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process of the christianisation of the Kasua relationship to the forest (Papua New Guinea).

In "The dialectical history of the jungle in Pakistan", an article written by Dove in 1992, he argues that "nature and the cultural concept of nature develop at the same time, they co-evolve ". However, this does not imply that it is always simultaneous and, most of all, harmonious. Therefore, the use of the verb evolve with the prefix « co » before it is somewhat misleading. It assumes a co -progression, that is, a common, parallel progress without discontinuities; in other words a co-linear and positive transformation.

Nonetheless, this expression is disadvantageous in the extent that it shows neither the plurality of rhythms, nor the possibility of divergent rhythms leading to contradictions and even conflicts between nature and its perception. This divergence between nature and its conception may consist either in a conceptual transformation of nature that does not follow the so-called nature, or conversely, in a transformation of nature that no longer follows the giving conception. In both cases, such an anachronism could create a deep identity crisis: the society is off in its nature.

Here is the theoretical framework that we will use to analyze the case of Kasua people (PNG) since their conversion to fundamentalist protestant Christianity, and consequently, their conversion to the Christian conception of nature.

Indeed, the experience of the Kasua of PNG will show, that a lack of rhythms harmony can provoke a breach and can lead to a process of cultural transformation. Moreover, in the contemporary context of global environmental issues, if we compare the naturalist and cosmogonic knowledge produced both by the Kasua and the Christian thought, we will argue that the Christianization of the Kasua relationship with their forest does not draw a co-evolution, but on the contrary, a devolution.

Kasua cosmology and folk knowledge

"Taxonomic hold of the reality " All the non human beings living and inhabiting the Kasua's forest are uniquely identified. All of them are named and ordered. Indeed, the Kasua distinguish the i, that comprise more than 600 different species of trees, excluding creepers. They are ranked in a specific category called meï, and herbaceous plants ranked in a category called kobo. Animals are anema: 110 species of birds; abele encompassing 41 mammals and two species of cassowaries; ewalo containing forty fish species; wakalo comprising all lizards; swi : snakes and eels, kei all the amphibians; and last, semena encompassing a large number of sub-categories of insects: spiders, beetles, ants, cricket, etc ... Their understanding of the natural world clearly comprises reasonably separated categories. Besides, the Kasua categorization corresponds to the naturalist apprehension of the specie rank (except for few animals that show extreme dimorphism).

They can affirm with confidence, even with certainty, the ecological habitat that a specie occupies, its specific behaviors, as well as its modes of feeding, defending, breeding, communicating etc., and the way the species interacts with other species, including humans beings. Kasua mythology describes in detail the environment and its ecological dynamic. They can therefore confirm the characteristics of each species by attributing an ecological history to them. It is also possible to predict if a particular species will become extinct or migrate to another biosphere. Their understanding of the natural world is surprisingly accurate.

The ambiguity of the origins When I inquired about an observed species, the Kasua people (men, women and children), could not help speaking about the animal or the plant by exclaiming: "Ah, this man, he is very smart. He is a man who builds a house with twigs »; « He is a man that you cannot cut: your ax would break, he is such a strong man ". Because of my curiosity, the Kasua people always narrated a myth. For example, let us examine the myth of trees and various canopies origins: « Kasua believe that-Trees are men, but they used to walk on their hands and to fall all the time! One day, one of them had the idea to walk on his feet. They didn't fall anymore! To celebrate the event, they decided to invite everyone to a ceremonial dance, and each of them was arrayed with feathers on the head (foliage), shell necklaces (creepers) and painting on the arms and legs (colored barks). At dawn, the ceremony ended, everyone was dispersed across the territory. Some of them were accused of witchcraft and were therefore hidden in river beds, or on mountain crests. That's the reason why, nowadays, you will only meet these species at these particular locations. Lastly came the sago palm burdened by his exuberant decoration. He had to inhabit swamp areas that nobody else wanted: they sank in there." This is an eloquent story as those describing animals or minerals histories. It also illustrates the justifiable habit of the Kasua people of to ascribing human characteristics to all species. But what of their acceptance of human species?

