicingstructures.
The clandestine attempts by villagers to keep alive the undergroundhas a long genealogy in the Kaliai area, and its
effect has alwaysbeen to immersepeople into a secret, underground,doubledexistence. Indeed, I would arguethat Kaliai
cargo cult stories about the underground gain their power because they resonate and reproduce, inside narrative, that
hiddendoubling of existencewhich cargo cult followersenact in practice when they hide their secret truths and rituals from
church and government officials. The hidden other world of cult activities creates, mimes and re-objectifies the hidden
other world of the undergroundpositedin cult narratives. Hidingfrom the gaze of whites, developingtheir secret alternative
truths about the Bible and God, cult followers enact that alternative secret undergroundexistencethat they posit to exist in
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 out in people’s practices.

Rememberingthe Past
Though required to believe exclusively in God’s power, many New Tribes Mission followers find it difficult to reject
totally all beliefs in 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 sought to re-work some of the stories about these sites as a way of hanging onto 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
leaders fell into a streamand endedup standingin the village square of an undergroundvillage. The dead who lived there
started quarrelling over whether this womanshould stay and live with themor not. In the end she was sent above ground,
back to her husband. New Tribes Missionconverts have modified this story to add the Christian gloss that it was God who
spoke and sent her back. In the new reworked story, God’s power does not completely obliterate the rememberedpower
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of the dead, rather he appropriates from them their benevolent merciful qualities. The dead lose any redeeming
characteristics, whilst God comes to be rememberedas the one who saves people from the misfortunegenerated by their
past; a demonic past which wants to hang on to them. Such re-interpretations have resulted in the collective memories of
people becomingincreasingly Christianised; with God’s power now set up in opposition to the traditional power of the dead
whose menacing actions he counteracts. The new story of God saving people from underground sites re-voices that
salvation from their past which Christianity seeks to enact by getting people to forget the knowledgeof their grandparents.
People have found it difficult to forget all the extraordinary stories dealing with their grandparents; instead people re-enact
in their newstories that contest betweenthe world of the deadand Godwhich peopleexperienceinside themselves.
Thoughmany converts claim to deny any reality to the powers of alterity posited by traditional culture, in practice the
New Tribes Mission has needed the rememberedpower of masalai, tevil, tambaran and the dead in order to establish the
greatnessof God’s power. If these traditional figures of alterity had no power then what point and need would there be for
God’s benevolent intervention? In practice, the incorporationof people into Christian hegemonyhas 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 comes to be objectified as the pacification and
domestication of their landscapeand its monsters. The hegemonic process of forgetting is here never complete and total,
for Christianity requires a particular memoryof the past and of the landscapein order to objectify and mediate its conquest
of subjectsthroughconqueringthe sites and spaceswhich mediatepeople’s identities.

Christianityand Paradoxesof Memory
It is a mistake to see memory and forgetting as opposites, rather they are often two sides of the same process.
Indeed, what we have in the Kaliai area is the paradox of people needing to remember what it is that they need to forget.
Here the moral requirementto forget subverts itself by keepingin consciousnessa memoryof what has to be expelled and
repressedfrom memory. The politics of memory and forgetting in the Kaliai area are full of these sorts of ambiguities and
paradoxeswhich give a certain instability to the process of cultural repression. These paradoxes and ambiguities are not
accidental for they also sustain and makepossible the successof missionising.
With respect to sorcery, peopleinterpret the missionaries’ condemnationof sorcerynot as a denial of sorcery’s power
but as them needing to forget and give up this “black power” which they had previously possessed. People say once they
do so, that God will be obligated to protect the bush Kaliai from the 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 claimingthose who join the new missionwill be protectedby God from sorcery’s reality. In
1990, at a large meetingon the coast, a teacher in the NewTribes Mission - Warenga- claimedthat sorcery would destroy
coastal villagers, for they had sinned against God, but that sorcery could no longer harm the true believers of the New
TribesMission.
This is our talk. It is clear, it is our talk. If a mantried to kill me, do you think I woulddie? I say this becausesorceryhas
beentried and it was not strongenough. I also drankbleachbut it too was not strongenough. I also drankfish poisonbut
it too was not strongenough. Look I havewon over thesethree things, they were not strongenough. Councillor, it all has
to do with belief. We Christians[NewTribesMissionfollowers] believein one God, in the ten laws of God. Becausewe
believe, this something[sorcery] does not have the powerto grab hold of us. However,youse[Catholic followerson the
coast] have all brokenGod’s ten laws and becauseof this sorcerydestroysyou. The causeis with you. [OtherNewTribes
Missionfollowerscall out “enough,enough!”]
The European missionaries are embarrassed by such excessive eulogies to God’s power, but they also turn a blind
eye to their teachers who have been recruiting followers using these claims. When I challenged Sign about the above
claims of his teachers, he told me that it was true, a knowledgeof God would result in sorcery becomingeradicated. Here
a convenient ambiguity about how sorcery will be abolishedby western culture allows the new mission to 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. Though the
new missionseeks to abolish traditional beliefs and customs,it also requiresand keepsalive this traditional world of fear to
whichit offers protection.
One traditional form of sorcery (muso) to which the new mission offered protection involves the ability of women’s
bodies to pollute and destroy men. 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’s bodies. Male converts often boasted to Catholics how they now had the power to drink water from those parts of
streamswhere womencrossedand how they could eat mushroomsand other food found along paths travelled by women.
Suchideasand practiceswere attemptsto developa newsocial order involvinga different spatialisationof genderrelations
than that of tradition. There was also here an attempt to develop new corporeal schemes for male identity; to develop a
new Christian male body capable of withstandingsexual contact with womenas well as the dangerousrevengeof women.
The latter was often summed up 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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womenwhich it then negatedthroughGod’s power; throughthe gift of His strengthto men in the NewTribesMission. 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 I 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 women and space was no longer governed by the pollution
beliefs of the past and the needto pay deferenceto the powerof womanthat was markedon the terrainsshe crossed. The
traditional pollution beliefs surrounding women were a way of objectifying and spatialising their power to create; a way of
forcing men to acknowledgeand go around the power embodied in women. The re-emergenceof a male patriarchal God
in the bush Kaliai area involvednot only getting rid of all the femaleChrists whomCensurehad placedin the landscapebut
also empoweringmen’s bodiessuch that they no longerhad to acknowledgewomen’sprior presenceand power.

SubversionfromWithin
Despite its repressionof traditional practicesand beliefs, the NewTribes Mission has also selectively used traditional
beliefs as the basis for incorporatingitself into communities. Before the new missioncame, the Catholic Churchalso had a
policy of building its support around respecting and utilising tradition. Thus, Catholic priests were encouraged to pray at
village grave sites for this would introduce villagers to God, by blending Church and indigenous understandings of the
sacred. Along the Kaliai coast, some Catholic Churches are painted with traditional designs and during Sunday services
peoplesing hymnsin the local languagesof Lusi and Aria. Outsideone Catholic church, at Lavoure, there standsa carved
post of a figure who is half-snake and half-human. It is Moro, whom coastal villagers see as their black Christ who ran
awayfrom them.
Despite its seemingly intolerant Protestant fundamentalism, the New Tribes Mission has also adopted a 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’s trust and to get acrosstheir fundamentalist message. Individual missionaries
also seem to have used strategic lies to incorporate themselves into communities and into the cargo cult narratives which
dominate many people’s thoughts. When they first arrived at Amcor, the new missionaries asked Mouk big men to 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. I was told how when Mouk story tellers recited Titikolo’s different names, Sign
openedup his copy of the Bible and replied that these namescould all be found in its pages (cf. Valentine 1955). The son
of one of theserespectedstory tellers - Bowl - gave me his father’s accountof this meeting:
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They[Moukstory tellers] told the story and Sign said that all these namesare here in the book[Bible]. [Sign speaking]
“This story is true, the namesof this manare here.” If they continuedthe story again, but a different part, they were told: “it
is here, the nameof this manis here”. If they storiedagain, what ever they called, all the different names,were said to be
there. [Sign speaking]“The namesare here!”
In 1986, I was told by another of these story tellers - Nangile - that Sign informed them that there was one name missing
from their story and if they could name this last name then the new law would come. Nangile went on to tell me how he
and his relativeswould lie restlessly awakeat night, trying hard to rememberwhat namethey might havelost.
On another occasion in 1986, at the village of Bolo, I and others were told publicly by a man from the neighbouring
Lamogai area how there an American missionary had held up a piece of cloth and informedLamogai villagers that if they
could nameits creator then the law would break. Thesesorts of reported actions have confirmedto rival Catholic followers
their belief that the new missionaries have been exploiting existing cargo cult beliefs and are secretly running a cargo cult
themselves. Other information, which I 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. I was told how the
missionaries had even tried to insert themselves into 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 born at the same time as Bowl’s
ancestor- Ikoun.
He [Sign] said what my kandredjust said? He said: “Ah Bowl, I think we two are the samepisin [moiety] - Matagel[a totem
and clan of Big Bird].” . . . He spoke: “do you knowof the time they carried me?” Bowl answered: “No”. He [Sign] then
spoke: “No, you do, you knowthey carriedme at the sametime as they carriedyour grandfather. Whenthey [the women]
were pregnantwith me they were also pregnantwith Ikoun. Whenthey gave birth to Ikoun, they also gave birth to me”. He
said that the two of themwere brothers. [Sign speaking:] “Ikounis my brother. You must not believethat I belongto this
[present] time. No way, I 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 learnt to speak the Mouk language. All of this had the effect of indigenising the
mission’spowerand to someextent subvertingit, for the missionarieswere nowusedto validateand sustain the very world
of the living dead that people were told to forget. Indeed, as I mentionedearlier, when the missionaries first arrived, many
peoplecried for they believedthey recognisedthemto be deceasedrelatives. Currently, somepeoplesee the missionaries
as having detailed knowledgeabout their ancestors which the missionaries have acquired from their Bible. Here people’s
memories of their past come to be validated and shared with the memory spaces of the Bible and this becomespeople’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 howSign went about collectinggenealogiesfromtheir parentsand relatives.
It is like this. If I followmy story [genealogy]and go back and back to my “sting” [first ancestor], if I comeup to my “sting”
and then go beyondit, I comeup to Papa, God. It is like this if I storiedand cameup to my “sting” then Sign would say: “I
really think you knowfor the namesare here” [Sign points to the Bible]
It is difficult to know to what extent people are re-interpreting their interactions with Europeans to fit their desires and to
what extent the missionaries themselves might be strategically seeking to colonise and incorporate people’s memories of
the past into the Bible. My own feeling is that both of thesethings have been recently happeningin the Kaliai bush.
The perception of Sign knowingthe namesof the first Kaliai ancestors has contributedto an understandingof him as
physically close to God and the origin of things. This is a perception which villagers reported Sign as encouragingin other
ways. An old man told me that when he and others went to tell their stories to Sign, they were told that they should speak
the truth and Sign then pointed to three wires attached to his radio, claiming that one wire went to America, the other to
Australia, and the third to God. The old man asked me whether Sign’s claim was true and he was visibly shaken when I
told him it was not.
Initially, Sign audio taped the stories of Mouk big men as a way of getting their trust by showing interest and respect
for their meanings. Thesestory tellers saw the narrationof their stories as a gift which would openup the white man’sroad
to cargo (cf. Berndt 1962). Later, some of these story tellers refused to 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
America that would deliver the cargo. The ironic thing is that, as discussed above, Sign later turned against these story
tellers and reportedly told them that their were the lies their ancestors whomSatan had tricked. Sign informedpeople that
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 also warnedMoukvillagersnot to mix their cargocult stories with his Bible classes.
Despite their public claims to the contrary, many converts have not really given up their cargo cult notions that Christ
was one of their original ancestors and that he is still punishing them. They still expect him to return and forgive them.
Many converts remain apprehensiveabout accepting the mission’s view that Christ was a white man who did not originate
in the Kaliai area. When no one was around, one convert told me: “God is 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
missionarieshave been showingpeople 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 explanationsof
howcolour processingmust have “washed”awaythe colour black leavingChrist lookinglike a white man.

