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Chapter |11
Cargo CQult Myt hol ogy

Myt hs and | egends form the basis of the cargo cult
mentality and present an interesting view into the
cosnos of the Irianese. The follow ng four accounts
present the nyths of the Biak-Nunfor tribe, the Hatam
tribe, the Sougb tribe, and the Saw /Auyu tribe. The
Sawi and Auyu tribes are located on the south coast of
Irian Jaya and the Biak-Nunfor, Hatam and Sougb tri bes
occupy the area known as the Bird's Head of Irian Jaya.
Al'l of these nyths have been obtained through personal
interview and as the result of papers presented in a
class on cargoism at the Erikson-Tritt Theol ogical
College in Irian Jaya taught by this author. For t hat
reason the Hatam nyth and the Sougb myth are in various
stages of conpleteness, since previous to this they
have not been witten down but have been passed orally
from one generation to the next. The Koreri myth from
the Biak-Nunfor tribe, on the other hand, has been
recorded previously in a nunber of studies. For that
reason the nmyth connected to this tribe is for the npst
part conplete and accurate. The nyth fromthe Sawi and
Auyu tribes IS a detail ed account of their

understanding of the origin of their tribe and to the
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knowm edge of this author has not been previously

recorded.

This author is appreciative for the help of Dani el
Sukan for information regarding the Koreri nyth and to
Boy Sayori for the Ukut-Kado myth. Yunus Sai ba
provided the information for the Tigomang nyth and
Ruben Kamur related the account of the Sawapacu-

At aphapkon nyt h.

Koreri
The Biak Cargo Cult Myth

Background of the Myth

Yaw Nushado or Mansar, which nmeans old man, had a
garden in the village of Sopen in the south of the
island of Biak. One day as Mansar was in his garden he
noticed the tell tale signs that a pig had uprooted
some of the plants in the garden. This was disturbing
to Mansar since he had worked hard to build a fence
around his garden for the very purpose of keeping the
pi gs out. This happened several tinmes to Mansar so he
decided to inspect the fence to see exactly where the
pig was entering his garden. To his surprise there
appeared to be no evidence that the fence surroundi ng
t he garden had been tanpered wth or broken allow ng

the pig to enter. This greatly surprised Mansar
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The next evening Mansar carried his spear and hid

in his garden in order to watch it all night |ong. I n
the early nmorning while it was still dark Mansar heard
the sound of a pig uprooting and eating the plants in
t he garden. Mansar could not <control hinself any
| onger so he threw the spear in the direction of the
noi se and hit his target. To his amazenent, however,
the pig cried out in pain with the voice of a man and
said, "Yamai" which neans, "I will stop". \Wen it was
light, Mansar left his garden and began followi ng the
trail of the pig he had injured with his spear earlier.
To his astonishnment the trail that he was follow ng was
the footprints of a man with drops of blood scattered
al ong the way.

Mansar continued to follow the trail and it
finally led him to the entrance of a cave but there
wasn't a single person in sight. Mansar entered the
cave and began to follow the narrow path which |ed
inside. After he had wal ked several steps he found his
spear, but there was no blood on it. As he went deeper
into the cave he began to hear voices, then shouts and
the hearty laughter of people. I n amazenent Mansar
| ooked around, then all of the sudden he heard a voice
scoldingly say, "Hey, human where are you going and

what are you | ooking for?"
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Mansar becane frightened and couldn't speak. The

sane voice he had heard said, "Take your spear and do
as | command. Go back wal ki ng backwards and go hone."

Mansar then answered, "I don't know the way to go
to get to ny hone."

The voi ce responded, "Follow as | command, if not,
you will slip and fall." So Mansar did exactly as he
was told. The sanme voice then said, "Do you hear those
voi ces and do you recogni ze thenf"

Mansar replied, "I hear and recognize the voices
whi ch are singing of happiness, joy and peace."” Hi s
eyes then were opened and he saw a |arge village which
was very beautiful and in which only young people could
be found. Mansar saw and knew them Several of the
peopl e he recognized as his ancestors who had died a
long time ago but now they had changed and where young
again in this village. Their voices resounded of
unspeakabl e happi ness whi ch cannot be expressed by nen.
For a nmonment Mansar just reveled in the voices which
were so contented.

Then the voice he had heard earlier said, "Your
time has not cone yet and you mmy not stay here;
because of that, go hone! You are still part of the
old world, the part of the world with the old skin.

What you have just seen is Koreri. Now, take your
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spear and go hone." But Mansar was afraid to take his

spear because a snake was |aying across it and watching
hi s spear

Finally, after Mansar had returned honme he began
to think about Koreri and all that he had seen. Since
his experience in the cave Mansar began to isolate
hi mself from others in his village. As he would work
in his garden he would rem ni sce and daydream about his
experiences and the joy and happiness that he saw in
t he cave. In fact, Mansar spent so nmuch tinme thinking
about his experiences he neglected his own health. The
result was that his body was covered in kaskado or
armaker, a terrible skin diseases. So now Yawi Nushado

becane Manar maker i

Manar mekeri | eaves Sopen

One day the son of the village chief was strolling
down the beach with his bow and arrows when suddenly he
saw a cassowary bird |eaping out from the jungle and
head toward the beach. The cassowary then perched on a
pi ece of coral in the water. As the bird was sitting
perched on the coral large fish began to be caught up
under the wi ngs of the cassowary. The bird then went
back to the beach and began shaking his body and w ngs

so that the fish the bird had caught started falling



70
out on the sand. A young girl the appeared from the

jungl e and she gathered up the fish that had coll ected
on the shore. The girl then clinbed on to the back of
the cassowary bird and they both went back into the
j ungl e.

VWhen the son of the chief had watched these events
transpire, he went back to the village and gathered
together all the nen both old and young. The chief's
son asked the nen to go and catch the cassowary bird
along with the young girl because he wanted to neke the
girl becone his wife. He offered his younger sister as
a reward for anyone who could capture both the bird and
the girl. Everyone in the village nade a great effort
to catch the bird and the girl but no one could
succeed. Manar makeri followed all the activity in the
village of Sopen very closely and he knew that thus far
no one was successful in the quest for the bird and the
girl. Finally, Manarnmakeri made it known that he too
woul d now make an attenpt to capture the cassowary bird
and the girl which the chief's son so desired.

Wen the people in the village heard that
Manar makeri was also going to attenpt to capture the
bird and the girl they began to make fun of him and
| augh at him saying, "If we who are young and strong

failed to capture the bird and the girl how is it
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possi ble that you, being old and full of kaskado and

si ckness, expect to succeed? |It's just not possible.”

Manar makeri remained calmin spite of the teasing
and separated hinself fromthe others in the village in
his quest. Manar makeri then formulated a plan by
hi nsel f. He hid deep in the jungle and waited not
realizing that the other villagers had also begun to
search for the bird and the girl at the same tine. The
pl ace that Mansar had chosen as his hiding place turned
out to be the npbst strategic since it faced the
direction in which the cassowary bird and the girl were
con ng. Wth his nmagic spear (the one from the cave)
Mansar junped from his hiding place and tripped the
cassowary bird which was running very fast wth the
girl on its back. Mansar was successful in capturing
the girl and bringing her back to the village where he
handed her over to the chief's son.

The young man, however, did not keep his proni se.
| nstead of giving Mansar his younger sister as a reward
he was given a pig. The pig actually was given to his
famly to be eaten as a "barapen". Mansar gave his
fam |y vegetables from his garden and then went back to
work in his garden.