The duality The entire forest, where Kasua people and other beings live their daily lives is coupled with another world invisible to the naked eye. According to the shamans (who are called, "The ones who know how to go up to the spirits"), the other world is inhabited by various spirits that look like human beings, live in long house in the canopy and have the same social, economic and ceremonial behaviors as the Kasua people. In fact, Kasua people assert that they have borrowed their own cultural traits from the spiritual community. The spirits gave the weapons to them, taught them the songs of ritual initiations, alliance and sexual rules, witchcraft and cannibalism. Lastly, the spirits that give them games, as well as semen and the power of reproduction. It means that spirits are the origin of life and all beings. The power possessed by spirits gives a sense to the definition of "sacred" made by Maurice Godelier: "the sacred is a certain type of men relationship with the origin of things, given that in this relationship, real men disappear and instead of them counterparts, imaginary men, appear "(1996: 240). The real man disappears in front of his counterpart that Uwalo, the mother of spirits, keeps in the pit of her vagina, voluntarily preventing humans from seeing. "Between them, there is a separation that is like night ". This is precisely in the interplay of contrasts between light and darkness that Kasua people borrow in their vocabulary in order to express this duality. So, the spirits, masters of the games are named "isan-ese" which means the shade of isa. Isa designates the place where those live, who do not participate in the initiation ritual, whereas the ones who are initiated are called games.

Animals and trees can also have their shadows if spirits inhabit them. This contributes to their taxonomic classification given that ese will be added to the primary taxon creating a sub-category. Finally, Kasua people also have a shadow, ibese or honese because the body is the shadow of the heart, where the human cosmologic counterpart "hon" inhabits. It is comparable to the shadow made by the canopy on a tree. This dividing of the person explains why Kasua people speak two languages: one being human and the other being spiritual. They usually have two names; practice two types of sexuality; observe two stages of initiation in reference of the two pandanus species they grow: one being yellow, the color of spirits and the other being red, the color of humanity. But, this ontological duality which takes place in a microcosm/macrocosm continuum, does not imply a dichotomous representation of the person. The metaphorical image of the shadow chosen by Kasua people shows this clearly. For instance, a Kasua says: "If you die of a disease, your shadow goes, and your hon will perish, and if your hon is attacked, your body will suffer it." The two realities coexist. They are coextensive and interdependent to the extent that everything happening in the phenomenal reality has immediate and concrete effects on the other world, and vice versa. The relationships between these two entities are based on reciprocity of life and death, as well as all social relationships, and the relationships between spirits and men. The interdependency that links these two communities takes a dramatic nature. As we have shown, the Kasua cosmology makes human beings in the image of the spirits society, moreover it made them always debtor of the spirits. And if the Kasua people ideally postulate a principle of reciprocity in the exchanges, they also postulate a principle of immediacy in the reciprocity. Man is fated by this logic that he cannot escape. He cannot rely on his community membership, that is, the Human society, to escape, to deny or to forget his debt to the spirits. The boundaries that separate the human condition from the spiritual condition are not fixed. They are certainly not impassable.

Dreaming states the existence of spirits

The spirits are able to interfere, to act, or to live in the phenomenal life using the appearance of an animal or a tree. However, unlike the animists' societies, all spirit categories do not have a specific animal category in which they are to be materialized. The materialization of spirits can take various forms. Except for (1) the spirit of the dead persons language, becomes incarnate in the bird speaker: Myagra sp., (2) the spirit of murdered people, turns into a mottled red-blood Col Lorikeet, or

(3) the mother of the spirits, Uwalo, who always takes the form of a magnificent bird of paradise. Other spirits can take the form of many animal species. Most of the time, they become incarnate in birds and mammals, in the games hunted by human, or in more than twenty tree species. The presence of the spiritual world in the phenomenal world makes physical life suddenly ambivalent for the Kasua people. They acknowledge: "The isanese are not real men, but beings that we eat. We can eat them. When one kills a game, we think it is a game, but later, we discover by a disease event that they were men and that we will become their games and will be eaten by them." Kasua maintain the ambiguity of status. Not only the spirits are able to cross the borders, men and their hon in particular may do so as well. When a person is dreaming, he may interfere, act, and live in the spiritual life. All the Kasua people experience this and, according to the strict reverse symmetry principle that links men to spirits, the person counterpart will take the appearance of many games hunted by spirits, many trees cut by spirits. The fate of humans and spirits is definitely similar, and this is why the issue resides in human dreamlike activities.