The Magicof Crucifixions
Apart fromshowingvillagers videos of Adamand Eve, Moses, and Christ, the NewTribesMissionhas tried 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. Converts performedcrucifixion rituals at Easter and also to mark the conversionof Catholic villages to the new
mission. When the village of Moluo converted, a person was tied to a large wooden cross which was brought into the
village to mark its turning away from sin and darknessto the world of light and knowledge. The teachersof the NewTribes
Mission justify these new rituals as ways of implanting the messagesof Christianity firmly into the minds of those who are
unclear. Yet these rituals are also interpreted by some people using their memories of cargo cult rituals which were
performedto bring back Christ and the dead. The mimingof Christ’s crucifixion which was supposedto instil in a people a
memoryof what they owed to Christ, a memoryof their debt to him, was often interpreted within another vision of mimesis
whereto re-enact somethingwas to captureits original powerand presence. One convert told me.
This picture [crucifixionritual] that they are all workinghere, it is a picture, but I think it will go to somethingtrue. But where
will it comeup, where? It cameup to Jesusat that time, but I think they are still workingit [the rituals] on your side [in the
land of whites].
Each Easter between1990 and 1994, when this ritual was performed, converts informedtheir Catholic relatives that
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 represented the
Virgin Maryand Mary Magdalene. A manwould comeand use a spearto piercethe bag. Whenthe bloodspilt out, the two
womenand the audiencewould cry for the blood which was washing away their sins. One convert explained like this why
Sign had taught them this ritual work: “Yes, he schooled us in following this. He schooled us in this so as to purge (raus)
sin, to raus sin throughthis blood.” This convert spoke of his Catholic brother-in-law as living in great darkness“for he did
not see the picture of Jesus [i.e. the crucifixion ritual], so that this blood could go down and changehim, so it could get rid
of his sin”. During one crucifixion ritual, an ex-convert told me how a spear was taken away from him and given to another
man, becausethere was a fear that insteadof piercingthe bag, he might actually performthe crucifixionand spear the man
on the cross. Other Mouk converts told me of the strongfear they had that this man might feel the need to kill Christ again
so as to properly cleansethe Kaliai of the sins of their paganpast. In the Aria villageof Robos, a teacherin the NewTribes
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Mission told me that many new converts were frightened when first seeing this ritual for they were not sure if they were
going to performa murder that would re-enact the cleansing murder of Christ. New Tribes Mission followers have told me
that they expected something to come up through this ritual. Posingen described to me the claims of his relatives in the
New Tribes Mission like this: “I want to talk about this picture, when they work at shooting Jesus. All the people believe it
and they talk like this that this is not talk-picture, that they 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
nowcleansingthembut whichhad not cleansedtheir close relativesand ancestors. One convert explainedit to me:
All thesemenwho cry, its meaningis like this, they kill Jesusand his bloodis spilt and it goes down, his bloodgoes down
and changesall those peopledownbelow[the congregation,audience], their bikhet, they all say “sin”. Theyall kill Jesus,
his bloodis spilt and it purgesall the sin of all people. The picture [ritual] goeslike that. All right, this bloodof Jesusthat is
spilt, it washesall this line who have goneinside the NewTribesMission. This picture of the bloodof Jesuswill purgetheir
sin. Well whenthis happenseverybodythinks plenty becausethey say: “The picture of Jesus, we have spearedit, killed
him, his bloodhas comedownand changedme, and now, whenI die, I can go goodon top to the handof Papa. But my
grandparents,my mother, my brother, they did not see the pictureof Jesusand they have goneto live in the fire”. They cry
over this.
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 crucifixion rituals, people exploredemotionally the moral distancing of themselvesfrom their
grandparents. They suffered through the blood that washed them but which had not washed their ancestors. The spatial
separation of Heaven from the world of the ancestors was a metaphor for a process of non-reconciliation with the cultural
world of the past which the NewTribes Mission has inaugurated. Yet people’s tears 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 reared them. A number of converts have found it difficult to live without the comforting
presenceof the deadand they have beensecretly bringingtheir dead to comeand reside with the Americansat Amcor.

Livingwith the DeadthroughPhotographs
When challenged by an article in the journal Catalyst by Hyland (1990a, 1990b) that there was a cargo cult running
within its services, NewTribes Missionrepresentativesat Amcor(Brunnand Zook 1990) deniedthis and insteadclaimedto
have successfully substituted Christianity for syncretism.98 This is in fact not the case. For many converts, the new
mission has becomethe focus of their clandestinerelationships with the dead. I was told by one Catholic follower how his
close relatives in the New Tribes Mission had claimed that converts who died would sometimescome back and reside in
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the housesof the Americanmissionarieswherethey wouldeat westernfood, like rice.
They[NewTribesMissionrelatives] spokeabout this poor fellowwho just died and they were crying over him and said that
he had alreadycomeup to David [an Americanmissionaryat Amcor]. They said to me: “Whyare you crying? This man
has comeback and he is eating rice here [in David’s house].” This is the talk of all of them. . . This talk I heard themtalking
it and I said to them: “That’s all right I just want one of them[the dead] to comeup to me so I can see him and then I will
comeinside.” They said: “He has comeup and he was given food, David gavefood to him. He then put aside the plate
and left.”
Some converts believe that their dead relatives live inside Sign’s house. Sign rarely allows villagers to come inside his
houseand this has helpedgenerate aroundit a sense of mystique. The fact that the housecontainsphotosof people who
have died has confirmedpeople’s understandingof this as a spacebelongingto the dead. Photosand representationsare
referred to by the word ano which is the same word people use for soul. I was given the following explanation of how the
missionaries’photographshad capturedpeople’s souls.
Whenthey are around,Sign takes their photo. Later, it comesup as a picture, whichlookslike them. They [relativesin the
NewTribesMission] look at the picture and think that all the peoplewho have died have comeback here. . . Whenthey
walk about, they get their picture taken. Like whenshe [a womanwho was flownto hospital but later died] was sick, they
[the missionaries] photographedher. Whenshe was broughtto the plane, they photographedher. Whenshe was about to
die, they photographedher. Whenshe died they workedher picture [photo] to comeup. Nowthey think that this woman
who died has nowcomeback here. They all think whiteshave a way of “stealing[capturing] you and me throughphotos”.
Whenthey get us on a photo, they have a way of changing,of turningit, so that whenI die they get my ano[soul] to live
but my body remainsbehind.
I was told that when the above womandied, Sign told people: “You can go bury her, but she has alreadycometo live with
me.” Unsure, I asked people where she was living and they replied: “She lives with Sign himself at Amcor. She lives
inside Sign’s house." Convertstold their Catholic relatives: “she does, and so do plenty of [dead] menand plenty of [dead]
women. This old man Ikoun also lives with Sign inside 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 not know, but we [convers] know. She is there. You are sorry for her and cry, but we worry only for the time she
acquiredfood and she gave it to us, and we think about her and cry only a little. But you do not know[about death], so you
cry a lot over this worry. You do not knowabout the as [hiddencause] of this.
267

Chaptereight

Some New Tribes Mission converts speak of a room at Amcor mission which it was taboo for anyone to enter and here
lived all the souls of the dead. Catholic relatives were told: “This room is truly taboo. We can hear them talking but we
cannot see them.” Throughphotographs,Europeanshave capturedpeople’s memoriesof the dead but also the cargo cult
culture involvingthe dead which is nowadaysfocusedon Sign. ConvertsclaimSign that invites themto comeand hear the
deadtalk:
Whenthey [the dead] want to talk, Sign will say: “You all come,you all comeand hear the menwho are goingto talk. The
old manIkounwill cometo speak, the wife of so and so will comeand talk, the wife of Arguswill comeand talk.”
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 them say: “We want you to get all our line so that they can see us and we can see them”.
One person told me that what people had heard played back were audio tapes of deceased relatives: “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 I find
interesting is the way people’s presence is captured and reproducedthrough European technology only, 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 participating in the reality to which it refers was clandestinely worked inside the New Tribes
Missionto re-figure all its recordedimagesinvolvingthe dead.
In the houses of the missionaries, posters and pictures of Biblical heroes like Jesus, Moses, and Jacob have also
been interpretedas representationsof dead relatives. I was also told of a mechanical human-like contraption inside Sign’s
house which people alternately interpreted as Jesus or as one of the dead. These interpretations of western 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 appropriatedand joinedto the living world of deadrelatives.
My own feeling is that people transferredthe land of Heavento the housesand buildingsof 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. There was even speculation of that the missionarieshad helped give the deceasedtheir new good
life. Oneof my respectedCatholic informantstold me:
In termsof my thinkingthey [converts] are not talking true. I think it is like this, Sign workedthis churchto go downand he
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revealedall kinds of thinkingto comeup to themall. Well nowthey have put all this talk inside with this thinkingof theirs,
whenthey say that: “a manwho dies will comeback again. If you and me die we will comeup to him [Sign]. If we die we
will comeup to him and later we will go in there, in this room[a secret tabooedroomin Sign’s house]. We will go to Sign
first and he will speakto us.” It was like this with this child of Ivan’s, who died just now. . . . They say he cameup to Sign.
Ivan was workingat being sorry over this child of his and Sign said to him: “What are you sorry for? This person[the
deceasedchild] has comeand is living here. This manis sitting downhere. You cannot worry, your stomachcan no
longerbe no goodover this child of yours. He has cometo live in a goodplace so leaveit. You must go and work and be
happy.” Well now, Ivan no longer worried. He was happyover his child. He said to me: “Your nephew[the deceased
child], we went and ran into him and he is there”.
I see people, all people, as distorting the world to fit their desires and that this is also just as true for the missionaries
as for the bush Kaliai. Underpinningpeople’s distortions of the talk of the missionaries was a strong desire by bush Kaliai
villagers for an accessible form of Heavenwhere the presenceof the dead could be kept close to them. Thoughdeath has
been increasingly Christianisedby the New Tribes Mission, at the same time people have clandestinely sought to displace
their desired world of the dead into their most concrete, visible symbol of utopia - the housesof the missionaries. This has
partly workedto deify the missionariesand the Europeancultural world which they have createdaroundthemselves. It has
also had the effect of re-grounding the space of death in a concrete locality so as to prevent it coming to be formed
exclusivelyinto a transcendentalHeavenwhich wouldradically separatethe living and the dead.