The famly gathered firewood to roast the pig and

gat hered together punpkins to eat as the vegetable.
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When the pig and the vegetables were cooked and ready

to eat, all the famly and friends canme and they
finished every bit of it while Mansar was forgotten as
he worked in his garden. He never even tasted the neal
that was prepared because of his success in capturing
the girl. Mansar was mad and he left his famly and

the village of Sopen.

The Journey of Manar makeri

Mansar |eft Sopen and headed towards Maundori.
His canoe was old and broken down and the w nd was
blowing hard from the south which forced him to go
ashore at Maundori . There he made a small canoe with
his magic spear. He also made a fish pond near the
village with his magic spear. Wiile he was in Maundori
the dry season hit the village. The villagers
conpl ai ned about being out of water. Mansar saved
everyone in the village when, with his nagic spear, he
made water come out of a coral rock. Today the spring
is know as "war Manarmakeri"

Mansar continued his journey to the village of
Sanber. On the way he caught a big fish and brought it
to a famly in the village. The famly conpletely ate
the fish, not |eaving even a single bite for the wonen

of the house. This made Mansar angry and he left that
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famly and went to Mokner. As he was traveling al ong

he caught another big fish, like the one he caught
bef ore. He gave the fish to a famly in Mknmer naned
Pandawankan. The sanme thing happened to him at this
house as well. The fish was conpletely eaten with none
left for the wonen of the house. Mansar felt as if he
was being taken advantage of so he left there and went
to Meoswundi . At Meoswundi he becanme known as a nmker

of coconut w ne.

Manar makeri and fam |y at Windi

One day Mansar's coconut w ne was stol en. No one
in the village or on the island of Windi knew who woul d
do such a terrible thing. The thievery happened
several occasions. Mnsar decided that he would stay
and watch his coconut w ne and then catch whoever was
taking it. The first night Mansar stood guard at the
bottom of the tree but he didn't find out who the
culprit was. The next night he mde a place for
himself to sit up in the mddle of the coconut tree
He stayed there the whole night but again was
unsuccessful . The third night Mansar hid in the
coconut palns at the top of the tree.

It turned out that the person who had been

stealing and drinking his coconut wi ne was the norning
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star. This time Mnsar caught the culprit and swore

not to let himgo. Mansar said, "I will not let you go
unl ess you give me sonething."

Finally the nmorning star gave in and told Mansar
the secret of Ilife, that is life after death. The
nmorning star told Mansar to go the beach and wait for a
beautiful girl fromthe village to swwm in the ocean
While the girl was swinmng Mansar was told to throw
sonme bintanggur fruit into the water. Mansar did as he
was instructed to do. The fruit floated in the water
and finally reach the girl and touched her breast.
Thi s happened three tinmes in a row.

Several days later the girl becanme pregnant. One
month |ater Insoraki (the girl's nanme) gave birth to a

baby boy and naned hi m Manarbew which neans "the Peace

Maker ™. As the boy grew, he l|amented and questioned
about who his father was. Finally the girl's parents
held a dancing party called "wor”". O d and young alike
were invited to come and dance at the wor. Mnsar was

not |left out and he danced with his magical spear in
one hand and held sonme | eaves and grass in the other to
shoo the flies away from his sores and kaskado. Mansar
finally approached the place where Mnarbew and his
not her were sitting. All of the sudden Manarbew yell ed

out, "This is ny father!" and he ran and hugged Mansar.
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Al of the villagers who were at the dance left.

They were angry and di sgusted at what they had seen and

they left Windi island. It was disgusting that an old
man full of kaskado would marry the beautiful young
girl named Insoraki. Now only Mansar, Manarbew and

| nsoraki along with one other fellow were left on the
i sl and.

The anger of the villagers was displayed in
several ways. For instance, the villagers |left Wind
island and went to Yobi island, which is north of
Nunf or . They filled in all the wells and springs.
They destroyed all the canoes. They cut down all the
coconut trees as well as other things. They did this
so that Mansar and his famly would die of hunger on
Windi i sl and. After the departure fromthe island it
was called "Meos Kobur Indi" or "the island which we
left". The name then was shortened to becone "Meos
Widi ", or, Windi i sl and.

One day WManarbew was cryi ng because he was hungry.

"Go and eat your father's sores,” his nmother told him
Manarbew told Mansar what his nother had said.

Mansar answered, "Go in the house and you will find a

ot of food." After he had eaten sone of the food he

brought a hand of bananas to his nmother as proof that

there really was food in Mnsar's house. Still
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| nsoraki didn't believe that there was really food and

she had to see it for herself. It turned out that it
was true and every day they had nore than enough to eat

(skan ro nob oser).

Manar makeri | eaves Windi i sl and

One day Manarmakeri (the other nane of Mansar or
Yawi ) set hinmself on fire. He junped into the flanes
which were  burning brightly and experienced a
transformation. His skin changed and he becanme young,
strong and handsone. When Manarmakeri arrived back
home Manarbew told his mother that his father had now
returned. "That's not your father. Your father is old
and full of kaskado,"” Insoraki said. Manar bew kept
insisting that this transformation was a secret his
father had been keeping. At first Insoraki wouldn't
believe it was true but later she believed. She then
became angry and said, "Why didn't you do this earlier
and show everyone in Windi that you were not really an
old man with kaskado? If they could have seen this
they certainly would not have left us."

Mansar answered, "You have no reason to be upset.
We are leaving this place as fast as we can in search

of the villagers who left."
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One day Mansar went to a beach and etched a

pi cture of a very large canoe in the sand. The canoe
was called "wai mnsusu"” which was a very |arge canoe
used for war. Mansar stepped on the etching of the
canoe in the sand and it becanme an actual canoe. After
this Mansar got into the canoe and left Windi i sl and.
Mansar wasn't happy, however, with the canoe that
he had made so he namde another etching in the sand with
a different shape which is called "wairon", that is, a
canoe used especially to haul large quantities of food
for long distances. But this kind of canoe didn't
sati sfy Mansar either because it was the type of canoe
commonly wused by the villagers at Windi. The third
canoe that Mansar made was a "karures", that is an
medi um si zed canoe just big enough for several people.
This was the kind of canoe that Mansar and his famly

used to ook for their relatives who had left them

Mansar goes to Nunfor

From Windi they arrived at Krawi, which is on the
north side of the island of Yapen and nmet up with their
fam |y nembers. Mansar sent word of their arrival to
his parents in-law. They were told that if they would
cone to the beach where Mansar was and |lay down in the

sand, Mansar woul d cause his canoe to pass over the top
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of them and they would be changed. (That is, they would

become young again.) Hs relatives did not believe
Mansar nor did they do what he wanted them to do.
Their attitude made Mansar change his plans. He
continued his journey to the west towards the island of
Nunt or .

The weat her was hot and Manarbew asked his father
if he would be allowed to go swimmng at the beach.
Manar makeri threw a "poiru" rock, which is a piece of
coral which rises out of the water. Fromthat rock the
island of Poiru was created which has very beautiful
white sand beaches. This allowed Manarbew to play
freely.

When Mansar arrived in Nunfor he planted four
coconut trees which becanme the followng four famlies:
Rumer pon, Runmansara, Anggardiffu and Runber pur. These
famlies were each |ead by a "Fukawan", which is the

title given to the head of a village.

Manar mekeri's journey to Raja Anmpat

Mansar stayed on the island of Nunfor wth his
famly for a long tine. While he was there he prom sed
to do many mracles for the villagers and neet their
needs. All the villagers had to do was obey the

commands given by Mansar. First, if soneone was to die
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there was to be no grieving or nourning since that

person would be raised fromthe dead. Second, if there
was a shortage of food they were not to make any sago
or try to find food on Yobi Island because they were
going to live having all they desired w thout working.