Dreams always deal with the reciprocal relationships of exchange, in other words, the debt that humanity has incurred, and still incurs every day to the spirits, when humans hunt for their daily supply. The Kasua excel in hunting camouflage stratagems. In ambush hunting, they cover their body with games' blood or urine, do not leave the light on in the house (etc ...). Dreams remind the human person that all that he is watching will watch him as well, all that he is hunting will hunt him as well, and all that he is eating will eat him as well. Besides the physical reality is hidden another reality that no one can discern. Consequently, it is never good to initiate predatory activities of ones own initiative. Dreams confirm that beings of the forest can also be spirits, that is to say human counterparts. "The dreamer cogito isn't it naturally related to its object complement?" (Bachelard 1960 :124-147) The ontological ambivalence

The permeability of ontological borders obviously destabilizes the separation of kingdoms and species taxonomy. It can explain the fact that Kasua believe that animals of different species may breed and that they are themselves subjects of sexual abuses committed by animals. It also explains the belief that sperm abundance causes disease or bleeding; that an animal heart can be substituted for a human one during a vision; that the hon of a child may be stolen by animals or trees or can be exchanged for the hon of a child's spirit. Finally it can explain that humans are capable of changing, that they can turn into a cassowary (but the hunter would distinguish the transformed cassowary by its white blood); or that they can become a counterpart for themselves: the sky becoming suddenly yellow announces the transmutation of a human being into a spirit (this color is quite usual in tropical areas). He will leave a trace of himself in a rock on which we will be able to distinguish the drawing of his shell necklace.

Logically, the landscape participates to this ambivalence as the whole biodiversity holds in itself the human counterpart, as well as the traces of its origins. Thus, the phenomenal landscape becomes imbued with the spiritual landscape: the rivers are not simply rivers, but the urine of spirits, the crackle a branch is not the wind effect but the sound of a door closed by a spirit and the song of the magnificent bird of paradise becomes the voice of uwalo, the mother of spirits, whose name means "dream".

The Christianization of the Kasua relationship to the forest

Historical context

In the late 70s, Kasua clans living in the South used to live dispersed in the forest, whereas nowadays they are gathered in the village of Musula where I stayed. They used to be semi-nomadic, and tended to use all kind of magical activities in order to erase the traces of their existence. This behavior was in order to escape the patrols whose first visit in 1967 was followed by numerous deaths. It seems that this voluntary geographic isolation came along with their increasing social isolation. The neighboring and allied tribes: Kaluli (in the North), Kamula (in the South) with whom they used to maintain matrimonial and ceremonial exchanges were already converted to Christianity. Their behaviour was changed significantly by pastors and missionaries. These differences were also observable within their own tribe, especially with the northern clans living around Fokomayo that had experienced Christian influence since the'60s. Pastors strictly forbad inter clan alliances with Kasua coming from the southern clans. They also banned visits to their territory, and food exchanges simply because they were not Christians, and therefore because they were still perpetrating their initiation rituals and ceremonials, considered by protestant fundamentalist Christian as satanic crimes. Becoming disdainful toward the southern clans, the Northern Kasua clans came to say that they were "just good enough to clean the cassowary anus. "

This was the situation when the first Papuan pastor, from Fasu, arrived among the southern clans.

Christian thought, Kasua thought, the use of analogy to convince In this context it is critical to realize that only the people from Fokomayo, Mount Bosavi and Lake Kutubu used benefit from the new goods and medical services brought by the White people. Only these people came under the pastor's influence. An old Kasua remembers his words: "The pastor is like a scale that others will use to go up to your house. You live in a forest, you are lost, but if you leave the forest in becoming Christian, and if you create an airstrip, the White people will come to you by the airways. What is in the Cities will come to you. Now you are alone and poor, but later, thanks to God you will become great men. Your land will become rich!" Because, he said, these persons and goods coming by airways are in communication with God and provide gifts from heaven, that is to say from God." It was through the pastor that both the generosity of God and the white people was accomplished. It was by way of the airstrip, that communication with the people of God was possible. From the very beginning, the pastor was the only mediator between the Kasua universe and the world of White people, that is, between the world of men and the universe of God.