The NewGodson Earth
To a large extent, converts to the New Tribes Mission live out their identities through amplifying the power of the
mission that has incorporated them. They have started to deify the new missionaries and one form this has taken is 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 houses were destroyedby a storm and two womenwere killed by
lightning. Converts told their Catholic relatives that the American missionary - Sign - had destroyedKandokaand that this
was his punishmentfor Kandokanot joining his mission, thoughit had indicatedearlier an interest in so doing. What made
the moral position of Kandoka villagers worse was that they gave the pretext of having traditional custom work as their
reasonfor not joining. It was explainedto me:
WhenKandokawas destroyed,they [NewTribesMissionconverts] all said it was becauseKandokahad deceivedSign to
go downthere, but whenhe went down, they changedtheir talk and did not go inside the church. All right, Sign then made
it so that a tide cameup and destroyedKandoka,brokeall their houses. . . . The reasonwas that all Kandokasaid they
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wouldgo inside this church, but they were deceivingSign. He went downwith a hugeline, they all went downand then
they [Kandoka]changedtheir talk and said: “Forget about it. Yousego back, we have big customwork, the work of our
ancestors.” So Sign went back, then Sign went downa secondtime. The third time he did not go down, all his line went. It
was whenthey cameback, that it happened- the tide cameup. Theyall say Sign workedit.
Here people amplify their own self-righteousnessand self-importanceby amplifying the power of the white men who 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 transformed them. The missionaries are here experienced as omnipotent and as
taking on the vengeful personality of the God they preach. The developed coast, with its preference for tradition and its
reputation for drinking, theft and sexual immorality, comes to be punished for rejecting the project of moral reform. This
narrative replays the story of Katika which we looked at in chapter one. Katika tried to get the Kaliai to cometo his church
and when they rejectedhis moral school, he punishedthe Kaliai by runningawayto America. Sign has taken the 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
attendingchurch services every morning and afternoon. Nowadaysthe cult has declinedin intensity and this is markedby
the fact that servicesare workedabout three timesa weekand somememberseven miss these.
For at least the last 50 years, people have been reared on the cargo cult story of how they had originally possessed
God, his knowledgeand the white man’s lifestyle. Their crime was their refusal to listen and to subordinate themselvesto
the moral requirements and discipline of his church and so he took his knowledge to strangers. When Samaga and
Septirehgave me their versionof this story, they told me that Titikolo was this original teacherand that he causeda flood to
destroy the huge men’s house in which everyone had then lived. Samaga and Septireh also told me how the iron and
cementremnantsof this buildingcould still be foundin the headwatersof the Aria river:
Theysay that he workeda churchand he askedall the peopleto cometo it, but all the peoplewere bikhet. It was here,
whereI spokeabout before[the headwatersof the Aria river]. They were bikhet there, in this area, wherethe cementand
iron can nowbe found. He camefromthere to here [Kaliai area]; and he then went to youse[whites] and workeda school
in America. Later he put a school in Englandand then in Australia.
People’s adoption of the evangelical message of the New Tribes Mission was made possible by villagers having
already internalised 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
desire to be changed,even if, and perhapsbecause,this did also involveone’s subjugation. This desire to be dominatedis
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what Foucault (1982a: xiii) refers to as: “the fascismin us all, in our headsand in our everydaybehaviour, the fascismthat
causes us to love power, to desire the very thing that dominates and exploits us.” I believe Melanesian history has to be
approachedthroughwhat Foucault (1982b) calls a “genealogyof problems, of problematiques” and this would be a history
of the different ways the self has been problematised. We are dealing with modes of subjection, where the domination of
subjects emerges from the way they are ethically positioned in relationship to themselves. The asceticismand puritanism
of the New Tribes Mission represents the emergence of new forms of self-scrutiny and an intensification of that civilising
project which saw itself as pacifying and subduing a traditional culture of violence. With respect to Europe, Foucault has
analysed the history of the different modes of objectification through which human beings are produced as subjects. He
explores how those processesof objectification often work to divide individuals from themselvesand from others (Foucault
1982b: 778). I have sought to analyse how changes in the narrative structures of mission discourse have worked to
appropriate and re-position ethically bush Kaliai people’s relationships to themselves and to others. All relationships are
mediated through the forms of objectification provided by narrative. The coming of western processes of Christianisation,
pacification and development has changed the narrative frameworks within which individuals conceive of themselves and
others. The objectification of subjects within the New Tribes Mission discourse of sin confirmed and appropriated
relationships of self-alienation and self-hatred which previous forms of Christianity had established and which had been
localised and internalised into cargo cult pedagogic practices. Indeed, the New Tribes Mission has been feeding off those
structures of self-alienation that previous forms of Christianity had internalised 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
reproductionof pastoral care and responsibility over a congregationrequires that a congregationread itself as sinful and in
need of the redeeming care of a teacher. Earlier, I argued that Kaliai cargo cults took over this Christian technique for
producingthe desire for pastoral care. For the Kaliai, there is also a strangesort of pleasurein reproducingthese “dividing
practices” which offer to help people escape the world of darkness and enter a new world of light. At the same time that
Christianity condemns people, it established its seductive capturing power over them by promising to heal the very
alienationit producesin them.

Development,Christianityand Regionalformsof Nationalism
Part of the New Tribes Mission’s success has come about because like previous Kaliai cargo cults it has created a
new regional ethnic form of nationalismout of the project of moral redemption. In particular, the translationof the Bible into
the local languages of Aria and Mouk has introduced a sacred dimension into those languages and into the classrooms
where villagers learnt 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
becomepoliticians, 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 sent to the land of
whites to convert the Europeanswho did not believe in God. Many of the young men who were appointed teachers in the
New Tribes Mission were sons of cargo cult leaders and wherever they went they tried to stamp out everything to do with
tradition. Apart from capturing nearly all of the Kaliai bush, these young teachersalso travelled to the south coast of West
NewBritain so as to convert themaway from the Catholic Churchand to the new mission. Thoughthe NewTribesMission
likes to present the bush Kaliai as not having had any previous forms of literacy, the young men who 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 men of tradition from leadershippositions. Nowadays,it is the
teachersof the NewTribesMissionwho mediatedisputesin villages, plan activities and providemoral guidance.
The New Tribes Mission transformedthe absent God of the Kaliai into an absenceinside people’s souls which came
from not sufficiently knowingand believingin God’s power. By knowingGod throughthe familiarity of their own tongue, the
joy of His plenitude would now fill people up. This spiritual joy in redemption has come to be fused with people’s pride in
the new regional forms of ethnic identity to which the new mission has given rise. Ceremonial exchanges, new marriages,
and everyday contact with Catholics have been denounced as having contact with people of darkness. Around the new
mission, there has emerged a new regional identity that maps out its boundaries by denouncing the Catholic Church and
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 children to community schools at Bolo and Bagai, pulled them out once they converted,
claiming that these were the false (giaman) schools of the government 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 delivered nothing. As indicated earlier, some villagers, like
those at Salke, rejected participation in development projects and they abandonedtheir coconut and cocoa groves to 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 convert held up his Bible and told themthis was to be their food
(kaikai) and not business. In short, contrary to its own desires, the missionwas hijackedby people to sustain a millenarian
project that used religionto resist communityschools, the Catholic Church,the state and developmentprojects.
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Thoughthe Europeanmissionarieshave beenencouragingthe establishmentof stores, NewTribesMissionfollowers
have used the authority of their renewed Christianity to resist full participation in the market economy. Those who have
established stores have found themselves accused of charging high prices which will later damage their afterlife. I was
given the following account of how converts reacted to one member who charged higher prices than other store keepers:
“All the men spoke that this man who works a store will later feel it in heavenfor he is stealing money”. People were angry
that this store keeperchargedtwo kina for rice insteadof the usual one kina. Manyconverts spokeof moneyas something
belongingto Satan, for it led people to forget God. I was told: “This person is no longer thinking 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 these terms:
This store you must work it so that it goes to the church. We do not sit downwith the customsof the past so that you can
work it as you are. This is somethingbelongingto the ground,it is not somethingthat will help you go to Heaven,money
will not help you go to Heaven.
The new missionaries have advised people about how to run stores and what prices they should charge. On their
advice, all the stores at Angal and at Popmuhad noticesthat no credit was allowed. This causedmuchdivision, with those
opposing the notices saying: “We are not whites that we should write a notice which says that this store offers no credit .
We are not whites, whites follow their own laws and we of PapuaNewGuineahave to follow that belongingto us, we have
to follow our custom.” One NewTribes Missionconvert, who did allowcredit at his store gave this moral justificationfor his
generous actions: “Boys this is something belonging to the ground, it is not something true, it is not something you could
carry up to Heaven;whenyou die it just disappears”. Peopleare trying to find new, moremoral formsof commerce;that is,
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 money and the commercialisation of one’s existenceis something people
opposeas Satanic (cf. Taussig 1980). In 1994, I was told by one convert how the present governmentwantedto keep out
all the goodwhites and just let in the businessmen. I was also told that only the word of God, given in the true languageof
the Mouk, wouldcreate the new existenceof whites:
Youse[Europeans]cameand schooledus and someof yousedo believeand do work for the Last Day to comeand for
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Jesusto comeup. However,we look at your laws, those that are workedin books, and you say that theselaws of yours
will makeour sit-downas goodas your sit-down. However,the law of Godsays that He alonewill school us with the laws
belongingto us. He will school us in our true languageso that we can win. He will comeand give theselaws to us, He will
give us our church, Jesushimself will comeand give it to us, and only then will we win the sit-downwhich yousehave.
However,with your laws we are not enoughto win them, nothingwill comefromthat. We will work it and work it and it will
just go on like that.. . . It is like this: all the true laws belongingto us, Jesuswill comedownand give it to us in our
languageand with our churchand then we will win. We will then be able to win in business,in the knowledgefor working
business. We will then be able to win it and we will have the samecustomsas you whites. Our existencewill be the same.
But throughyour laws, this will not comeabout. You look at this Bible of ours that the NewTribesMissionworksat
schoolingus in. They say: “this is your Bible, this is your language,and you will nowbe able to work business.” But no, all
these peoplewho have tried these businesshave not beenable to win. They have been able to win small piecesof
money,but the sit-downthat you have, no way! Its too hard. Its becauseof the talk of your government: “PapuaNew
Guineais to stop underneath,it is to stop underneaththe governmentof Australia.” It is like this we are like rubbish, your
governmentsays that we 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 which was something that the cargo cults had also been struggling to develop
with their notions of a black Christ, Jesus as a woman, and Noah and Moses as Kaliai ancestors. The resistance of New
Tribes Mission converts to development, the Papua New Guinea state and Australian colonialismhas come to be phrased
using the sameChristianlanguageof the Last Day and Christ’s return which had beencentral to previousbush Kaliai cargo
cults. This overlappinguse of the sameconcepts by mission and cargo cults has producedthe ambiguoussituation where
people resist throughtheir further incorporationin, and allegianceto, Christian messagesthat are madeto resonatewith all
sorts of undergroundconnotations.