No one listened to or obeyed the commands given by
Manar makeri . VWen there was a death the villagers
grieved and cried for their deceased friend. V\hen
there were food shortages they would go to Yobi 1sland
to try and find food. The di sobedi ence of the people
on Nunfor nade Mansar very sad. He finally made the
decision to | eave Nunfor and go to the West.

Manar bew was still playing on Poiru island so
Mansar sent poisonous snakes to that island to scare
Manar bew so that he would seek safety in his canoe. To
this very day there are a |ot of poisonous snakes on
Poi ru i sl and.

From Nunfor, Mansar went to Raja Anpat and then he
sailed off in a westerly direction. Mansar prom sed to
return after the seventh generation. He left several
conmmands which were to be adhered to by his followers:
1. Do not eat any pork or punpkin, because it was

pork and punpkins that nmade Mnarmakeri |eave

Sopen.
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2. Do not eat snakes or crabs because every aninal

that sheds its skin is related to the change
process that occurred in Mnsar's body when he
changed and becane a young man agai n.

3. Do not shed the blood of others. VWher ever there
is bloodshed there is not peace and if there is
not peace it will delay the com ng of Manarnmakeri
who will bring Koreri, ("kan ro nob oser™, which
literally nmeans enjoying all [ uxury w thout
wor ki ng) .

4. Buil d houses for those who will be resurrected by
Manar makeri .

5. Build storage houses for storing the food which
Mansar will be bringing with himfromthe West.

6. Gat her as much firewood as possible because before
the day that Mansar returns there will be three

days of darkness.

Bapa Ukut - Kado
The Hatam Cargo Cult Mth
Oigin of the Myth
The story began the first time somewhere around
Wasi or about a man named Ukut or Kado which nmeans

t hi ck-ski nned or kaskado. Kado had a special enaw tree
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whi ch he cared for and which produced mlk. One day he

went to check the banmboo container used to collect the
mlk from the enaw tree and sonmeone had stolen it.
Kado didn't know who had taken his mlk from the enaw

tree.

Kado Gains the Secret of Etrenal Life

Kado decided that he would hide himself in the
| eaves of the tree to wait and watch for the culprit to
cone by and steal his mlk. Kado heard the |eaves
start to rustle in the tree and he saw what appeared to
be an angel, all white, clinming down the enaw tree
The angel-like person didn't see Kado hiding in the
tree so he took the banboo container filled with mlk
from the enaw tree. At that point Kado junped out of
the tree and caught the angel who was stealing fromhis
tree. Kado demanded that the angel pay for the mlk
fromthe tree that he had stol en.

The angel agreed and gave Kado one piece of fruit
froma tree as paynent in full for the |oss of the enaw
ml k. Kado was confused since he didn't know what kind
of fruit this was so he asked the angel what the fruit
was for. The angel told Kado to take the fruit and
find a beautiful young girl who was bathing, then throw

the fruit into the water with her.
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Kado went to a place where there was water and he

hid hinself and waited for a girl to conme and bathe.

Not nuch time had gone by when finally a beautiful
young girl cane to bathe in the water. Kado wanted to
make this girl his wife so he threw the fruit into the
water and it began floating over towards the young
girl. The fruit touched the girl's chest and hung
t here, becom ng her breasts. Not long after that, the
fruit dropped down and becane her wonb and she becane
pregnant. Shortly after this the young girl gave birth
to a son who didn't have a father.

The boy would continually cry, asking for his
f at her. No one knew who the father was. The famly
asked the girl who the father was but she didn't know
ei t her.

The fam ly decided to plant a huge garden of about
one hectare. They planted bananas, potatoes, taro
root, sugar cane and sone veget abl es.

The garden which the girl's famly planted
produced a harvest before the other people in the
village could harvest their produce. The girl's famly
deci ded together to have a big feast and invite the
whol e village. The villagers already had children, and
t hey brought anywhere between one and ten children each

to the feast. The boy who was |ooking for his father
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searched anmong all that attended the feast and he was

unable to find out who his father was. The boy began
to cry and all who attended the feast split up and went
home.

Since the famly was unsuccessful in finding out
who the father was from anong the younger people in the
village, they decided to have another feast. This tine
they only invited those who were between the ages of
forty and eighty years old. They all came to the feast
and ate, including Kado. As soon as the boy saw Kado,
he ran up and hugged him
Kado's Mracl es

The famly, including his own nother, hated the
boy because he had said that Kado was his father. The
famly asked hi mwhy he thought that an old man full of
ukut or kado (which means thick skin or kaskado) would
be his father. They all hated Kado and left him the
girl and the boy alone to live by thensel ves.

Now Kado went into the house with the boy and his
not her but the girl refused to have anything to do with
Kado. When the boy becane hungry he wanted to ask for
some food from Kado but he was afraid, so he asked his
mot her to give him sonmething to eat. The boy said to

hi s nother, "Mther, |I'm hungry".



84
The not her responded by saying, "If you' re hungry,

go ask your Kado-father for some of his excretions and
urine. Then you can eat and drink." So the boy went
to his Kado-father and asked for sonething to eat.
Kado told the boy to go check in the kitchen to see if
there was any food on the table. When the boy went
into the kitchen, he found the table was full of all
di fferent kinds of food. So the boy ate until he was
satisfied.

The boy was carrying sonme food with him and his
not her asked him where he got the food from The boy
said, "I got it fromny Kado-father." The girl did not
believe her son and wondered where a Kado would get
f ood.

The boy got hungry again and asked his nother for
sone food for the second time. The nother responded in
the same way and told the boy to ask his Kado-father
for some food. So the boy went again and asked for
some food from his father. Kado responded again in the
sane way and told the boy to |look on the kitchen table
to see if there was any food there. When the boy
| ooked, he saw that the table was full of food, ready
to eat. The boy ate until he was full and he took sone

food with him again.
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This time his mother asked him where he got the

f ood. The answer was the sane. He got the food from
hi s Kado fat her. The nother asked for some this tinme
since she was hungry and from that time on the girl
began to trust Kado.

After this, Kado left them at the house for about
Si X or seven days. When Kado canme back his skin had
changed and he | ooked |ike a normal person with norma
ski n. When the boy saw his father he ran and hugged
hi m His nother told him "Don't hug that nman; he
isn't your father. Your father is a Kado."

The boy becanme hungry again and asked his nother
for some food but she told himto ask the man who had
cone to see if he had any food. The boy asked his
father, who had changed, and the father told him just
i ke before to ook in the kitchen on the table to see
if there was any food. When the boy |ooked in the
kitchen, he found all different kinds of food, too nuch
for one person to eat.

The father now, who had changed, said he was going
to leave on another trip and that he would return in
about six or seven days. This time on his journey he
peeled off his old skin and put it in a box. H's skin
had changed again and becane white. The father

returned again, bringing his old skin in the box and he
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hi nrsel f had changed and had white skin. As soon as the

boy saw his father he ran and hugged him but his nother
said, "That's not your father. Renenber, vyour father
has normal skin now, not white skin."

The girl, however, |ooked at the white-skinned
person and thought he was very beautiful and she becane
very attracted to him so that she too ran and hugged
hi m From that point on the man made the girl and the

boy's skin change as well and becone white.

The Jour neys of Kado

They left that place and began to head towards the
beach. At the shore the man drew a picture of a boat
in the dirt and then when he stepped on the etching it
becane a real boat. They set sail and stopped a
various 1islands along the way. At one island they
st opped and found a person who couldn't wal k because he
was crippl ed. The former Kado man told himto get up
and wal k and the crippled man was healed. He told them
that they should no |onger use their boats or their
machetes or their nets but that they should throw them
all away. Then he changed everyone in that village to
become |ike himwth white skin.