The cosmological similarity appears disconcerting. Was the use of the scale metaphor to signify the role of the pastor as a mediator a mere coincidence or was it simply due to ignorance ie a misunderstanding of his role. Or was it just a reinterpretation of the Kasua people showing how these wounded people rapidly assimilated the pastor as their shaman. Indeed, the shaman is traditionally the one able "to go up to the spirits", the only one able to control his hon comings and goings; to describe the world of spirits; to give his voice to their words, always dealing with gifts and conditions to receive them. Wasn't the Papuan pastor dressed as a European? Didn't he know how to write and especially how to read the famous book that Australians gave to them in 1967, asserting that "if a crime or a murder was committed, the blood would flow from its pages because this book holds the knowledge of God "?

In accepting this role for the pastor the Kasua people implicitly recognized their desire to access this new economy of cosmological exchanges.

The Contradictions: However becoming Christian was not that easy. The Christian cosmology had certain striking similarities with the Kasuas beliefs: the separation between men and the Spirit, the exchange relationship between them, and the role of the pastor and shaman as mediators. But there were also great differences between Christianity and the Kasua's beliefs. For the Kasua, Christianity meant it was not the same people involved, there was no emphasis on inanimate objects and even the rhythms of life were different. There was only a human person approaching God through the mediation of a pastor. Other beings and semen, that were the means of reproduction of the tribe and used to renew the debt of humans days after days, were no longer included in the exchange relationships. Previously, the situation used to encourage Kasua people to hide themselves to maintain confusion about their human identity.

The nature of the debt imposed by this new God was completely different. Christianity postulates that the death of God's son was necessary to forgive the sins of humanity and those that continue to sin will be burned in eternal fire. In the eyes of the pastor these non Christian Kasua people were still perpetrating sins which would result in them suffering damnation by burning in eternal flames. The pastor precisely qualified them as satanic acts: crimes of war, cannibalism, homosexuality, zoophilia, etc.... Obviously, the Christian God knows everything. Because of these acts the Kasua's perception was that their debt to God was enormous and the threat of His retaliation toward them was perceived to be imminent. As observed among Kaluli people, time perception and usage is intrinsically linked to immediacy in the exchange relationship (Schieffelin ). Immediacy in the exchange relationship creates the predominant historical sequence in the daily life experience. Among the Kaluli it was observed that their conversion experience to the Christian God dictated that they must immediately change their ways, customs and beliefs.

But the opening time of Christian didn't it start already? This concern is confirmed by the Northern Kasua people, who believe at the imminent come back of Jesus and who harbor a cargo cult, since they observed the run of the kouhoutek comet. Time is running. The pastor, who knows it, invites them to direct as a theater play their leaving out Satan's belly, symbolized by the darkness of the forest in order to entrust them with God's hands. The light of the World is therefore symbolized by a clear space, a bright space open under the sky. One of the main point to conclude and experience the Kasua's conversion was a bonfire in which Kasua people threw all their ritual artifacts, all the small papers on which were transcribed public confessions describing their Satanic practices. During the burning were disappearing all traces of their past, all the attempts for these experiences to live anymore, all their legitimacy to remain in the shade of the canopy, now likened to Satan's eye. Became Christians, they had now to show it to God, in other words, to be seen from the sky and as a consequence, they could benefit of his gifts, perceived as the recognition of God.

Bright space, Christian space The development of Musula village, that followed the inauguration of an airstrip in 1984 (only five years after the coming of the protestant pastor) led the people of Musala to believe that they had been accepted by God . From now on, the Kasua people were to live their daily life in a fixed and open space. As well, their dead people now had to be buried in the same open place in order for " Jesus [to] find them easily during his resurrection and [to] allow them to get up." Their new social space was a rough antithesis of the forest environment, now called "bush" instead of mowa. Trees were cut, uprooted and burned. Formal lines of cordylines framed the paths, delineating cleaned gardens that were not normaly observed in the forest environment. Soil was forked over, cleaned, and dried. Houses walls now featured open windows. Wall that separated men and women were removed. There was no more shade. Nothing needed to be hidden so everything could be revealed. The Kasua people said: "Here is a clean place. There are no more taboos." This statement could actually be translated as there is no more confusion.