Individuationand the NewTribesMission
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
system and to move more fully towards European patrilineal forms of identification. The missionaries have contributed to
this processof social experimentationby seekingto abolish the strict avoidancetaboosgoverningrelationshipsbetweeninlaws. I was told how on one occasionSign urgedsomeonenot to be embarrassedand to call the nameof his tambu. This
informantwent on to equatethesepracticeswith the way convertsnowpractisedEuropeanformsof etiquette, like knocking
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on doorsbeforeentering, and askingpolitely to use somethingbeforetaking it.
I do not knowabout you [whites], but we have our tambu[in-law]. My wife’s sister is my tambu, I cannot call her name. But
Sign has comeand abolishedthis. This goes nowto the side of white-skins. If someonegoes to someoneelse’s door,
they knock. This goes to the customof white-skins. If there is a saucepanand it is outside, you can only take it if you ask.
When,they [relativesin the NewTribesMission] told me about this, I told themthey took somecustomsfromthe church
and somefromthe customsof white-skins.
We see here Europeanceremonial customsof respect comingto assumesacred, indeed Biblical proportions. People saw
Europeanformsof etiquette as the newmoral law whichwould reformand remakethem. AdoptingEuropeanetiquette was
seen as adoptingnew forms of moral disciplineand understandingsabout property which would allow peopleto escapethe
corrupt familiarity of the pagan past. The new rules instituted by teachers in the New Tribes Mission includedthe rule that
only a person who owned a garden could go and get food from it to give to a visitor. Converts came to 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 followed to the same strict letter as they were previously. Nowadays, Catholic relatives
point to this as a sign that the New Tribes Mission cult is declining. They also point out that converts often now swear and
sing out to relativesto go to gardensto pick food for themselves. I was told:
BeforeI could not go get taro fromsomeoneelse’s garden,only the personwho ownedthat gardencould go get it and give
it to me. Now, at this time, peopleare starting to give up this talk of theirs. Nowthey sing out and say: “Go get the taro
fromthe garden.” And they will go and get it. This promiseof theirs which they first workedhas beengiven up. Before,
only if you climbedyour coconutsand broughtthemdownand gave themto me could I eat them. However,now they will
tell you to climbthesecoconutsand eat them, but often they are not even their coconuts.
Duringone intensephase, in the early 1990s, followersof the NewTribesMissiontried to abolish bride prices.99 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 government officials led New Tribes Mission followers to go back to the official bride
price of 50 kina which was set by the local council government. I was told that Sign used the story of Adamand Eve in the
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followingway to get rid of bride price payments:
Our customsfor workingchildrento go inside the men’shouseand for workingshell moneyto buy women,all thesethings,
these are sin. . . He [Sign] alonewould denounce(kros) these customs. He would go backto the beginningof us all, our
originsfromPapa, from Adamand Eve. He wouldsay: “with Adamand Eve it was not the case that somemanpurchased
the child of anotherman. No! God aloneworkedthem.” He says that we must followthis. If we buy a womanwith lots of
shell moneythen this is sin.
[Anothermaninterjects] He says we are stealing, stealingsomethingbelongingto anotherman. This manuses this talk
and it is not straight in my thinking. I workedthis talk that we spokeabout earlier, about the pain of the mother, and I say:
“Did God look after this child and makeit big? True he gave it, but lookingafter it is a lot of trouble. Whenyou are small
you urinateon your mother, you urinateon her skin, you urinateon her clothes, you defecateall over her skin and it is the
samewith your father. The two look after you whenyou are sick and you comeup big.”
New Tribes Mission followers have also developed new marriage customslike writing letters to parents asking for a
bride. If a parent refuses, 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?” I was also told that Sign frowned on women in the new
missionmarryingCatholic men:
It wouldbe all right for womenof darkness[Catholics] to marry into the NewTribesMissionbecausethey wouldjoin the
church, but it would not be goodfor a NewTribes Missionwomanto marrya manof darkness. No, this womanmust pull
the manto comeinside the church. If a manof darknessmarriesa NewTribesMissionwomanthen she must pull him in
so that he beginsto be schooled.
It is hard to knowwhetherSign is actually makingthese rules or whetherhis 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
encourages them. Nowadays, those who criticise the new missionaries do so partly because, like previous Kaliai cargo
cults, they have also been claiming that Jesus is coming back and yet so far he has failed to materialise. In 1995 there a
big dispute between Sign and some villagers at Amcor who angrily told him that he had been lying to them about Christ
coming and that 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:
This manis a liar. He has taught everybodyto see everythingas sinful. He says that the food belongingto us, of Papua
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NewGuineahas sin, that it is the food of Satan. Manioca,taro and sweet potato is all the food of Satan. I think Sign is
workinga cargocult. If someonelater comesand asks him about certain talk, he will say: “I do not knowabout this, it is
everybodyelse sayingit.” But he is lying, there is no one standingbehindhim who would work this talk.

ChristianHegemonyand what it meansto eat off one’sHost
In this chapter, I explored how people internalised and reworked the coercive moral rhetoric of the New Tribes
Mission. I argued that early cargo cult appropriations of Christianity, which were focused on a punishing God, came to be
re-voiced by the new mission which re-empoweredthese cargo cult messagesof punishmentin ways that allowedthe new
mission’s message to be again re-appropriated into new cargo cult voices. People’s cultural domination is created out of
such two-way borrowings. It is made up of mobile parasitical relationships where parasite and host often swap places in
quite complicated roundabout ways. 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 new mission - its talk about the
Last Day and Christ’s return - which the cults have assimilatedto their own millenarianpastoral projects. Nowadays,when
the cargo cults drink from the New Tribes Mission, they do so not just in a simple direct way but partly throughthe process
of the new missionhaving been set up as secretly recognisingand sanctioningthe cargo cult messagesof the past. In this
sceneof exchange,there are multiple re-familiarisationswith oneself throughthe mediumof the other.
I have been arguing that the new mission was made to voice cargo cult appropriations of Christianity in a way that
allowedthe missionto also appropriate the cargo cults. I see the present structure 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 metaphor of host and parasite has certain advantagesin terms
of grasping the shifting flows of this interpenetration of self and other. However, this is also a specular relationship where
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 personhood into that specular relationship of
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domination provided by the gaze of Europeans and in doing so they re-make the meaning of the gaze of whiteness that
judgesand createsthem.
Throughout this book, I have explored how cargo cults took on the role of producing a new sort of society that had
internalised the white man’s norms and his cargo. This process of reproducing oneself as white was often mediated by
white spirit children, or ancestors who had turned white, or cargo cult leaderswho mimedEuropeans. What has happened
in the contemporary context is that the American missionaries have used the fires of Hell to try and re-establish western
control over the world of the dead and over those spaces of alterity that mediate the transformative mimetic labour of repositioningoneself, the world and the processof becomingwhite. However, not everyonehas been happywith this loss of
control over the empowering spaces that position identity, the past, future and the present. I know of two shamansin the
Kaliai bush who recently claimed to have travelled to Hell and who came back denying the presence of any incinerating
fires there. One shaman claimed that all the talk about Satan’s fire was really referring to fires inside volcanoes and that
volcanoeswere really doors to the dead. The other shamancame back declaring that what people were referring to as a
fire was really the welding sparks of a giant shipyard where those who had committed sin were sentencedto hard labour.
These shamanssought to put out the fires of Hell by transformingtheminto other domainsof meaningwhich kept alive the
labouringworld of the dead.
These two shamansare however the exception; many converts have gone further down the 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 woman to fall into an underground
village and it is he who nowadayscaptures the souls of children when they becomesick. The objectification of evil which
traditionally took the form of the world of the dead and masalai is here Christianised; and instead of a shaman rescuing
people’s soul in a dream, converts now 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 from the reality it accords
evil. Rather than denying its objectivity, it re-fetishises and re-objectifies it. In doing so, the new mission transforms the
struggle against the past into a demonic struggle to embrace the saving power of God. Here traditional topographies and
figures of evil (focusedon masalai places, waterfalls, mountainsand graves) cometo be displacedand personified into the
figure of Satan whosedwellingplace of Hell starts to collapseand deny the specificity of the localities of tradition. A certain
de-territorialisation 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 heroes is what the
scorchingfires of hell are policing.
Throughout this book I been analysing the cultural incorporation of processes of cultural incorporation. I have
focused on the alternative 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 allegiancewhichhide people’s transgressions;we are dealingwith the formsof 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 becoming white comes to be recast and rendered
liveable by making it into a process that 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.
Cargocult followersinsert themselvesand their desiresinto a borrowedculture which they poach, transform,combinewith
their own traditional culture so as to make the dominant culture into a space that can be inhabited not only by themselves
but also by their dead. Indeed the Kaliai have so far only been able to find a liveable space for themselves in western
culture by first findinga liveablespacefor their dead. It is the deadwho socialiseand makeliveablethe borrowedworldsof
white-skins with their transformational pedagogic practices. People reinvent the civilising process by making it partly their
own and this is part of their project of making themselves at home in a context where their identities and their world have
both been severely problematised. Yet home and self-possession also require travel; they can only be achieved through
the detour of problematisation and it is these narratives of travel, of self-alienation and self-possession which are
reinvented in cargo cults. The process of coming back to oneself, the exterior terrains, the mirror structures which make
journeys of self-discovery and self-transformationpossible are continuouslyreworkedin pastoral practicesof caring for the
self whichare extremelyambiguous. The hybrid character of these practicesof self-formationmeansthat their political and
historical effects are by no means obvious or singular. Certain levels of complicity and resistance, dependence and
autonomy,reside together in complexstrugglesto becomewhite that also re-invent the meaningof whiteness. In all of this
there is often a certain objectificationof self and communitythroughthe new value structuresprovidedby 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 dead and oneself. These new forms of objectification create new forms of mirroring which merge with
those traditional forms of mirroring that were located in 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, sorcerer or tevil stealinga person’ssoul. Christianity with its imagesand narrativesof the Fall, sin and
the devil brought new forms of self-estrangement, of not being at home with one self. Cargo cults poached upon and reinvented these Christian narratives and images of not being at home in the world as part of the appropriation and reinvention of pastoral practices of self-possession and self-formation. The struggle to occupy a place can only take place
througha simultaneousstruggle to occupyall that which is out of place, for there is no place without a senseof what is out
of place. The strugglefor utopia is a strugglefor the emplacingquality of the out of place. The productionof alienation, not
simply as a colonial project though it is also that, but also as part of cargo cult practices for forming subjects. If people
were and are still attractedto the NewTribes Mission, it is becauseit offers powerful formsof self-estrangementwhich also
promise powerful forms of self-possession. There is a secret struggle here to possess oneself through the possessive
techniquesof others, whichone secretly makesinto vehiclesfor re-possessingthe deadand oneself throughthe dead.
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1Villagers at Aikon, Doko Sagra, Onamanga, and Salke were initially too scared to tell me anything about the dead, claiming that
they did not knowor had forgotten what their grandparentshad said. My experienceof fieldworkis that knowledgeis a relationship
which you develop with people. The more you know the 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 them and through villagers seeing that I had no intention of denouncing them or making fun of
their stories.
2The MelanesianPidgin (Pisin) terms waitskin (white-skin) and blakskin (black-skin) are used constantly by Kaliai villagers. Along
with their English equivalents, I also use these terms to capture people's perceptionsof present relationshipsas groundedin bodily
differences. In this book, I have used italics for Pisin words and bold typeface for native Kaliai terms belonging to Mouk and Aria.
Most villagers are fluent in Pisin which is used in everyday conversations, meetingsand cult activities. All of the quoted interviews
in this book were carried out in Pisin with me then checkingthe use of certain conceptsin tok ples. Instead of translating Pisin into
“proper” English, I have often sought to maintainthe textureand resonancesof people’sway of talking by translatingit in way that is
perhaps closer to transcribing in that it exploits the English metaphors in Pisin. Some frequently used Pisin terms like masalai,
tambaran and tumbuan, I have treated as English terms which have become part of the specialist vocabulary of Melanesian
ethnography.
3Satanwas also sometimesrevaluedby cargo cults so as to becomethe alternativeGod of Melanesianswho stoodopposedto the
God of white men (Lawrence 1964; Worsley 1957: 32, 111-3; cf. Taussig 1980). Though Satan was 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
return to help them There is a history of the devil and of trickery in Melanesia which remains to be written and which would be a
history of a politics of inversion. In some places, Hitler, Germany and the Japanese were embraced in a similar way (Mead, M.
1966: 191; Valentine 1955; cf. Kaplan 1995). Some of the Batari cult’s military commands seem to be German which supports
Worsley(1957: 98) point that 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, which is only known in various degrees to the Holy Father, the bishops, the priests and perhaps also to some catechists.
But these men do not reveal the secret, they use only pictures when they talk about God, grace and the last day. In this present
cult [Censure’s] movement there 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 sacrament and God’s grace were
mergedwith cargo cult notions of the Churchhiding its meaningsand of the Churchusing tok piksa [talk-picture] to disguiseits real
truths. Janssen(1970: 18), saw this as a confusion: “It is very difficult for the peopleto convert themselvesfrom magicto 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 connection with secular activities, not always on earth, but, as Christian hope expects, at a time afterwards, at a
day and in a way only mysteriously indicatedin the sacredscriptures.” Janssen’sabovesubtle distinctionsare far from clear and in
the field such explanations would have only reinforced cargo cult hermeneutic practices focused on the Church’s secret,
underground,meanings.
5When I asked Censure’s family if the English word “to censure” was part of Censure’s name, they seized upon it as the right
meaning even though they had been unaware of it. They claimed that Censure was probably aware of it for he was said to know
English even thoughhe didn’t.
6The followingare the Censusfigures for Kaliai villageswhichI mentionin this book.
1977-78 Census