After this, the former Kado man and his famly set

sail and left that place. They stopped at other
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i slands but what happened at those places, t he

storyteller did not know.

Ti gomang
The Sougb Cargo Cult Myth

All around the Anggi Lakes region there are bare
spots in the jungle which are the footprints of
Ti gomang. From these footprints sprang the Sougb
peopl e.

Ti gomang had the ability to sinply speak and call
into existence all different kinds of foods. For
exanple, all he would have to say were the words kasbi,
kal adi, wubi, jayar, bete, papaya, tebu, and the food
woul d appear by itself at that place. Many peopl e had
seen him do this and sonetinmes the fruit was so big
that his children could not eat it all.

One day Tigomang told his children that he was
going to the Un river in order to bathe. He gave
strict orders that his children were not to follow him
there or watch him as he bathed. His children did not
l[isten to him however, and just as he was about to
bathe in the water his children cane. Ti gomang was
very upset since he did not have a chance to go under
the water to change his skin. In order for him to

change his skin and have eternal I|life he had to
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submerse hinmself in the water and then conme up again.

After conpleting that process his skin would be changed
and he woul d not die.

Since his children cane and prevented him from
goi ng through the changi ng process, he was very angry.
He told them that now they all nust die and when they
did they would not be able to cone back to life since
their skin would rot.

There was a person who died on the other side of
the river, that is Nginding. Tigonmang was standing at
Anan and called the person to conme through the water to
the other side. But the people just cried and they
would not Ilisten to Tigomang when he called and they
woul d not put the dead person on the water. Ti gomang
took a piece of dried wood and threw it down. He told
the people that the dried wood represented the dead and
t hat because they would not listen to him they would
all die and not ever cone back to life. [If they would
have |istened and subnerged the dead body in the water,
it would have conme to |ife again. The people did not
listen to Tigomang or do what he asked them to do and
because of that they would die and not come back to
life.

Ti gomang then entered a cave below a nmountain and

went to sleep and he has not returned yet or cone out
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of his cave. This story is told to children from

generation to generation to this very day.

Sawapacu- At aphapkon
The Sawi and Auyu Cargo Cult Myth

The Finding of the New Worl d

According to history, all the tribes of the earth
were dwel ling underground. Underneath the ground was a
w de, open place where everyone lived in one conmmunity.
One day, a man naned Kema and his wife went into the
forest to look for food. There they began to have
sexual relations. The wife |ooked up and saw a snal
hole that went up to the surface of the New World. She
saw through that hole a beautiful bird sipping honey
froma tree. The tree's nanme was Hapgon and the bird's
name was Wangire. (Even to this day this bird is highly
esteened.)

The wife then said,"Hey, don't be so rough. V\hat
is that up there through the hole? Take a |ook."

So then the husband named Kema | ooked up through
the small hole. Then he grabbed his bow and arrows and
shot them through the small hole. It hit the Wangire
bi rd. They grabbed a stick with the intent of making

t he hol e bigger so that they both could clinb out.
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Kema succeeded in making the hole I|arger. Then

Kera and his wife saw a |ight that was breath-taking
and gave them great pleasure. The world on top was
beautiful, and they felt so very happy.

But as they |ooked at the New World, they both

fainted for quite a long tine. When they gained
consci ousness, they saw the bright ||ight called
Sawapacu- At aphapkon. Both of them fainted again

because they were too weak to |look at the |ight, and
the |ight was too strong.

When they cane to their senses, they grabbed two
branches of a tree named Hapgon and Asiam They were
consci ous for several hours when they started observing
the condition of this New Earth which was so wonderful
and beautiful.

They saw Sawapacu and Ataphapkon. Ataphapkon said
that this world was his creation, as was everything in
it. Kema and his wife were not strong enough to | ook
at Ataphapkon because of his great glory. But
At aphapkon said to the two of them "Cone close to nme."

Kera and his wife stood up to hear all that was
said by Sawapacu-Ataphapkon to them that ,"...Your
efforts are known to ne. I know your reasons and your

goals. You nmust listen to ne."
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So they stood listening to all he was saying to

t hem At aphapkon said, "You two nust go back to your
original place, and tell all the rest of the people or
tribe there all | have said. Sawapacu al so has
determned a day when they all can cone out of the
darkness they abide in."

And so Ataphapkon gave them only seven days before
they would come out of the ground and enter the New
World. He established the days as foll ows:

1. The first day--the announcenment

2. The second day--1ook for food and prepare it

3. The third day--the killing of all their

i vest ock

4. The fourth day--the throwi ng away of old

cl othes and the wearing of new clothes

5. The fifth day--the washing of thenselves and

their tools that they use

6. The sixth day--the comng out into the New

World and the singing of two songs

7. The seventh day--they would receive cargo

Therefore, on the sixth day they prepared to cone
out . Kema and his wife were like the heads of the
ranks to lead them out of the ground. Kema took a

stick to enlarge the door so that they could get out.
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The first people out were the Finders of the New Worl d-

-Kema and his wife. They began com ng out, then junped

to the side and began yelling, "Ha... Suwo... Ha...
Pai yowo. . . Ha. . . Ci nowo. . . Ha. .. Yef uwo. . . Ha. . .
Msawo..." and so on. So all the tribes started

calling each other by those nanmes, and that was the
beginning of all the famlies of every tribe in the
wor | d.

They finished comng out of the hole. They had
forgotten a male dog, so Kema went back down the hole
into the ground and began to search for the male dog.
He finally found himat the edge of the village.

Meanwhi | e, the other people had waited | ong enough
and began to nake evil plans to shut the door in which
t hey had cone out. They chopped sone wood to close the
door, then they tied it together with sone vines. The
hol e was conpletely covered; there was no |onger a hole
in which to get out.

Kema started to grab the male dog and return to
the place where they had gone out. Then he said, "Wy
have you closed the door?" And he began to knock on
t he door.

But they said, "W have already closed the door

and cannot open it again."
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Kema said, "Why did you close the door?" Then he

began to push so that they could open the door, but

they could not. So Kema said, "Fine. Since you did
not want to follow ny instructions, you will only be
allowed to stay in that place for a short tine. You
shall cone back to this place, and | wll just stay

here in the ground.”

So the rest of the tribe that had cone out of the
ground began to face toward Sawapacu- At aphapkon. They
rested on the seventh day. Then they made tents in
which to dwell near Sawapacu- At aphapkon

Then a man named Nunas was chosen as the prophet
over them and every tribe was obedient to the | aws of
At aphapkon. They began to have a desire to request
t hi ngs from Sawapacu- At aphapkon. At aphapkon made many
t hi ngs appear for the entire tribe. This is a |ist of
t hi ngs he brought:

1. Axe, knife, machete, clothes, etc.

2. Rifle

3. Stone Axe

4. Change of skin

5. Corpse of Death

Each tribe was to choose the things they Iiked
but all the tribes fought over who would choose death.

The thing not chosen by any tribe was the change of
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skin. This changing of skin was fought over by the

animls and two people, Tafno and Kida. (They say these
two are still alive.) The animls who chose to change
their skin were the snake, the crocodile, the shrinp,
the sago worm and so on.

(The Sawi tribe and the Auyu tribe say that the
things like the axe, the knife, the machete, clothes
and the rifle were chosen by Wsterners with white
skin. The Irian tribes people chose the stone axe, the
bow and ot her kinds of decorations, and so on. This is
the understanding accepted by the Saw and Auyu
peopl e.)

After receiving their things from Ataphapkon, a
girl went into the forest to look for firewood. She
was bit by a snake, and this girl died. Her corpse was
still in the forest, and her spirit canme back into the
vill age. The villagers all said, "Yahani naru", which
means "Enter the net, enter the net". Then this girl
went back to the ground, to the place where they had
come out and had cl osed the door.