There is no more confusion Indeed, the Kasua people were now the children of God. In Christian cosmology humans beings are the only species of the real world that God fashioned in his image. Therefore from then on, the Kasua people had to behave as such to be confirmed in their new status. They had to distinguish themselves from other beings of the forest, and to respect the boundaries between them and other beings. Consequently, the pastor decided to delineate these boundaries by raising fences around the village. Spacial proximity, hybridization, inbreeding, transexuality and organs substitutions were then prohibited. All these ambiguous actions were then seen as abominations and satanic sins. The child of God can no longer be disguised as a game or assimilating games to humanity. Unlike Kasua's mythology, Christian cosmogony does not confuse human beings with other beings. Because, as Agassiz noted, "species categories are established by the divine intelligence, as well as the categories of its thought." But the Christian thought is fundamentally fixed in its categories distribution. Any border transgressions are considered as a sacrilege to the order of God's creation. The Kasua people could no longer consider non human beings as their equals (Albert 2009). Their pastor, praising the divine goodness, constantly reminded them: God has created the non human beings before them for the exclusive use of the men. As a consequence, the pastor encouraged the Kasua people to establish with non human beings a relationship of domination, rather than identification, that used to prevail. They were discouraged from maintaining previous relationship, either social or cosmological. The pastor tirelessly denounced the forest as the area of Satan, as the area of death from malaria, leeches and poisonous snakes. The differences with the divine space are emphasized and morally connoted. The pastor liked to sing a song with his congregation saying that "the paradise is a clean and bright place covered with flowers (Brunois 1999). "No mention of animals or trees in these songs. It clearly shows that these beings are not even part of the cosmological exchange. Man is the only counterpart of God.

Identification of God's envoys

As a consequence, it is only in humanity that Kasua people must seek their identity. Logically, the Kasua people seek to assimilate themselves to the white people who already hold this identity (and are assimilated as cosmological counterparts). Their first instinct was to find for themselves a second name that makes no longer reference to animals, trees, or mountains but to these new counterparts of themselves. They replace Okapole, generic term for Megapodes by Matthew, Ikepe designating cassowary by John. Their second response was to copy the behavior of the whites, as they used to do with the beings of the forest in order to imitate and therefore to avoid them. Thus, they imitated their lifestyle, habitat, their way of dressing, their language. Information was given to them by the pastor, as the shaman used to do during their night ceremonials. He also taught them how to obtain gifts in their exchange relationships. He had a robust relationship with God's envoys. This knowledge did not disappoint the Kasua people. It was a testimony of the good relationship of the pastor with God. Indeed, planes quickly landed on the airstrip, with gifts and counterparts of themselves, as promised by the pastor.

Visitors

No visitor from the sky contradicted the speech of the pastor. Visitors from the sky do not denigrate his promise: doctor, nurse, and translators in SIL. All of them, without exception specify when they arrived there that "they are actually sent by God". All of them, without any exception brought gifts, therefore initiating the expected exchange relationship that was usually maintained with Spirits. And because the Christian cosmology presented by this pastor confused all the men with the White men, the private companies took advantages of this cosmological context. They abused the messianic message: "The company does not run after money. No! It follows Jesus' path. It is Jesus who led us here to Musula. He chose that."

Opportunism is terrible! The effect on Kasua people is immediate: their coming is not random. They have a divine status. Consequently the exchange relationships they want to impose is perceived as divine. The Kasua people cannot afford to contradict such a divine election. Under the approval of the pastor, who is pleased that his power is confirmed, Kasua people adopt the worthy attitude to this coming. They adopt the very attitude taught by the mediator in order to benefit of these gifts: docility. In just half an hour, their whole forest will be conceded to foreign companies in exchange of this divine promise, "In a month, you will receive money, we will create a joint-venture, we will build a school and a health center made of corrugated iron, we will consolidate your airstrip... "

The problem of static harmony Now that they live in a fixe place, and that their lives are concentrated on the airstrip, the Kasua people are bored. Since several years they live exceptionally close and tensions appear. They become ill interpreters of the play of B. Brecht, Galilee in persuading them "that every creature plays a necessary and pre-established role in a static harmony of an eternal unity." The rhythm of their daily life is throbbing. Their Kaluli pastor imposes the daily activities in blowing into a trumpet seven times a day from six o'clock in the morning: get up, meals, toilette, attend Mass, missionaries tasks, toilette, meals, attend Mass.