1990NationalPopulationCensus

VillageTotal
excluding
absenteesTotal
including
AbsenteesTotal
HouseholdsCitizensNonCitizensAikon16621835185Angal13617170408Bagai59741052Bolo9814827142Den
ga548020109Gigina145145623543Gilau
(Atiatu)26932831219Gogola375719112Kandoka24136788460Ketenge19525143224
Lauvore19025339228Molou476631162Pureling12614644229Robos2032161072Salk
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 new villages of Popmu,Sarangtuand Omuraenehwhich had been establishedcloser to the New
TribesMissionat Amcor(Gigina).
7The 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
coconut trees whilst the bush villages of Aikon, Angal, Bagai, Benim, Gigina and Molou had planted only 6664. WhereasKandoka
had 12977coconuttrees, 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’shouseswere traditionally modelledon birds and frogs, and were given womblike connotations.
9Austronesianspeakers find it hard to learn Anem(Thurston1987). Anem-speaking men who have married Aria-speakingwomen
often complain that their wives and children have not learnt Anem. This is especially problematic, given that they see Anemas the
first languageof humanity.

10Marriage 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.
11In the early 1990s, a Malaysian companybegan cutting timber in 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 Malaysian timber companyhas not changedbush people’s attitudesto cash crops. Indeed, bush villagers
see timber royalties as a way of acquiring the few western goods they need without resorting to cash crops. Many bush villagers
opposed the coming of the timber company as another white man’s trick. Its logging operations have created a “law and order”
problemwhich is really people resorting to theft and violence in a context of massive corruption where they can do little to remedy
their dissatisfaction with low royalty payments and environmental damage. In this book I will not take up the impact of the
Malaysians for they have not been incorporated into 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 AmericanNewTribesMissioninto their cargocult 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 councillors and numerouskomitis members.
13Kaliai villagers sometimesuse these Pisin terms interchangeably. Thereis a tendencyto use the term masalai (pura) for named
sites which house certain ancestral figures of change. The word tevil (ano, mahrva) is used mainly for ghosts who seek to eat the
living. Tambaran(mahrva) is also usedfor angry ghostsbut also for certain primordial, super-humancannibalslike Boku.
14Gloucester Patrol Report No. 4 for 1969/70listed three schoolsin the Kaliai CensusDivision with: 164 studentsat Kaliai village;
179 at Salke; and 75 at Bagai. After a fire burnt downthe school buildingsat Salke, the Aid post and communityschool were rebuilt
at Bolo.
15Steve Feld (personal communication) has informed me that in Southern Highlands Province and Western 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 about humanflesh being sold as meat in urbanmarkets(Lattas1993).
16The villagesof Boimangaland Onamangawere not listed in official censusdocuments. They had brokenawayfrom the 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 was then that Aikonand Salke movedfurther inlandto becomethe newvillagesof Popmuand Sarangturespectively.
17Likewisethe villagers of Bagai, Doko Sagra, Molouand Roboswho convertedto the NewTribesMissionpulled their childrenout

of the community school at Bagai, claiming that the Catholic Church and government which ran this school had failed to change
their lives.
18The conflict between bush and coastal villagers also plays itself out in terms of each accusing the other of using magic to work
continuous rain which damagestheir crops. In 1986, I heard bush villagers claim that their gardens had been damagedby magic
from coastal villagers who were angry about having given pigs and shell money to the cargo cult leader Censure. Some bush
villagers blameCensure himself for their poor gardens, claiming he was working magic to punish them for having deserted his cult.
In short, the health of gardensis a way of objectifyingsocial relations.
19In the late 1980s, young men from the Kaliai bush were taken to Port Moresby to negotiate with Malaysian timber contractors.
Those who went complainedabout eating soft western food, like Weetbix, which causedthemto get diarrhoeaand feel sick. Their
solution to this weakening of themselves was to demand to be taken to the markets in Port Moresby where they bought “Papua
New Guinea food”. The young men contrasted soft debilitating western food with the “strong” food they normally ate which was
cooked in open fires. Whenever I had diarrhoea, people would attribute this to the softer foods that I ate and I 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 figured in cargo cult myths as the different destinies of two brothers who becomeseparated 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, then the Japanesebecamethe goodwhites in oppositionto the
Australians and then finally the Americans becamethe good whites whilst the Australians continued to be seen as the bad whites
blockingthe road of the cargo.
21Wagner (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.
22The traditional bush Kaliai punishmentfor this crime was to cut Varku’s footprint (a cassowary’s footprint) into the woman’shair,
sever her headand throwit out of the men’s houseinto the villagesquarefor the womento collect and bury.
23Cargo cult accounts throughout West New Britain incorporate current regional conflicts. The Kombei are unpopular because of
their reputation for sorcery and because of the political power they hold in national and provincial governments. On the West New
Britain island of Bali, villagers claim that when their God - Luangeh- ran away to America it was becausehis wife from the Kombei
area disobeyedhim; she cameback fromgardeningand 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
dead want to return to Papua New Guinea they disguise themselves by changing the colour of their skins. Posingenclaimed they

did this by immersingthemselvesinto different drumsof water. He heard this explanationfrom those running the cargo cults in the
early 1970s and he later asked a visiting kiap if it was true. Beliefs like Posingen’s, work to subvert the stability of black and white
identities by renderingthemambiguousand interchangeable.
Thoselike us [Melanesians], they will go to one water whichis in a drum. Thereare two waters, one water here and anotherwater
over there. Nowsupposewe are leaving, say if we wantedto go and comeback to our village, then we would go and leave this
drumwhichis ours and wouldgo to the drumbelongingto you white men. We wouldgo downinto it and our skins would change
white and then we would cometo PapuaNewGuineaand travel around. After a while, whenwe wantedto go back, then we would
go and washin our water and our skins whichare blackwouldcomeback and we wouldremainlike that.
25Kaliai myths speak of plants becoming human and starting certain matrilineal totemic lines. I also collected two stories of
children dying on distant plantations and then plants sprouting up where they had died. Parents later brought these plants back to
their homevillagesand plantedthemas memorials. Both plants were red, one was a red cordyline; the other a taro plant with a red
tuber; the red in both was the children’sblood. Censurealso spokeof plantshavinga secret humanpresence.
26The millenarian promise offered by institutions can be seen in a letter sent 8th August 1966 by the District Commissioner to his
field staff in West NewBritain about findinga solutionto cargocults.
The long rangesolutionI feel is only by way of better educationand moresophisticatedadministrationthroughsuch organisations
as Councils. We may not be able to do a great deal in quickly changingtraditional thought patternsbut we shouldbe trying to find
waysand meansto influencethe peopleto greater endeavoursin their own interests. We should makeit quite plain to themthat
such activities as cult activities hinder rather than engenderprogress,that in manyrespectsthey have fallen behindmanyother
areasconsideredin the past as moreprimitive.
27In 1964, Koriam Urekit was elected to the first House of Assembly. Two years earlier, he was on the New Britain District
AdvisoryCouncil and an observerto the LegislativeCouncil in Port Moresby.
28Many of the anti-colonial millenarian movements in Africa also operated as anti-sorcery movements (cf. Fields 1985; Mcleod
1975; Richards1935)
29The government had information about Aikele’s cult activities as early as 1962 when complaints were made by a teacher, John
Salkie of Aikon village. He claimed that Aikele had said: “[if you] do this work all right you can see your fathers and mothers who
died before” and “you all know we have more cargos [sic] coming from our fathers and mothers who died before but the white
people are stealing them”. Those who had told Salkie of Aikele’s claims refusedto repeat them to governmentofficials who in turn
refusedto believeSalkie and chargedhim with spreadingfalse rumours.
30This information was provided by the ex-luluai of Malasongo village which was partly made up of Mouk villagers who had