Kema said to her, "Why have you cone here? For
you already shut the door on ne, so why should you cone
here?"

The girl said, "Father."
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Kema said, "I am not your father, but your

husband, for you are ny wife." Then the two of them
had sexual relations.

This was the beginning of death, and it continues
to spread until now, for from the tinme the villagers
cane up out of the ground, they had not experienced
deat h. But when they started disobeying the

instructions of Ataphapkon and Kemn, they finally

experienced death and began sinning. It seens while
they were still in the ground, they knew sin and had
experienced death. Because of that, they followed

their own desires and did not follow the desires of
At aphapkon- Sawapacu.

At aphapkon therefore chose to send Nunas as a
prophet over them because he was the younger brother
of Kema. Ataphapkon sent Nunas to some holy ground to
receive a vision from him At aphapkon- Sawapacu sent
Nunas to pick a coconut, peel it, and then clean it so
clean that Nunas was able to use it to wite down the
vision from Ataphapkon. Nunas wote the visions as
At aphapkon spoke them Then the coconut was divided
into two parts; Sawapacu took one part and Nunas took
t he ot her. He brought it to the village in order to
tell the entire tribe about the laws of Ataphapkon-

Sawapacu. The drawing or vision is still wth us
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t oday. The drawing "Kuno" was witten by Nunas as he

received it from Ataphapkon. It represents the world
and also the human existence on the earth. The three
circular triangl es represent t he dwel I'i ng of
At aphapkon, and the six circles are a representation of
man's life on this earth.

If all the tribes had not shut the door in which
they come out, and if Kema was still wth them
positively they would have happi ness. But because they
shut the door and Kema stayed in the ground, Kena's
glory is not known by every tribe. Al the tribes
demanded things from Ataphapkon- Sawapacu. Then
At aphapkon got angry because they were too demandi ng
for things. He blasted them with a trenmendous bl ast,
whi ch was call ed ' Hot et e gar noho- Chonar dir
gaomahasir".

Each tribe that was there started to go their own
ways around the world. They went every direction, sone
to the south, sonme to the west, some to the east sone
to the north, and so on. Only two tribes remained with
At aphapkon--the Sawi and the Auyu tribes. At aphapkon
gave several visions to the Sawi and the Auyu.

Several years after the dispersion of the tribes

by Ataphapkon, a new people began to nultiply. They
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followed their own desires and intermarried. They did

not follow the |aws of Ataphapkon.

Nunas and the Great Flood

Sawapacu- At aphapkon sent Nunas to make a canoe.
On his canoe he was to construct a house with roons to
hold food, possessions, and all animals to save them
from peri shing. After Nunas had finished building the
canoe with the house, Ataphapkon told him to prepare
food and herd all the animals on board the canoe he had
made. Lastly, only Nunas' famly entered the house.
Whi | e Nunas was making the canoe and house, nmny people
| aughed and made fun of himand his famly. But Nunas
and his famly did not feel enbarrassed,; Nunas
faithfully warned the people about what was going to
happen in the future--about the huge flood and fire--
but they did not want to listen to what he had to say.
Nunas then said to them "Well, if you want to receive

what | say, fine; if not, that is fine also. That is up

to you. But later on you will suffer the consequences."”
The next day the rain began to fall, along wth
wi nds and thunder. Nunas' famly were all inside the

house, and outside were many people calling for help.
But Nunas and his famly did not want to open the door.

And because they did not want to listen to what Nunas
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had to say, the people outside were judged. Therefore,

all the people died in the flood except for Nunas'
famly, which were all saved.

When the water began to rise, Nunas nade a nooring
line out of rattan. He wrapped that rattan line forty
times around the canoe fromthe bottomto the top. The
bottom was then tied to a branch of a banboo tree
because it had strong roots to hold the canoe.

They could not tell whether it was day or evening,
except by two birds named Huyame and Hai nao. These
birds were used during the flood--Huyame in the day,
and Hainao as a signal that the flood water was
receding. Nunas used these two birds during the fl ood.

When the flood waters were finally dried up,
At aphapkon arrived on the shore and started a village.
He threw a party to celebrate their safety. From
Nunas' famly originated a new generation of nen.
These nmen became many and forgot Ataphapkon's orders

for them

Abu t he Prophet

These nmen began to start new villages and build
houses. Several years later there appeared a new
prophet named Abu who brought the news of salvation to

the Sawi and Auyu tribes. But they were not willing to
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listen to him They said, "Ah...Abu! You are

fooling...you are trying to trick us. You want to
marry many w ves; therefore you are trying to trick
us!”

They kept teasing Abu like this, but Abu just kept
on broadcasting about the news of the truth to the two
tribes. Finally, they becane very jealous and killed
hi m They killed him and cut him into pieces and
divided it anong all the people. Abu's blood that was
poured out was | apped up by two birds, the cenderawasih
and the tahaisam (which is alnmpst the sane as the
cender awasi h) . That was the beginning of the tahai sam
and cenderawasi h birds up until this day.

They left Abu's heart and sonme flesh which becanme
a man. He ascended into the sky and di sappeared in the
cl ouds. Finally all the Sawi and Auyu believed that

what had been told them was true.

The War with the Sim ki Tribe

After that, they left that place and began to
travel along the Senaro and Auh Rivers. There they
found a tribe called the Simki tribe. There arose an
enmty with the Simki tribe which eventually broke out
in a war against the Sim ki people. (According to the

story, this area used to be controlled by the Sim ki
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tribe.) The tribes started fighting along the Senaro

River up to the Auh and Klongker Rivers. The two
tribes wanted to cross to the other side of the Auh
Ri ver, but there was no bridge to use. Then down by the
nmouth of the Kao River they could see a very tall nibun
tree. So they chopped down that nibun tree. It
started to fall over the Auh River and they used it as
a bridge.

Then they saw a palmfrond growing in the nouth of
the Kao River, so they took it and used it as a knife
to cut some kind of neat. They took the neat to Abu
They all took a break and began eating the nmeat from
Abu. They were using the frond-knife to cut the neat
as they took a bite off of it and cut their |Iips.
Suddenly, their |anguage was different! It becane the
Sawi | anguage. They regretted the fact that their
| anguage was now changed. (The frond that cut the Saw
people's lips and tongue is still in existence today.)

The Sawi and Auyu tribes began to nove apart, but
not for long. They built tents close to each other and
then began to fight the Simki tribe again. After
that, they traveled up the Kao River to where it flows
into the Sunmdup River. There they nmet the SimKki
agai n. The Sim ki tribe had made an idol, but during

the attack by the Auyu and Saw tribes, they had to
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release their idol and it sunk in the Sundup River.

Then the Sawi and Auyu tribes overcame the Simki tribe
and destroyed them so that today there are no
remai ni ng Sim ki people.

(The idol that the Simki tribe had made and then
had been forced to surrender during the attack of the
Sawi and Auyu tribes because of fear, sank in the
Sundup River. This same idol was found by the Saw

tribe in 1991.)

The Division of the Tribes

After the war, the Sawi and Auyu tribes began
traveling the length of the Klongker and Auh Rivers,
then came back to the area between the Sundup and Kao
Rivers. There they started a village and dwelt there.
At that time, Imai becane the chief and general. He
reigned as long as they lived there.