Pretexts to escape monotony are rare, as well as the occasions for identifying themselves with their new cosmological counterparts: less and less planes land on their runways. Eight years have passed after the visit of the company. They note that their situation did not dramatically evolve: the gifts did not arrive.

They begin to have doubts about their effective integration among Christian cosmology. Doubts also are related to the fact that other beings can be at their disposal. They feel and express guiltiness during their public conversation. It is particularly clear when they talk about the accidents they could have when they stay in the forest. Guiltiness grows more when they recognize the signs and manifestations of ancestors and spirits that they still hear: thunderstorms, songs and noises made by some kinds of animals, the diseases of hunter's children, the disappearance of some goods... The missionarisation failed to annihilate their feelings of debt toward the various inhabitants of the forest. And the more time passes, the more the debt increases, because of the diverse unilateral appropriations in which they engage.

Reprisals

Threats of reprisals circulate. The coming of Pope John Paul II puts about a rumor and confirms their fear: he would be like a warrior chief came to ask Papuans to prove their Christianity in sacrificing their eldest son. It announces the debt of the beings and the time of a punishment -compensation. The Kasua people decide to review their contract with the company. Thus, they decide to act against the pastor for the first time. But their claim is counteracted: the leader of the company poses a threat to them. He professes the end of the world and the eminent return of Jesus. In doing so, he becomes the spokesman of millenarian rhetoric -just as the Kaluli pastor -and confirms his membership to the community of God's envoys. Therefore, the contract is not revised (Brunois 1999).

In 1996, starts the actual exploitation of their territory. Asians install a forest camp allowing Kasua people to rub elbows with these people they perceive at this time as Whites, to feed them. The first days are marked by excitation and satisfied curiosity. Excitation gets higher when they receive the incomes of exploitation. However, it generates jealousy from other clans whose territory is still not exploited.

Then, enthusiasm gives way to fear. The Kasua people find out that exploitation practices a clear-cut of the forest; it does not remove just a few trees as it had been promised. The forest is devastated. The exploitation leaves irreversible traces of their debt. This fear becomes immoderate when a territory devoting to the epic of an ancestor who was petrified is flouted. Sakapeso, the direct descendant of this ancestor and the only owner of the land is very worried: there is no more water in the rock's hollow, his son becomes seriously sick, suffering from a limbs paralysis. The money collected is distributed to all clans to whom he is allied.

The Kasua people continue to dream Moni, the sister of Sakapeso's father, who is also the oldest woman of the Southern clans, suddenly consigns to those living in the household that she always dreams the same things since the beginning of the exploitation operations. Images of the past are reversed and interpreted as such. She sees her dead brother discretely putting money in her carriage net. She sees numerous dead head-cut corps lined up. The ones who are present start now to reveal and tell their dreams. Their interpretation is unanimous: it is about their debt. Their understanding is unanimous, and demonstrates a Cartesian mind, "Because we dream, spirits do exist," This is the Spirits who give us our dreams." Their conclusion will finally be unanimous as well: they have to stop the logging exploitation. They have to destitute their pastor as a mediator with the company in order to replace him by a lawyer. They hope the lawyer will be able to impose the respect of their counterparts to modern minds, "the company must respect young trees. Trees are like men. Would I cut the head of my child? ".

Conclusion

The attempt to Christianize the Kasua people relationship to their forest failed. It consisted in authoritatively inviting them to "objectify" their environment and in initiating a decentralization (A. Berque 1994), that is, an attempt to "modernize" them in digging a separation between the laws of nature and external social laws (Latour 1991;Brunois 200). This failure was revealed by deforestation and lies in a fact, or in the creation of an epistemological Bachelardian obstacle: "an obstacle which is embedded in the non questioned thought "(1993: 14): the origin of dreams or dream of the origins.