



































according to Buzzacott, “the first foot came the wrong way and poisoned the rest of
Australia” — seemed to signify transition to an alternative future. Under the authority of
Kevin Buzzacott, initiates had new rights and responsibilities — a kind of custodial
sensibility — conferred upon them. In the context of a nation seeking to refashion
relationships with its indigenous population and of a settler population desiring to correct
perceived historical wrong-doings, ‘entering the right way’ was a privileged moment which
seemed to endow initiates with authorised entry — a passport to ‘rightful’ presence on the
continent.

Conclusion

Manifesting undercurrents of that which has of late paraded on the national ‘stage’, diverse
alternative public events — a festival, a protest carnival and a rite of passage — have
revealed processes by which they treat and (re)produce the ultimacy of indigeneity for their
participants. As indicated by the dramatisations transpiring within these counterscapes, the
lifestyle sacra of Aboriginality and local ecology are presented, (re)generated and (re)con-
firmed for participants. In a series of revelatory vignettes, several events were partially
reconstructed via readings performed by participants and the researcher, disclosing the
significance of indigeneity as a source of authentication and in the complicated quest for
reconciliation.

It has been observed that indigeneity owns a major share in the ConFest sacred. At the
Cotter and Birdlands ConFests, putative indigeneity was valorised for its sacralizing poten-
tial. At these events, folk-theories celebrated Aboriginal ‘presence’ and local practices
indicated non-Aboriginal desires for em-place-ment. While participants communed upon an
indigenized (humanised) landscape, it was further understood that sacralising local place is
a process energised by the awareness of suffering indigenes and a beleaguered ecology.
ConFest is a cultural drama where alternative lifestylers’ aspirations to empathize with,
even approximate, ‘natives’ and ‘nature’, are enacted.

In two subsequent events detailed, non-state sponsored ‘reconciliations’ were enacted.
The ‘action’ at Roxby Downs and the initiation at The Foot in Sydney’s Botany Bay
signified (re)connection to landscape and intercultural partnership. Amid a camival of
protest, the former conveyed outrage over the mining of a sacralized mineral, cementing an
alliance between Aboriginal and non-Aboriginal. Within the framework of an initiation rite,
perhaps a postcolonizing rite of passage, ‘Coming the Right Way’ conferred a sense of
legitimate belonging upon re-enactors — marking passage into (alter)native citizenship.
These contemporary cultural dramas (intercultural and non-spectatorial) signal an emergent
historical and ecological sensibility, demonstrating the broader parameters of
‘reconciliation’ — insinuating a process of ‘attunement’ fo and (re)connection with, land-
scape. Performing on the margins of Australian culture, possessing ‘truths’ about the
nation’s past and present, their participants seek a non-colonialist future.

Notes

1. This article derives, firstly, from a research project on the biannual alternative cultural
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event, ConFest, conducted between 1994-1999 resulting in my Ph.D. thesis (St John 1999a;
see also 2001a). Secondly, it draws on research conducted during 2000 on the *Earthdream’
‘technomadic’ pilgrimage through Central Australia (cf. St John 2001b). I thank members of
both Down To Earth (DTE) — the Victorian co-operative responsible for ConFest — Kevin
Buzzacott, Robin Cooke and participants on Earthdream, for their support and assistance in
this project. I also thank Social Analysis reviewers for their comments.

2. The ‘sorry movement’s’ emergence was ‘fast-tracked’ by Prime Minister John Howard's
refusal to apologise, on behalf of the current govemnment, for the tragic consequences {as
documented in HREOC’s 1997 Bringing Them Home report) of past assimilationist legislation
which facilitated the removal — by compulsion, duress or undue influence — of tehns of
thousands of Aboriginal and Torres Strait Islander children from their familjes.

3. Marking the largest public ‘demonstrations’ in Australian history, these ‘marches’ (or
perhaps more accurately ‘walks’), occurred in Sydney on May 28 and then Melbourne and
Perth on December 3. On these dates, hundreds of thousands of Australians traversed Sydney
Harbour Bridge and choked city thoroughfares,

4. They also signal that the ‘legitimating’ pursuits of non-indigenes are not uniform. As
Read (2000) conveys, non-Aboriginal Australians pursue differential paths towards
‘belonging’. Yet, as Gelder (2000) argues, the “belonging in parallel” to Aborigines pursued
by non-Aborigines in Read’s historical project is enabled by an apparent shared experience of
“dispossession”. Effectively, non-Aboriginal “place deprivation” may herald the supplanting
of Aboriginal Australians in an “uncanny expression of settler triumph”. Perhaps such is
clearest in New Zealand, where those claiming Pakeha (non-Maori New Zealander) identity
sometimes use the term to designate their indigenous equivalence to Maoris — thus
precluding the threat of Maori claims to recognition, funds and land and at the same time
denying any historical complicity with colonialism (Bell 1996:155-6, in Barber 1999:38).

S. That is, the kind of aggrieved reactionary racism courted by Pauline Hanson’s COne
Nation party.

6. In addition, the inescapable human trait of ‘Othering’ is, in the time of Bauman’s
(1996:32) “postmodern personality”, a complicated process whereby selves identify with
multiple ‘Others’ (eg., Oriental, archaic, gendered) which are modified and mutated in self-
representations such that the question of ‘origin’ or ‘authenticity’ is rendered pointless (St
John 1997:179-80).