migrated to the Bariai coast. When a patrol ran into this ex-luluai at Benim village he claimed: “I must live on my own land or
otherwisewhenAikeli’s law is brokenI will not shareany of the cargo.” Aikele’slaw was said to involvepayinga tax to gain a share
of the cargo:
Whenthe time comes,we will all go into our housesand lock the doors, there will be twentyfour hoursof darkness,accompanied
by thunderand lightning. Whenthe sun returns, we can all leave our housesand the cargowill be there. Therewill be cars, trucks,
cycles, radiosand the other things that you Europeanshave. The wholeof NewBritain will be flat and there will be plenty of roads
for the cars.
31Molouvillagers deny deliberately burningthese coconutswhich they say were destroyedwhendry grass caught fire accidentally.
Theydo admit to cutting downyoungseedlingswhenthey left so that the villagersof Roboscould not “humbug”on the fruits of their
labour. A patrol report dated 12th December1967 claims: “[of] 4,000 coconuts seeds which were sent by the District Agricultural
Officer at Talaseafor planting, only 800 were foundand the rest were consumedby the people.”
32Aikele also tried to pull villagers from the Kandrian side into his project. Villagers at Bagai, Molou and Robostrace their descent
to the south coast (from where they nowadaysreceive some timber royalties). A letter, dated 6th January 1966, claims that Aikele
collectedtaxes from four Kandrianvillages: “Thesewere Asawatneand Pau who contributedƒ6 altogether, Ourin ƒ1 and Gergering
which gave ƒ7 but then asked for it back. The money was returned.” The administration thought the money was for development
purposesat BiblingRidgeand 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 Kulwangovillage in Rauto, the Patrol Officer at Kandrian accusedAikele’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
movement and Aikele’s. A letter dated 27th May 1964 and entitled “Confusion by Luluai of Molou”, recorded Kulo as making a
speechwhich drew on people’s understandingsthat NewBritain had been created first but it had lost God’s school. God then tried
to give his school to other Melanesians but they too were pig-headed and so God went to America. This school was now coming
back and it wouldcomethroughAikele’s work rather than throughCouncil Governmentand elections. Kulo was quotedas saying:
This Europeanis workingfor the electionbut it is an electionfor a Council only. This is only a Council and you peoplecannot go to
it. You must cometo the other work that Aikele has foundfor us and not this Council. You must comeon Aikele’sroad. I want to
get moneyfrom you and give it to Aikele and work a road for us. (A sumof ƒ7-3-0 was collectedand handedover). This is a
strongmeeting. NewBritain cameup first and later we were made. We cameup first and God gaveschool (education)to us. We
were big-headsto God’s talk. We ignoredthe school so God then built a bridgeto NewGuineaand placedhis school there. The
NewGuineansin turn ignoredthe school so anotherbridgewas built to Papuaand the school was transferredto there. In turn the

Papuansignoredthe school and the bridgeto transfer the school was then built to America. In America, one manheardthe word of
God and built schoolsand thus learningcameup fromAmerica. God later took the school to Japanand it is nowstartingto came
[sic] to Australia and 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 explained that is [sic] merely a confused idea of how learning came to 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 deposited into a
CommonwealthSavingsAccount. Peoplestill ask about this money.
34This is a well knownKaliai motif belonging to the initiation ritual of the tambaranMukmuk. There an initiate squats betweenthe
legs of his maternal uncle who is beaten across the stomachwith a cane. Later the uncle will receive shell-money for 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 having two skins. Whenthey die, their outer skin is left behind and the person
goes to live in an inner second skin. This second body is also what people travel around in dreams; and it is this second body
which masalai capture and eat. It is only now with the arrival of the New Tribes Mission that people are increasingly taking up the
Christianproject of spiritualisingthis secondbody. Yet, even then manyNewTribesMissionfollowersstill find it difficult to conceive
of a soul, the animatingforce of the self, as somethingwithout corporeality.
36Many Kaliai villagers tell the story of an original teacher-God called Katika, whosepedagogic functionsare nowadaysperformed
by catechists. Katika kept calling villagers to attend his church, but they chose instead to go hunting and to their gardens. At Bolo,
one lay preachertold me:
Katika was at the villageof Botogoigoi. He workedbelo [rang a bell], but everyonewas bikhet [arrogant, self-opinionated,
stubborn]. It is still like this now. Peopledid not want to lotu [go to church]. They took their childrenand axesand went to their
gardens. Katika stoodup and ran away. He was tired of their habits. He was tired of our bikhet. This is why now there is not one
thing whichhas comeup before our eyes. You see this morota[sagopalmleavesused for thatch], it is everywhere. If we had
heardhis talk, then something[of significance]would have comeup to us. This boss who gave us our customs,we cameup at the
sametime as him. If we had heardhis talk at the beginning,then something,cargo, would have comeup by now. But he has
gone. Katika left, he ran away.
37These stories can also be used by membersof this educatedelite as an explanation for their powerlessness, incompetenceand
corruption. Recently, whenI askedthe Secretaryof the local landownercompanyabout the lack of any significant benefits from the

timberproject, he replied cryptically that I must knowthe reasonfor this, for I had heardsomeof the storiesof the big men.
38Versions of this story can be found in the Madang area, Siasi islands, south and north coast of West New Britain and on Bali
Island(Lawrence1964; Pech1991; Pomponio,Counts, Harding1994)
39I heard this version of Titikolo in 1986 at Salke village prior to it converting to the New Tribes Mission. Nowadays, the new
missionhas becomea vehicle for distributingAmericananti-communistrhetoric. One Americanmissionary- Sign - supportscertain
national and provincial candidates sympathetic to his mission by labelling their opponents “communist”. These evaluations have
beentaken up 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.
People were called upon to come into the stori. Referring to Censure, Janssen(1970: 31) notes: “We may say that he sees in the
story a revelationof the ‘lo’”. The word stori was also used in the senseof “secret power”, like whenpeople said that if they worked
their stori it would create the white man’s lifestyle. When I was in the field, people mournedthe fact that all their stori [cargo cults]
had fallen downand they wonderedwho amongstthemwould be strongenoughto start a new stori. Story-telling was an activity, a
revealingmagical practice.
41Censuretold his followers: “I am not enoughto wash this dirt of mine on my skin; for on all these different [bodily] parts, there is
food (kaikai).” Censure spoke of his ritual laws as a “garden” which followers would work to producefood: “Our garden is all right
now, it won’t be long before we are eating.” When kiaps arrived and denouncedthe cult, they would often emphasise the need to
concentrate on gardens, but for cult followers, who had been schooled in Censure’s “talk-box”, the kiaps were telling them to focus
and work hard their cult rituals. As Posingenput it:
The kiaps also called it this [a garden], they would say: “You must stay and look after your gardenuntil your gardenis good and
then you will sit downgood.” The kiaps spokelike this: “If you are strongwith this gardenof yours then after a while whenyour
gardenis all right then you will sit downgoodwith it.” Nowthis “talk-picture”, this “talk-box” about the garden, the masterswouldbe
working“talk-box” and my father wouldalso be working“talk-box” back.
42 For Censure, all the different myths of origin involving masalai and totemic beings meant that there were too many roads (i gat
planti rot tumas) in Kaliai genealogies (Janssen 1970: 3). Though not fully taking up the mono-causal 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 opponent was Councillor Sela who also had his own cargo cult. Sela had an old (1875) Germancoin which he
claimed was dropped from the sky by a sea eagle. This was a magical coin which would deliver money to Sela. It was also said
that Sela worked other miracles like acquiring tobacco and betel nuts out of nothing. Initially, Sela had half-believed Censure’s

stories but later according to Janssen (1970:5): “He went to Meitavale abused the people and pulled the post of the cult flag out.”
Committed to his position as councillor and afraid of losing it, Sela became convinced that the new law of existence would come
from his coin and council government. He confided to one friend at Bolo village that he might have to trade in his coin to acquire
the new law. Though denouncing Censure’s movement as a cargo cult, Sela sought to create a rival movement that recognised
council government as a magical transformative framework. Janssen (1970: 16) captures this ascribed magicality of state
structureswhenhe writes:
Whenco-operativesand councils were introduceda few years ago, somepeopleused wordslike “agenda”,“law”, “rebate”and
“cheque”in a ritualistic sense, as if these were the newmagic spells to a quick and overall socio-economicwelfare. . . . there is
hardly any secular thinkingand understandingof legal procedureand economicmethods.
44Censure claimed that when his father died, he went into underground and married a woman called Mesona who carried Masta
Ellem. The governmentofficer Sisley was seen as Censure’s kandere Sen Seuve (Janssen1970: 6). I was also seen as from the
underground.
45Posingen explained the cult’s rejection of schools, aid post, taxes and business as the rejection of the white man’s law and the
discoveryof their own law.
Father thoughtthat this law belongedto all the Australianmen, and he was not enoughto put it inside his law. The law belongingto
him was about him findinga new sit-downfor PapuaNewGuinea, for us alone. We wantedto find a sit-downfor ourselves, and
these laws belongingto all white men, we left them. We would not let peoplego inside them, like go to the house-sick or whatever.
We wantedjust to stay here and for father to get up this [law] here. Whenthe time cameand we won it [a newexistence], then we
wouldreceivea newschool belongingto us. We would not go inside that belongingto all Australianmen; that was finished.
46These secret names also had the power to end sorcery. Sorcerers who joined the cult and recited the names would have their
heads made“clear” so that they would no longer think of injuring others. Throughthe power of a new language,followerssought to
re-educate themselves and create a new sense of moral community. Posingen described the cult’s school as re-enacting the
mission and government’s moral pedagogic projects but in a more powerful and thoroughcleansingmanner: “It is like when we go
to the Bible and the law of government about not stealing and damaging something belonging to someoneelse or damaging their
name. This school of Senlaw and Senfor would clear away this something, it must break the thinking of all men and clear their
thoughts.”
47 According to Janssen (1970: 7) coastal villagers “were supposed not to go back to their villages at the beach, but to settle at
their old places in the bush.” The cult beganto elaborate itself aroundsomeof these coastal locations, recreating people sense of
homeand place within the frameworkof their stori. Janssen(1970:25) givesdetails of how, at Taveliai, Censurevisited a cemetery

where Fathers A. Hayes was reported as having found the money that allowedhim to build Kaliai Mission Station. There Censure
saw a coconuttree which for the first time had red flowersand whichhe claimedwas a picture of a marriedwomanbelongingto the
underground. He claimedthat another red floweringcoconut tree at Pureling was a picture of a youngunmarriedwoman. Pureling
villagers also showedCensure a stone that was believed to contain gold and he told villagers to clear the surroundingarea so that
the gold could comeup. At Kariai, two betel nut trees which sprouted of their accord in the village square were said by Censureto
have been movedthere by his stori and that before they were to 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
representativestationedat Kimbe. The newspapersat Aikon were taken awayby a visiting kiap but at Moluoand Robosthey were
not confiscated.
49This insight is also absent and not used by Lindstromin his previousbookon cargo cults on the island of Tanna. Indeed, though
Lindstrom(1990: 8) is analysingdiscoursehe there rejects analysing"the ontologyof Tannesecultural understanding”. As he puts
it: “I do not muchcare about the details of what the Tannesesay, nor about the structurein whichthey encodewhat they say".
50Sisley was misled about this stone being called Nazareth which was instead the cult’s namefor a small pool. Posingenclaimed
that this large stone would turn into a city when the Kaliai bush changed and becameflat. At the raunwara, Nazareth, there were
also other significant stoneslike the large stonewhich held back the water, it was “God’sMoney”or “Bank”. On anotherlarge stone
were the three namba (marks, signs) of the three generations that Sisley mentions. Nazareth also had underground rooms and
nearby was a cliff which Posingen spoke of as a ladder “the ladder comes down, it goes over to Mountain Sinai and Galilee and
Heaven,wherethey all meet”.
51An example of this are the sticks which cult followers carried; they represented and were to turn into guns when the new Law
came. For Monongyo,these sticks symboliseda newworld of equality.
We workedthe picture of it so that this stick would go to somethingtrue. All these guns, we would later hold them, like those
belongingto you white men. With the guns, all of us togetherwould hold them. This is the meaningof the stick. It did not belongto
fightingor findinggame, but that we had to comeup the sameas you white men. This [ritual law involvingsticks] had to cometo us
nativesso that the samething whichgoes to you whites could now cometo us natives. Whenwe won this work [the cult], then we
were to sit downlike youse.
52Peopleaskedfor cargoin ways whichdeniedits worth. Theyemployedantonymwherethey wouldask the deadfor a grassskirt
or an old broken knife. I was told: “They would throw talk-box to this something, but it was really about this something of their’s
which would comeup when we sat down good . . . They would talk-box to pipia [rubbish], but somethinggood would cometo them
all.”