One day, this head of the tribe stood up in the
m ddle of the |onghouse to give orders to all the
people to go collect sago. When they had finished
collecting the sago, they canme back to the village.
There was a dog standing in the m ddle of the |onghouse
whi ch started vomting. No one wanted to clean it up.
Then the head of the tribe, Imi, cleaned up the dog's

vom t. But he was angry and broke down every wall of
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the Sawi tribe into seven pieces, one piece for each

Sawi  vill age. Their names are: Karmur;  Conor o;
W yagas; Esepbawor; Hai nam Yahuw ; and Senep.

These seven villages began dividing up to start
villages in new | ocations. This happened all along the
Sundup and Kl ongker Rivers, until now there is a Saw
village at the mouth of each river. (At that tinme the
Kanmur and Seremt were one tribe and functioned as one
organi zation.)

Several years later, the Seremt people caught a
pi g. The pig died at the edge of the nmouth of the
Sundup River where there is banmboo and a kendari tree.
The chief, Imai, now called Manemawi, canme back to the
village and gave a nessage only to the Kamur famly.
He said, "Let's go over there and take a kendari tree."

So the Kamur famly went with him to the spot.
Then Manemawi told them to build a new village there.
They started constructing a |onghouse and also nade
twenty tongs for the fire, one for each of the Kanur
famly. Then they picked up the pig and they began to
cut it up. Manemaw di vi ded the pieces up anong them
with the tongs.

Then Manemaw stood up in the mddle of the house
and | ooked from one end to the other. He saw it was

very nice. Then they went back to their village where
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they had a party that |lasted until early norning. The

head of the Kanmur famly was Manemawi , and he separated
the Kanur famly from the Seremt famly. These are
two tribes which have experienced tribal separation.

The Kamur and Seremt tribes becane enem es unti
finally in the next few years the Kamur famly noved
again to a spot on the Auh River at Kohoban. They
named the place Intete at Kohoban-Auh. They began once
again to neet up with the Auyu/Yefu Sagaren tribe, who,
in actuality, were living at Kohoban-Intete.

The two tribes mde peace at Kohoban-Intete
according to their custons. They began to intermarry
bet ween the Kanur and the Auyu-Yefu people. From t he
Kamur side, a daughter of G go (Ruben Kanmur's father)
fromthe Yefu tribe and a daughter from the Kanmur tribe
from Hado Yod (the father of Marten Yod) were exchanged
in marriage. Paul us' daughter's nanme was Targon from
Wage. When Ruben's father saw that the daughter dwelt
alone in Kamur, G go nmoved to Kamur and married again
there. Hi s descendants are: Kohai, Fadae, Kai, Ruben,
Mesakh, and Obare. (They still live in Kanmur.) Thi s
was the first tine these two tribe made peace.

Several years later, they noved again to their
original place by the Klongker River and started a

village between the points of Yagam and Kanur. Then
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they built a new village and stayed there for several

years. But in 1955, the Dutch governnment entered the
area and started the village of Pirimpun. This becane
t he main governnent outpost.

After a while, the Dutch governnment began to
expl ore the Klongker River with the intent of mnmaking
nmoney on crocodile hides. They did not bring the
Gospel with them they only took profits from the Saw
peopl e's jungle.

The first time the Kamurs nmet wth the Dutch
governnment nmen, they were afraid because they had never
seen anyone wth white skin. Then they renenbered
Sawapacu- At aphapkon. They were wary that he m ght cone
back, and they began to nmke preparations for his
return, but it did not happen. The Dutch governnment
had an Auyu man who cane with them and acted as their
means of communication between the Saw and the Dutch
governnment. These are the nmenbers of the Sawi tribe to
first nmeet wth the Dutch governnment: G go (because he
was an expert on the Auyu | anguage since he was from
the Auyu tribe), Numu (al so Auyu), Hado from Kanur as a
wi tness, and Sadi h from Kamur as another w tness.

So these four chiefs were pronoted to becone
"heads of their villages", a term given them by the

Dutch government. These four nmen represented the
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foundation of the acceptance of the Dutch rule when

they arrived in 1955. Then in 1958, the governnent
left. The Kamur people went back to the upper Sundup
Ri ver and nanmed the place Taufadon.

Four vyears later (1962), a servant of the Lord
from the United States of Anerica, Reverend Don
Ri chardson, arrived. He was sent to Irian Jaya to
bring the Gospel and the Word of God. Those who |ived
according to the word "Eklesia" (those who are call ed)
became the "gereja" (church). This is stated in Romans
10: 14 and John 3:16. These were the key verses Rev.
Don Richardson used in the struggle to bring them out
of darkness and into the I|ight. Then the Sawi tribe

accepted the Gospel up until this tine.

The Prom se of Ataphapkon
At aphapkon gave a promse to the Saw and Auyu
tribes concerning five periods of tine. Those tine
periods that he established are still regarded in this
generati on. They believe that what he prom sed would
happen in the future--that is their belief. These are
the five time periods Ataphapkon establi shed:
1. The first period begins with their com ng out
(of the ground) wup wuntil the great Flood

occurred.
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2. The second period begins with the great Flood

up until the change of | anguage occurred.

3. The third period begins with the change in
| anguage up until the war of the Sim ki tribe
with the Sawi and Auyu tri bes.

4. The fourth period begins with the Simki war

up until the murder of Abu.

5. The fifth period is counted from Abu up until

this tinme.

At aphapkon prom sed that when the fourth period
was over and the fifth period begun, he would return.
He did not give a specific feeling or tine. One thing
he did prom se, though, is that Ataphapkon's return
woul d be sudden. That is one of Ataphapkon's prom ses.
And al so, another thing he promsed is that in the
fifth period people are going to intermarry--that's a
sign that Ataphapkon's return is soon. So at this
time, the people now are very careful because of
At aphapkon's prom se.

Therefore, at this tine there is going to appear a
person who is going to give birth to a baby boy who is
short with big teeth, and also a |ong beard. Thi s
means that the time is near. This is one thing that

they are carefully watching for today.
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Proliferation of the Myths

One of the unique and nystifying phenonenon of the
cargo cults are the harnonious nythological thenes
whi ch run through each one. As Oosterwal has noted,
once you have beconme acquainted with one of the cargo
cult nyths they all sound famliar (Oosterwal 1967,
470). It could naturally be assumed that the simlarity
is due to acquired know edge which is indicative of
cul ture. It mght be supposed that the simlarities
found in the cargo cult nyths can be attributed to the
culture of Melanesia. Culture, in this sense, is not
viewed as sone innate know edge that people possess but
rat her as acquired know edge. This acquired know edge
may be tacit know edge that a cultural insider may use
but cannot necessarily explain or it my be explicit
know edge which can be discussed and described
Normal |y people having a common cul ture have been able
to share this acquired know edge with other nenbers of
the community at |arge which further expands into the
soci ety at |arge.

The cargo cult nyths present unique problens to
this wunderstanding of culture; the single amazing
aspect being that although people groups have lived in
virtual isolation from one another, their nythol ogies

have a uniting thread. Tribes which [ive not nore than
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twenty mles from each other have devel oped | anguages

as different as Russian is to English and yet the
myt hol ogy is simlar.

Per haps one explanation for this cones from the
macrocosm of the nyths thensel ves. "Myt hol ogi es are
narratives which sacralize the accepted cosnpbs, show ng
in menorable form and suggestive phrases how various
parts of the world cane into being or, how everything
cane to be as it iIs now'  (Tronpf 1991, 18).
Myt hol ogi es by their very nature nust be kept current
since they provide an understanding of the cosnps. As
new i nformati on and know edge is acquired there must be
ways to explain how this know edge fits into the
exi sting cosnos. These myths explain from the very
mundane (such as how the pig got it's flat nose) to
vital sociological information, such as expl aining why
a people have lost a privileged place in society, as
seen in the cargo cult myths.