7. The 1991/92 Fire Event, involved the “victory of natural forces” (symbolized by a huge
mobile Earth Mother figure) “over the excesses of civilization™ (a twenty metre wooden
skyscraper called the “Tower of Babel”), which was eventually consumed in a conflagration of
flames, fireworks and mortar rockets.

8. It could be argued that the Opening Ceremony was consummated by Australia’s ‘other’
“Hero Girl”, 400m champion Cathy Freeman, who was bestowed the honour of igniting the
Olympic Cauldron at Stadium Australia.

9. The media made much of the knowledge that these women were from ‘traditional areas’
of the ‘Central Desert” — indeed reported to represent the Ngaanyatjarra, Pitjantjatjara and
Yankunytjatjara Women’s Council.

10. The Olympics were a significant site/moment around which counter-colonial narratives
were pledged by indigenes and their supporters. The paradigm symbol of the Olympics, the
torch, was cunningly appropriated by indigenous groups (or perhaps redeployed, as the
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historical usage of fire sticks and ceremonial fires in Aboriginal Australia should be
acknowledged). Carrying his “Sacred Fire for Peace”, Arabunna elder and nuclear industry
opponent Kevin Buzzacott and his supporters walked 3000 km for “‘Our Ancient Right, Peace
and Healing", departing Lake Eyre South on June 10" and arriving in Sydney in early
September 2000 where they joined elder Isabella Coe and supporters at the Victoria Park Tent
Embassy — the site of the “Corroborree for Sovereignty” which transpired over the course of
the Olympics. The Embassy, an imitation of the first Aboriginal Tent Embassy established
near Canberra's old Parliament House in 1972, is a universal symbol of sovereignty which has
itself been seized and strategically deployed.

11. Which marked the tenth anniversary of the watershed Aquarius Festival. In 1973,
Aquarius recycled the dairy town of Nimbin which became Australia’s alternative capital.

12. The Centre for Education and Research in Environmental Strategies (CERES) is a ten
acre environmental park in East Brunswick, Melbourne.

13. ConFest also provides a salient context for the performative communication of other in-
extricable ulima: self growth and eco-consciousness (St John: 2001c).

14. It is not clear whether these ‘authorities’ were referring to the spirit of the festival or the
river. Rawlins did not seek further information from either.

15. There is some confusion over this, since the purpose of restricting access was believed by
some to be a matter of safety on account of the rabbit boroughs.

16. The mound became a “sacred site” even though midden sites — traditionally gathering
places — were not ‘sacred’ or religious places. Places may now be ‘sacred’ due to imputed
religious, cultural, historical, even personal significance (cf. Maddock 1951).

17. Though he does not refer to middens, for a discussion of ancient and indigenous sacred
sites serving as “energy transmitters” for both Aborigines and Euro-Pagans/New Agers, see
Kolig (1996:371).

18. Here, the “reconciliation” pursued involves non-indigenous Australians reconciling
themselves to the past and to the circumstances of indigenous peoples, a different process than
that of reconciling wirh indigenous Australians (Jacobs 1997:205-6).

19. Displaying an essentialist undercurrent, Tacey goes further to argue that “[a]s this
process unfolds, settler Australians begin to acquire some of the characteristics of indigenous
Australians.” And that, as we “relate more fully and organically to the land, we find ourselves
aboriginalized since both white and black races are now being fed and nurtured by the same
geo-spiritual source™ (2000:37).

20. The Earthdream idea was seeded in London in 1988 when Robin Cooke, co-founder of
industrial sculpture collective Mutoid Waste Co, envisioned a ‘mega tribal gathering’ in
central Australia. Dubbed Earthdream, it would be an annual pilgrimage for alternative
culture adherents, the foundation goal of which was to achieve “reconciliation with Aboriginal
people” (from interview).

21. See <http://www.)akeeyre.green.net.au>. Buzzacott had spent several years travelling
around Australia and inviting concerned people to his desert enclave. In one such instance, he
gave talks at the Nuclear Free Village at the New Year 97/98 ConFest near Tocumwal.

22. Two ‘sound sysiems' present were Labrats, who operate a mobile solar and wind
powered sound/cinema system (see website: http://www.envy.nu/labrats) and Ohms not
Bombs, who toured the continent in a custom made bus (see website: http://oms-
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notbombs.cia.com.au).

23. An electronic music genre featuring chaotically juxtaposed audio samples.

24. Opposition to the Jabiluka uranium mine operated by Energy Resources of Australia Ltd
in the Northern Territory’s Kakadu National Park, a World Heritage listed Area, represents a
significant, though troubled, alliance between environmental activists and an Aboriginal
community (the Mirrar).

25. <htp:/fwww lakeeyre.green.net.au/coming-the-right-way html>.

26. The “sacred fire for peace” was built from ashes of the ‘peace fire’ buming at the
Aboriginal Tent Embassy in Canberra. Kevin Buzzacott and entourage carried that fire from
Lake Eyre South, where a Tent Embassy-derived ‘peace fire’ burns.
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