53People often speak of West New Britain Province as though it were an island in its own right which indicates the objectifying
mythicpowerthat administrativeboundariescan assume.
54The analogyhere is with steep forest paths where the roots of small plants hold the groundin place. Whenthese plants are cut,
the groundcrumblesawaycreatingdangerousslipperysurfaces.
55Cult names for things like posts, beams and plants were often the indigenousname with the prefix “senlaw” added in front. For
example, the traditional name for post was “krangar” and in the cult it become “senlaw-krangar”. The cult’s school was similar to
the school belongingto the tambaranVarku. He teaches initiates new namesfor things and those namesare often the indigenous
name with the prefix “sen” added in front. When learning 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 male tambarancults. He learnt howto learn in a certain way.
56In his report on Censure’smovement,Sisley gives this descriptionof the cult’s ritual laws:
Whena villagearrives for the first time to join the cult the peopleare dividedup into their particular “Pigeon”Groupsand then begin
to be “schooled”by Napasisio. A normaldays [sic] activity beingas follows. Rise at 5 am and spendtwo hourssingingvarious
chantsrequestingthe ancestorsmentionedto return and help the peoplebreakthroughthe knowledgebarrier thought to be why
the white manis so fortunate. After this there is a short breakof half an hour and then the school begins. For this the peopleare
dividedinto their “Pigeon”Groupsand spendthe next three to four hourschantingthe namesof variousancestorsand saints of the
Catholic Church. This is to teachpeopleabout their ancestorsso that on the last day they will be able to greet themand together
go forth into the new society whereeverybodywill be equal. This idea to themmeaningthat they will have the knowledge,
supposedwealth and luxuriesof the white man.
After the “schooling”the peoplespendthe afternoonresting and collectingfood until 5 pm whena further two to three hoursare
spent singing. This programmehappenseverydayand is to be carried out by the coastal villageswhenthey return to their homes.
57These 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 argument draws on Lévi-Strauss’ (1979) insight about the analogous nature of binary opposites; how people think through
one oppositionusing the familiar termsof anotheropposition.
59Serres (1982: 48) argues that incest is also a rejoining of that which was disconnected “incest describes a loop that turns back
upon itself towards a previous crossroads and strongly reconnects the spatial complex.” Some local villagers accusedCensure of
an incestuous relationship with one of his daughters. These accusations cannot be dismissed as malicious gossip directed at

undermining Censure’s standing. I also received them from a respected magistrate at Bagai who accompanied a European kiap
that had publicly confronted Censure on this issue. What needs to be explained is why Censure’s work should have be so readily
associatedwith suggestionsif not actual incest. I see the cult’s desire to dissolvethe separatecategoriesof Sameand Other in 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 race relations.
60When the villagers of Benim left Censure’s movement, they went and formed their own movement led by Watna. It borrowed
heavily from Censure, with Watnaappointingtwo femaleChrists (one for each moiety) to deliver the new law of existence. It is said
that Watna “buggeredup” his Law by sleeping with the female Christ of Big Bird who was related closely to him, she was his stepsister. Whilst seducing her, he reportedly told her: “You cannot talk, this is Law here that I am here giving". Watna predicted that
by marrying his “sister” the law would come, when it didn’t he predicted it would come from their first-born child. When the cargo
still did not come, he told his disillusionedfollowersit would comefrom the next child. Whenthe cargo again failed to arrive, Watna
lost his followersand they, alongwith himself, joinedthe NewTribesMission.
61This lime powder container has a bulge at one end which is spoken of as its testicles whilst the lime powder inside is often
referred jokingly to as semen. In effect, Kewak broke symbolically her brother’s penis and by implication the phallus of all the men
who ran away from her tambaran. Kowdock is an important cultural hero throughout the Kaliai area. A mountain close to the
village of Pureling is his men’s house. It was he who madethe first stone axe and gave men the task of building fencesand cutting
down huge trees so women would admire them. Kowdock is spoken of as a person who “sacks” other people’s talk. Out of an
acute senseof his individuality (em yet), he changesexistingstates of affairs even whenthey are favourable.
62Metaphors of female procreation also feature in official state discourse. A patrol report for 1975-76 mentions that 1500 people
attended IndependenceDay celebrations at Kaliai. There the officer in charge of Gloucester gave a speech entitled “Papua New
Guinea is born now out of her mothers [sic] womb. An era towards struggle and hardship and hard work for everyone of us here
now”.
63Septireh told me how white kiaps would lecture men that they were no longer to throwspears or 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 paymentsand the interventionof older respectedwomen.
64Nowadays,nearly everyoneis scathingof what they see as Censure’ssexual exploitationof female followers. Peoplenow laugh
at their credulity and at Censure’s adeptnessat exploiting their desires. Those who joined the cult briefly say that they just cameto
try it and see if it was true. Thosewho stayedlonger point out that Censureconstructedobedienceto him into a moral test which if
they lost would lead them to be perpetually lost in the dark ways of the past. Many ex-followers still think it is possible to find

someonewho will “out” the Law for Papua New Guinea. They are 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 aroundMeitavale and then invisibly onto to Port Moresby, Rabaul, Brisbaneand Sydney. Taxis and trucks were
reportedlyseen runningbriefly alongthese roads; vehicleswhichwould later carry cargo.
66Patrol Report No. 2 for 1972-73 had this to say about Censure’s cult “although it is maintained primarily by the Bigmen, it was
interesting to note that several of the most important women seemedto take a more active role than is usual.” In 1986, I noticed
that many of the womenin the cult were extremely well versed in cult mythology and doctrines. These same womenclaimed that
many ex-female followers wanted to return to the cult but their husbands were stopping them. Many men I spoke to blamed their
wives for pulling them into the cult. Though this blame has a rhetorical element to it, there is also I feel an element of truth which
correspondsto womensupportingand taking up the ideologicalrevaluingof womanthat Censurewas promoting.
67Whencult followers visited the Glass of God they made speechesrequesting Stone Sakail, which was also referred to as God’s
island, to rise: “Now that 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 I owe this point to Judy Lattas who is working on re-interpreting HannahArendt’s understandingsof the public and the private,
the visible and the invisible, in termsof the labourof women’sbodies.
69The marriageof manywomento one man featuresin stories about AkonowhomCensureseemedto be copyingin his refusal to
washand in him assumingthe personaof the rubbish-man.
70Monongyoexplainedtheir predicamentto me like this:
This womanwas a Tamasina,but Sengelohere he was taking the placeof his father. It is like this with his father, all the women,all
the Tamasina,they all camebut they did not work goodlike they shouldhave. Theyall spoke: “This rubbishman, what is to
happen? Will my skin have to go against his?” All the womentheir talk was like this, they were afraid, afraid, afraid, afraid, and
they all movedaway. Therewas just a few of us left behindat this time. He [Censure]then spokeabout this [other woman]
Tamasina,who was the samepisin [bird] as him, that she shouldcomeand insteadwork it with his child [son].
71Part of this imagery of the key involvedalso the metaphorof this undergroundwoman’s body being like a post office where men
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 western spatial images of ordered shared terrains of individual
property.

The post office has all thesenumbers[referringto post office boxeswhichare lined up and numbered],a master will go and look at
his numberand put the key and take his messages[pas]. With anothermaster, it will be the same. Now, with this talk-box that
father workedabout this woman[undergroundmother], it is the sameas the post office. If I was to go, I wouldlook for the number
belongingto me and I wouldput the key there and take any messagesand anythingelse. With all of us menwho wouldgo, each
wouldhave their number. It is not enoughfor us to go and to mix, it is like the post office that is here [at Kimbe]. It is not enough
true for one master to go and openanother[box] with his key. With this something,we all have an individualnumber. You would
go and shoot inside your key. . . .We wouldgo and put a key, put a key and somethingthen comesup. It spills out fromher and we
wouldreceiveit. The meaninggoes like that.
72Censure’s image of an undergroundChrist with vaginas all over her body resonateswith a Catholic Churchpainting which I saw
at the village of Bagai. I do no know if Censure ever saw this painting but it depicts Christ’s body as covered in 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 which they Kaliai
could very muchrelate.
73I want to distance my analysis of eroticism and sexuality in cargo cults form Lindstrom’s (1993) recent analysis of cargo cult
desire as love. Though he analyses well 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.
74In Kaliai folk-tales, the cannibal ogre - Boku - is knownfor his super-humanstrength and his skin of “cement”. The underground
mother’s body resonateswith this and as such she partakesof an original monstrouspresence,of an archaictime whenbodiesand
peoplewere other than their contemporarydepoweredform.
75Posingen and Monongyo differed about how the law was to be bought. Monongyo believed that the law could only be bought
with the gift of a woman to Censure. He believed that the woman who was covered in vaginas was really talk-picture for all the
womenwho were given to Censureas gifts to buy the law. Posingenwas not so certain that the law could not be bought with pigs
and shell money;for manypeopledid give theseto Censureso as to securetheir right to cargo.
76The Kaliai have an acute sense of themselvesas lacking in numbers, this is partly a senseof having lost people throughsorcery
and also of peoplemovingawayto work as contract labourersin distant areas. People’s imageof Australia and Americais of lands
overflowingwith peoplewhichhas partly comeabout fromthe successiveaccumulationof different generationsof the dead.
77Eliade’s view of the androgyne as a return to a homogenous oneness does not fit neatly with Kaliai notions of primordial time
whichmaintaina logic of pairing. Whilst myths of origin play with the inversionof gendertermsand their partial effacement,they do