As the ability to travel and expand one's world
view increased, it is possible that these nythol ogies
could take on a simlar bent. Such is obviously the
case for the Biak-Nunfor and Hatam nyths. However,
this does not explain how simlar themes crossed the
vast expanse of the ocean throughout Mel anesi a. How

did the Sawmi and the Auyu tribes in the dark interior
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of Irian Jaya have access to the same nythological

t henme found anong Fiji |slanders? The answer has to do
with the acquired know edge of culture, but where did
this cultural know edge cone fronf

Anot her possible explanation of the simlarity of
the cargo cult nyths found in Mel anesia is suggested by
Don Richardson and his concept of redenptive anal ogies
(Ri chardson 1974, 1981). Ri chardson has worked as a
m ssionary in the jungles of Irian Jaya and is
acquainted with the cargo cults, having dealt with them
first hand. He theorized that God has uniquely
prepared the people of this world to understand and
receive the Christian nessage though their culturally-
based nythol ogi es. According to Richardson, the
myt hol ogies found in the cultures throughout the world
contain themes which lend thenselves to accepting the
Messi ah of the Bible. He wote;

Redenptive analogies, God's key to nan's

culture, are the New Testanent approved

approach to cross cultural evangelism And

only in the New Testanment do we find patterns
for discerning and appropriating them a

pattern we nust learn to use. Sone
redenpti ve anal ogies stand out in the | egends
of the past: O her redenptive anal ogi es have

been found hidden away in cultures of the
present--dormant, residual, waiting: the Saw
tarop child and the words of renon; nabel an-
kabel an, the Dani tribe's deep seated hope
for Immortality; t he As mat new birth
cerenony. Still others are the places of
refuge and the |egends of the fall of man, of
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the Deluge, and of a |adder connecting the
earth and the heaven. How many nore are yet
wai ting to be f ound, wai ting to be
appropriated for the deliverance of the
people who believe them waiting to be
suppl anted by Christ, that they may then fade
from sight behind the brilliance of His
glory, having fulfilled their God-ordained
pur pose? (Richardson 1974, 288).

This is an intriguing theory but has many unacceptabl e
and irreconcilable differences from a theol ogical
perspective.

The idea that God has placed within human bei ngs
and within human culture the profound beginnings of
understanding Him and His salvation 1is not the
surprising factor in this theory since these are
defined in the Scriptures. However, chapter one of the
book of Romans aptly illustrates what has happened to
this understandi ng. According to this passage any
redenptive analogy given has been lost in a fallen
human race.

For the wath of God is revealed from heaven
against all ungodliness and unrighteousness
of men, who suppress t he truth in
unri ght eousness. Because that which is known
about God is evident wthin them for God
made it evident to them For since the
creation of t he wor | d Hi s i nvi si bl e
attributes, H's eternal power and divine
nat ure have been clearly seen, bei ng
understood through what has been nade, so
they are w thout excuse. For even though
t hey knew God, they did not honor Hi m as God,
or give thanks; but becane futile in their
specul ations, and their foolish heart was
dar kened. Professing to be w se they becane



fool s, and exchanged the glory of the e

i ncorrupti ble God for an image in the form of

corruptible man and of birds and four-footed

animals and crawing creatures (Romans 1:18-

23).

Two t hings beconme evident as a result of the Romans one
passage. The first s that the rejection was
del i ber at e. The know edge that nmen had about God
shoul d have evoked a response of praise and gratitude
for His person. The glory that should have been given
to God as a hunble and obedi ent response to His mgjesty
has been suppressed. The second point which is clearly
defined in this passage is that the rejection of God or
the failure to give H m honor as God was degrading to
man. The failure of man to respond positively to His
revelation resulted in religious perversion. The
myt hol ogy of nen has tended to distort the truth that
has been revealed rather than clarify it. This is
per haps the case also with the cargo cults.

The simlarity of a sin to salvation nessage found
in all cargo cult nyths makes the redenptive anal ogy
t heory appealing and yet the distortion of the gospel
as a result of the nyths nmakes one wonder about the
true origin of the nessage proclainmed within the myth.
For the tribal people in Irian Jaya it is not

Christianity which represents the reality of the

cosnmos, but the cargo cult myth. To the degree that
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the Christian nessage agrees wth and can be

contextualized into the nyth, it is to that degree that
the Christian nessage i s accepted.

The nythology of the Biak-Nunfor people, for
example, has many simlarities wth parts of the
Scri ptures. The edict left behind by Manarmakeri not
to eat pork is simlar to the Jewish civil law found in
Leviticus. On the basis of this simlarity and others,
the Bible is considered reliable since it confirms the
truth of the Koreri nyth. To say that the injunction
of Manarmakeri not to eat pork and the Jew sh civil |aw
whi ch requires abstaining from pork depict sonme type of
superintending on the part of God which would guide the
Bi ak- Nunfor people in their wunderstanding of Hm is
stretching the concept of redenptive anal ogies beyond
acceptable limts. Even the Sawi people with whom
Ri chardson has worked have not been able to put aside
the cargoistic mentalities which gave him the
opportunity to share the Christian nessage. The result
has been that Richardson hinmself was mythol ogized by
the Sawi people as illustrated in the Sawapacu-
At aphapkon nyt h.

Perhaps a nore acceptable explanation of the
thematic proliferation of the cargo cult myths across

geographic barriers is a shared cognitive orientation
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among the Melanesian cultural group. The acquired

know edge which has been shared with this distinctive
cultural group is an event common to all cultural
groups and all of mankind. The event is outlined in
Genesis chapter three and has been described in
t heological terms as the Fall of Mankind into Sin.
This catastrophic event in the history of mankind is
seen through darkened hearts in the cargo cult nyths.

It is possible that in a culture wth a strong oral
tradition and history that this cataclysmc part of
man' s history has been passed down from one generation
to the next. This is simlar to the redenptive
anal ogi es presented by Richardson but with the major
difference being that these nmyths do not nake the
hi storical event of the Fall clear to these people.
The opposite is true since the nyth has replaced the
true account and has become the standard by which new
ideas are incorporated into the mythol ogy. This is
especially seen in the Sawi and Auyu cargo cult nyths
which closely follow the biblical theme of the Fall and
Fl ood. It is not possible to know at this point in
history if these nyths followed these thenmes before the
i ntroduction of Christianity. There is a strong case,

however, that the cargo cult tradition has existed



114
before contact with the West and Christianity (Kamm

1972).

Myt hol ogi cal World View

The Mel anesi an understanding of the cosnmobs is
directly related to their nythol ogy. The i nportant
gquestions of life, death and the hereafter are answered
in the nyth. "Ml anesians have usually explained their
successes or failures in terns of a '"retribute logic';
that is, each culture has a repertory of reasons to
explain why a death has occurred, why sickness has
struck, why one famly is nore prosperous than another,
why trouble has arisen between two parties, and the
i ke" (Tronmpf 1991, 21). Mich tinme is spent devel oping
these reasons and stories or nyths to explain past,
present and future events.

The Mel anesi an myt hol ogi es from Irian Jaya
presented here reflect the people's remarkable affinity
with the environment coupled wth the supernatural
forces which affect and control it. Thus nount ai ns,
i slands, rivers, ponds, clearings, beaches, gardens or
any other place in the environnent can take on speci al
supernatural nmeaning. The environnent-consciousness of
the people stem from preternatural forces found in it.

The explanation as to why a place is considered
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significant or sacred or why certain rituals are

practiced within the tribe is found within the myth
This kind of perspective on the world has often been
called animsm Even today in Irian Jaya certain
| ocations are considered sacred, |like the stagnate
pools of water or a particular place in the nountain
side in the Anggi |akes region. Certain foods Ilike
pork and punpkin remain taboo for some within the Biak-
Nunfor tradition of Koreri. The nyth still has an
inportant role in the life of the Sawi and Auyu tribes
as they not only can trace the origin of their tribe
t hrough the myth but relate current events to the nyth
and incorporate these events into it.

