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Terra (n): earth, the

Kim Fortun (2013:450), discussing the 
“anteriorized future”, states, “The future 
inhabits the present, but it also has not yet 
come—rather like the way toxics inhabit the 
bodies of those exposed, setting up the 
future but not yet manifest as disease nor 
even as an origin from which a specific and 
known disease will come.” I pull this quote 
from Fortun’s interesting piece on time, in 
which she asserts that the future is present in 
the present. Bearing this in mind, I arrive at 
the thought that if the future inhabits the 
present, and I exist in the present, then the 
future must also inhabit me—similar to the 
way toxics inhabit the bodies of those 
exposed (Fortun 2013:450). However, I want 
to extrapolate even further from Fortun’s 
statement to argue that past, present, and 
future—multiple temporalities, as well as 
multiple spatialities—all inhabit each 
other—all inhabit us. In this vein, we can 
visualize existence as but a tangled ball of 
webs (Geertz 1973: 5) or lines (Ingold 2015) 
continually entangling and reentangling 
themselves through and with times and 
spaces.
The argument I wish to put forth is that we 
are all terra. Our existences transcend the 
being vs. becoming dichotomy, and perhaps 
all other dichotomies as well. I agree with 
Geertz (1973:5) that “man is an animal 
suspended in webs of significance,” but 
believe this is where the famous line ought to 
end. We are indeed suspended in webs of 
significance, that I believe to be infinite in 
number, but these webs of significance were 
not spun by us—not all of them—nor is 
culture, however you choose to define it, the 
only entity that makes up those webs. We are 

each uniquely suspended in multitudinous 
webs of “culture,” but also webs of “nature,” 
webs of our own minds, and webs of the 
minds of others, to name a few. If we were to 
break down the perceptual walls that confine 
all things, we could state that we, 
“consciousnesses” (this could be an entirely 
separate paper, but, in short, what I mean by 
this is that we are only thoughts—one can 
imagine the implications of such a claim), are 
suspended in webs of reality (what exists 
other than our consciousness, but also 
including our consciousness). If we apply the 
recent multispecies and ontological turns of 
anthropology to this the webs grow ever 
deeper and more complex.  “How other kinds 
of beings see us matters. That other kinds of 
beings see us changes things. If jaguars also 
represent us—in ways that can matter vitally 
to us—then anthropology cannot limit itself 
just to exploring how people from different 
societies might happen to represent them as 
doing so. Such encounters with other kinds 
of beings force us to recognize the fact that 
seeing, representing, and perhaps knowing, 
even thinking, are not exclusively human 
affairs” (Kohn 2013: 1). There are and have 
been infinite beings inhabiting different 
constructed realities. 
Another point I will argue here, is for an 
explosion of all that we take “interpretation” 
to mean and carry. This is in line with the 
following passage from Palecek and Risjord’s 
“Relativism and the Ontological Turn within 
Anthropology” (2012; emphasis mine):
There is no single ontology that is the basis 
for understanding all human activity, no view 
of what there is independent of interpreters. 
Ontologies are the product of human inter-
pretive interactions with one another and 
with their environments. These interactions 
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My PhD research emerged from consultancy work conducted by my supervisors for an Aboriginal 
corporation in South West Queensland, Australia.  The project focused on designing a tourism 
trail between sites developed by Aboriginal communities that memorialise pre-1967 fringe 
camps.  The result of this partnership was a memorialisation project that utilised tourism to 
encourage recognition of the Aboriginal side of Australian history.  While my doctoral research 
focuses on the links between social and emotional wellbeing and memorialisation, in this photo 
essay I will limit myself to the memorial sites developed by the community who engineered the 
larger tourism project.
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During the early to mid-twentieth century, Aboriginal people frequently lived in fringe camps on 
the outskirts of towns in order to remain close to their traditional Country (Read 2008, p. 36).  
From the late 1960s legal reforms resulted in the fringe camps being destroyed, with devastating 
consequences for the once strong communities  (Read 2008, p. 36).  Today, many former Aborigi-
nal inhabitants of these camps, and their descendants, continue to return to these sites associat-
ed with their memories of family and community life that linked them to a collective Indigenous 
identity (Read 2008, p. 36).
One example in South West Queensland is a memorial developed by an Aboriginal community on 
the site where a fringe camp once stood along the banks of the Balonne River.  The memorial 
includes two built structures; a replica humpy, and an interpretive shelter.  The replica humpy 
is fenced to prevent vandalism.  The site of this humpy was carefully chosen to stand as close as 
possible to the original humpy site of a cherished grandfather.  The memories of his adult 
descendants, who inhabited the fringe camp as children, initiated work on the memorial.

The interpretive shelter is also fenced, but with an unlocked gate and seating area that welcomes 
visitors to enter and rest in the shade.  Some information boards display the family trees of those 
who inhabited the fringe camp, while others display copies of historical documents.  Researching 
and displaying this information was vital for the community who reported that the creation of 
the memorial helped them develop a better understanding of their own past. 
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Evidence indicates that memorialisation 
helps communities maintain important social 
relationships (Rowlands 1998, p. 63).  This 
motivation was evident in the community’s 
hope that their children and future genera-
tions would grow up with a strong sense of 
identity fostered by the displayed memories 
of community members.  Thus, memorialisa-
tion was seen as crucial to maintain ties 
within the community that was fractured 
after the bulldozing of the fringe camp.  Fur-
ther, evidence indicates that memorialisation 
provides an opportunity for marginalised 
communities to counter stigmatising stereo-
types, and to share their collective memories 
in ways that encourage visitors to develop 
empathy for their experiences (Pitchford 
2006, p. 85; Rowlands 1998, pp. 56-7).  This 
was acknowledged by the community who 
expressed the hope that the memorial would 
provide an opportunity for visitors to devel-
op an increased understanding of their 
little-known history and experiences.
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Although over the past century memorialisation has become increasingly important to 
nation-building in Australia, memorials to Aboriginal peoples’ experiences remain uncommon 
(Dehlsen 2016, pp. 117-8; Read 2008, p. 30; Reynolds 1999, pp. 131-2; Rowlands 1998, p. 57).  
International evidence, however, indicates that memorialisation raises factors such as the pride, 
identity, and social cohesion of marginalised communities (Naidu 2004, pp. 7-9; Phillips 2012, p. 
341).  Similarly, marginalised communities in diverse countries such as Greece, Wales, and Zim-
babwe have harnessed tourism as a means of gaining acknowledgement for their unique heritage 
(Pitchford 2008, pp. 1-3).  Thus, although the impact of memorialisation for Australian Aborigi-
nal communities in South West Queensland has yet to be more deeply explored, preliminary anal-
ysis suggests that international findings are aligned with the motivations expressed by the com-
munity described above.  Should international findings indeed be replicated here, it is hoped 
that this project might inform future memorialisation efforts by Australian Aboriginal communi-
ties.
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