not completely abolish the male-female distinction, but render each bisexual in a different way. The androgynous nature of
primordial men is different from the androgynousnature of primordial women;which is to say that womenwith beards do not equal
menwith breasts, and can only do so throughthe formal mathematicalmodelsof a structuralismthat abolishesthe concreteimages
of bodies. In Kaliai myths, the partial effacementand blurring of sexual differenceis more its reconstitution in an original primordial
time madeup of masculinisedfemininity and feminisedmasculinity.
78Monongyospokeof thesewomeninternalisingknowledgethrougheating Censure’ssweat-blood:
He didn’t used to washand his skin used to comeup dirty and somethinglike “food” used to be on it. He alonewouldbe working
the law [ritual dances] and sweat would comeup. It was then that all the womenof the undergroundwould cometo receive
knowledgefromhim. Its meaningwas like this that they would comeand receiveit [sweat-food-knowledge]. Theywould fill up with
it and leave. Theywouldlook at it [sweat-food] and they wouldget knowledgefromit. This something,its meaningis like that.
79When Censure failed to find a womanto be his Christ, the undergroundwomenbegan to insist increasingly that he join them in
the underground;that the law be “broken”(released)there - downbelow- rather than on top. The undergroundwomenwould say to
Censure:
You must cometo us. If you want to try it, like you are, then comedownto us, downbelow,and work it here and the law will open
up here - downbelow- and then go on top. You know, you on top, in PapuaNewGuinea, do not have a true door [a femaleChrist].
If you want to try it, how will you do so? It is not enoughfor a pasim[a way of life] to comeup. SupposingPapuaNewGuineawas
strongand you tried it and the law cameup to PapuaNewGuinea, then it would pull us and we wouldcomeon top. Nowyou look,
youseare not enoughto pull us up. Nowif you had someonelike us, then we would be able to openthe law. The law must open
then, from downbelowand comeon top to 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 was also somethingthat CensureemphasisedwhenI visited him in 1986
(Lattas1992c). It was also the reasonwhy NewTribesMissionfollowersgave up using tambarans.
81Censure also photographedhis followers. He would line them up at his telephone-doors so that they could be photographedby
the dead. He would say to his followers: “You all stand up good so the menat the door can photographyouse. You all must stand
up straight you cannot lie about. . . if you want to work the law then do this well so they [the dead] can photographyou all.” Here
the new law of existence is the process of seeing oneself through the gaze of the white man which comes to be indigenised and
assimilatedto the photographicgaze of the dead. It is the hegemonicgaze of the white man which is being appropriatedin the eye
of the cameraand whichis displacedinto the morefamiliar gaze of one’s relatives.
82Imokeis also the nameof a masalai snakewho in Kaliai mythsgives to the living, certain speciesof taro and sugar cane, as well

as the designson his skin whichthe Kaliai nowpaint.
83In Catholic villagers, young men have gained all the positions in the local landowner timber company. They are also appointed
to council government and to school and church organisations. The New Tribes Mission has further perfected this process by
appointed young men to be the moral guardians of communities. In the 1970s’, these young men learnt to read and today their
accessto the Bible providesthemwith the authority and respect to organisevillageaffairs.
84Amkou claimed that Paname would leave the village before anyone had woken up and then she would return later in the
afternoon. AmkoudescribedPaname’stravels and deceptionslike this:
She wouldrun into peoplelike Matagelwho were putting out nets and they wouldgive her a small piece of cassowarymeat. When
she broughtit back to us, she did not speakcorrectly about it, telling us that all of Matagelgaveit to her. No! she would say that
her childrengave it to her. She wouldcomeback carryingthis cassowarymeat and her husbandwould get up and say: “All
motherscook somefood, do you think this womenhas beentravellingclose to us, you all knowthat she has gonesomewhereand
comeback, I think she has goneto Sydneyand comeback.” Her husbandwould speaklike this and everyonewould be extremely
happy. I too was happywhenI camenew to this work, I thought: “I think this womanis workinga true story, Leo let us go inside
this story.” I spokelike that and Leo then said, “Let us go” The cassowarymeat whichthis womancarried back was sharedout,
she spoke: “You all eat and you cannot talk muchabout it just eat it. . .” Her husbandwould also speaklike this: “You all knowthis
somethinghas comefromSydney.” Mapilu rose and spokelike this, he said that this cassowarymeat had comefromSydney
[Amkoulaughs]. Panamethen spoke: “Mapilu tell all the big menthat they cannot talk plenty about this cassowaryfor all the
ownersof this somethingwill comeand sit-downclose to us and watchus. Nowif peopleeat just a small portion and complain
about this, then talk will comeup over this. I alonewill receivecrosstalk fromthis line, fromall the childrenBullet, MichaelRoss,
Johnsonand Semrengen.” Whenwe finishedeating this cassowary,she then said: “Mapilu you stay in the village, I’m not going to
stay in the village, all this line says that I haveto travel around, that I have to catch a plane. You stay in the villageand give talk to
everybody. I am not enoughto openmy mouth, this talk [of mine] will have to remainfor later. You aloneMapilu must talk.”
Panamewas not enoughto talk, they had blockedher mouth. She spoke: “With me, they have blockedmy mouthI cannot talk,
you alonemust give talk to all the big men, not me. My time has not yet come. Whenthey say I can talk I will. But if they say:
“Motheryou wait, then I will wait, I will hear their talk”. Her husbandcameand told us about this.
85Panamewarnedpeople not to cut downtrees in this area for it containedher uncle’s wireless. He used it to ring the dead at 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

followers would be happy for this was a sign she would return with good talk. According to Paul, followers visited their namba to
see what was the moral state of their moiety and thus also their likelihoodof getting cargo.
Whenwe went downthere [to the waterfall], we really decoratedourselveswith shell money,grassskirts and paint aroundour
eyes. All parts of our bodieswere coveredin paint. . . Our hair wouldbe coveredin decorativeleaves. We would go downthis
hugehill singing. Whenwe cameto the bottom,Mapilu would say: “Little Bird go over there and Big Bird youseall go over there.
Sit-down quietly, keep the mouthsof all childrenclosedand we will sit-downand wait for all the big mento come- MichaelRoss,
Johnson,Bullet, Semrengen. All adults, you all knowthe waysof this manSemrengen,he is a manno good, he will comeand he
will be cross, not with us but his poor motherwill receivethe cross.” Duringthis time we wouldall be sitting downand there would
be no one talking, we would just be lookingat all these numbers[circles] on the stone. We of Little Bird would look at our number, if
it was cleanthen it was all right. But if it was dirty then we would say: “Oh we have a wrong[fault, crime] here, look our numberis
not clean.”
Mapilu would also claimcredit for the nambaof each moiety being clean, claimingit was becausehe alwayscameto see them. As
in Censure’s cult, people would sing out to the spirit beings, saying “Michael Ross, Johnson, Bullet, Semrengenwe have come to
see our namba and when we go back to Moluo then this namba of ours, you must take it and follow us and come up to Moluo.
There we will gather together and the law belonging to us will break open and we can then rest.” Whilst speaking, people would
look at a huge stone in the river. To get to this area where they made these speeches to the dead, people would walk across an
area referredto as a “bridge”. Censure’s cult also involvedpeople walking across a “bridge” which was the narrowfirm groundthat
people crossedso as to avoid the swampyground that led to the Glass of God and Lake Nazareth. This thin firm bridging ground
can be seen as a spatial metaphor for the cult itself and its bridging of the distances between the dead and the living, Europeans
and Melanesians.
87Paul told me that Mapilu forbade people singing using the “neck” [voice styles] of other language groups like the Ibanga and
Mouk. He emphasisedthat songshad to “followthe neckof all Aria”.
88Samagaand Septirehclaimedthat Watnaalso copied Europeansgestures. Accordingto Samaga: “He would get sticks and put
them into the holes of crabs and then to his ear, like that, he would then listen. He would listen but who was talking? I think they
[Watnaand his followers] were all just lying. Nowsupposinga [dead] personwas talking then he would nod his headlike this. Now
supposing there was one talk that was grease-too-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
yousedrink and eat. He was laughinglike yousewhenyou sit in a chair.”
89When 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 belonging to the spirit children. Amkou gave me
this description:
Whenwe broughtthe food, Mapilu wouldgo outsideand talk but Panamewould get all the platesand bang themaround. She
wouldsay: “Aeh, Aeh, I think it is becausethe food does not have any meat and that is why all the platesare being thrownabout.”
[Mapilu’s wife nowspeakingto her children] “You all eat tomorrowsomemeat will comefor youse, all the menwill find it.” She
wouldwork this talk to her childrenso that we wouldthink this story of hers was true. They wouldhide inside the gardenhouseand
they would trick us by bangingaroundthe plates and spoons. She wouldspeaksoftly to her children: “Just eat, just eat, your
father will talk to all the big men. She would speakloudly and softly and we wouldall think that her childrenhad comeand were
speakingto their mother.
90Though Catholics accord the dead and spirits a certain externality they do not see them as totally independent of people’s
thoughts, for nowadays it is said that it is because people no longer think and believe in the dead and spirits that they no longer
comeup.
91When Mapilu’s cult was new he made his followers clear an area and build two large houses with many interior rooms like
Europeanhouses. Thesewere referredto as the haus kiap [governmentofficer’s houses] belongingto Michael Ross, Johnsonand
Bullet who were later expectedto store their cargothere. The area aroundthesehouseswas kept cleanand plantedwith flowers.
92Traditionally, masalai had the powerto capturepeople’sthoughtsby hypnotisingpeopleinto believingin a world that did not exist
around them. In Christianity, this capacity to deceive people is assignedto Satan and 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 recognise 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 know what the real root of your desire is, at least without hermeneutic work.” For Foucault,
what goes with Satan is a whole culture of self-scrutiny and of self-interpretation. 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.
93One ex-convert explainedthe beliefs of converts like this:
With masalai sites, they say they are not masalaisites but something belongingto Papa. Papaworkedthis somethingwhenHe
workedthe groundbut it is not a masalai place. They are not afraid of it, for the Bible says that God workedeverything,it is His
work and there are no masalai. Crayfishor fish which we say are masalai they will say that it our food; that God put our food in this
area. And they will eat it, they will eat the things from masalai places. Everythinghas beencreatedonly by God.
94I have chosenthe nameSign for this missionarybecauseit resonateswith his real namewhich carries cargocult connotationsof

marking,symbolising,and foretelling.
95After the New Tribes Mission started its Mouk literacy classes, Anem speaking women from the coast who had married Mouk
speakers were scoldedfor speaking Anemand for teaching it to their children. Other languageswere referred to as the languages
of darknesswhichstoodin oppositionto the reformedclarity of a Mouklanguagethat had comeback fromAmerica.
96Later, 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 missionary was seen as opposing the corrupt world of business pushed by an Australian missionary
who was not as close to God as the American. Again, we see here the way everydayinteractions are made to re-enact cargo cult
mythicparadigmsof history.
97Images of wild excess in dancing disturbed missionaries but also government anthropologists like Chinnery who thought it
appropriate in his report on his patrol in southwestNewBritain to quote the ReverendG. Balmerof the LutheranMission. The later
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 unrestraineddancingwill not be able to do enoughwork even to find tax moneyfor the government; and
while they remainslavesto wild unrestraineddancingit will be impossibleto elevatethemin morals, economicconditions, or culture
to a higher level” (Chinnery 1925). Dancing was here positioned as subverting the desire to create a new sort of moral subject
whoselabourswouldbe directednot to kinsmanand ceremoniesbut to the state, its taxes and the market place.
98Hylandspent a few days in the Kaliai bush, he was contractedby the local landownertimber companyto write an environmental
impact studywhich had never beenproperly implemented.
99In December1995, a big man from Popmuboasted how he had “won” becausehe had just married his two daughterswithout a
bride price; he challengedother mento meet his sacrifice. Convertshere competenot throughceremonialfeasts but throughgiving
up rights to women in 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 shockingviolent attackson women.