If there is a distinguishing factor in these nyths
and with the animstic religion and world view which
shape them it 1is their enphasis on the mterial
results of ritual activity and of relationships with
i ndi vi dual s who are superhunman. Spiritual blessing is

obt ai ned through an abundance of pigs, food and other

mat eri al possessions or val uabl es. The way in which
one receives these "blessings" is detailed in the
ritual activity, as illustrated in chapter one with the

peopl e in Manbrano Tenggah.
This is far different from Western Christianity

which seeks for an inward peace of the soul and
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spiritual blessings based on the assurance of salvation

t hrough Jesus Chri st. The tension that exists between
the Western world view and the Melanesian world view is
illustrated in the conparisons made in the follow ng

exanpl e adapted from Henry Box (Box 1982, 44-46).

VWESTERN WORLD VI EW
Absol ut es

In a real world there are absolutes. There
is a categorical difference between the reality
of the natural world and the fantasies created
by our m nds and between history and nyth, fact
and fiction, truth and error, right and wong.
A person experiences reality nost accurately
when he is awake. Dreans and inner visions are
illusions, and those who |ose touch with the
realities of the external world are considered
mentally ill

Nat ural i sm

There is a sharp distinction between the
natural and supernatural worlds. The natural
world is experienced directly through the senses
and can be studied by nmeans of Supernatural
experiences, on the other hand, are, for all
practical purposes, confined to inner feelings,
whi ch cannot be enpirically tested, which are
not seen as common ordi nary experiences and are,
t herefore, somewhat suspect. Few people, even
those who are religious, live with a constant
awar eness t hat the world around them is
i nhabited by spirits that directly influence
their everyday experiences. It is this living
in a 'natural' world which is the basis for
Western secul ari sm

Li near Tine

Time, |ike other dinensions of the world is
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| i near. It extends along a uniform scale into
the future and past wthout repeating itself.
Since a person has only one life to live, he
must make the nost of it: the religious man by
preparing for heaven, the secular man by
enjoying hinself. There is a sense of finality

about this life, which nust be lived w thout the
benefit of a dress rehearsal, without a practice
run. Tends to be future-oriented.

| ndi vi dual i sm

The individuality and worth of each person

is taken for granted. It is assumed that all
men have inalienable rights to "life, Iliberty,
and the pursuit of happiness.” Applied to

society the stress on individualismleads to an
i dealization of freedom Communi sm soci al i sm
and ot her econom c systens, which are thought to
restrict in favor of free enterprise and
capitalism Denocracy, in which a man has the
right to choose his rulers, is the ideal form of
gover nnment . Wth regard to the individual the
enphasis is on self-realization. On earth this
is expressed in a search for identity and praise
for the self made man, in heaven in the ultimte
self fulfillment of the individual.

Conpetition

In an individualistic world, all forms of
life conpete for resources and dom nance.
Therefore, people nmust be aggressive in their

relationship to nature. Humanity ' conquers
space' and 'beats the heat'. The allopathic
system of nmedicine is ained at killing gernms and
overcom ng di sease. In the social order,
i ndividuals nust conpete for status. Their
station in life should be determ ned not by

birth, but by ability or effort.

Achi evement Ori entation

Per sonal achi evenent, not illustrious
background, is the neasure of an individual's
worth and social position. Hard work, careful
pl anni ng, efficiency, and saving of tine and
effort are intrinsically good. 1In a predictable
world, the individual is ultimtely responsible
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for failure...Achievenent is closely tied to

social mobility. People should be allowed to
rise to their levels of ability and not be tied
down by their kinsmen or their past. The
results, in part, are shallow soci al and

geographi cal roots and insecurity.

MELANES|I AN WORLD VI EW

Rel ati vi sm

Al t hough there is a certain amunt of
"absol ute' experience, much of the Melanesian
experience is relative. Mths of the past nerge
i nperceptibly into histories. Dreans and
visions are as nmuch a part of a nmn's
experiential world as his 'awake' life, and are
treated with nmuch greater significance. Ri ght
and wrong, good and bad, are interpreted
according to the clan and its val ues and needs.

Supernatural i sm

There is no sharp distinction between

natural and supernatural. Gods and spirits are
as real in -everyday experiences as natural
obj ect s. Nat ural and supernatural explanations

are freely interchanged in rationalizing daily
occurrences. This blending of the supernatura

and natural realns into a single framework lies
at the heart of the Melanesian animstic
orientation.

Event-Oriented Tine

The past and the ancestors are in focus--
but not on a linear, day by day, year by year
basis, rather according to significant events or
peopl e. The future has a place, too, but
usually in relation to the past or present.

| nt er dependence

The clan or the group is nore inportant
than the individual. A Dbal anced system of
reci procal obligations within the kinship systemn
rei nforces the concept of interdependence.
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Co- operati on

People are encouraged to help the other

people in their group. They are not to strive
agai nst one another or try and show thensel ves
superior in any way. There are exceptions to

this, but in nost things it is inportant to
strive for group achi evenent rat her t han
i ndi vi dual .

Ascription Orientation

Security and neaning are found in the
groups to which one belongs and in the
rel ati onshi ps one has wth others. A const ant
goal is to achieve harnony with people and with
spirits.

An |Irianese wanting to receive "blessing" wll ask

what ritual nust be followed in order to obtain the

bl essi ng. The idea conveyed by the term "blessing"
will not be the sane as the Western Christian concept
of spiritual bl essing. Perhaps the right word to

describe the concept envisioned by the Irianese is
"cargo"

The way in which the Irianese perceive blessing or
cargo and how it has affected their Christian beliefs
can be seen in the reaction of the Hatam tribe to the
conpletion of the New Testanment. Upon conpl etion of
the Book of Revelation, those who received a copy
stayed up all night to read it because the answer to
the cargo question was not found in any of the other

books, so, sone reasoned, it nust be recorded in the
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| ast book (Saiba 1993). Upon the publication of this

New Test ament copi es wer e pur chased and
ent husiastically worn around the neck as a type of
necklace, very simlar to the fetishes that once
occupi ed that place. This kind of ritualistic use is
indicative of a cargo cult nentality which is now
seeking a new neans of obtaining the desired
"bl essings”. Tronpf adds sone insight to this kind of
ri tual usage when he wrote:

As ny own and others' oral and historical

i nvestigations have reveal ed, basi c
alterations in ritual usage are known to have
been accepted by whole tribes - such changes

occurring independently of white contact or
el se only the vaguest know edge of the '"white

phenonmenon’ on the horizon. Such shifts in
practice, as well as belief and outl ook,
needed to be vouchsafed by contact wth
extra- nundane di nensi ons. Dreans, Vi sions,
num nous encounters and ot her speci al
occurrences, t hen, were  of determ nati ve
i nportance in t aki ng a group in new

directions (Tronmpf 1991, 26).

It is perhaps too early to draw negative concl usions
regarding this activity surrounding the conpletion and
di stribution of the New Testanent in the Hatam di al ect

or to suggest that this is the beginning of another
round of cargo cult fervor. Yet there is evidence in

this kind of activity which suggests that the Hatam
under st anding of the Biblical record is not the sane
under st andi ng as the m ssionaries who produced it.

Thi s should not be considered as a criticismof the

m ssi onari es who painstakingly translated the Bible
into the Hatam | anguage or of the Hatam people. This

is an exanple of the contextualization process in an

i nconpl ete stage.



