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At present, our bishop confers almost every day with the
District Commissioner on how an eruption of violence might
be prevented.....There might be rioting...because of another
outburst of cargo cult., The highest mountain of our dis-
trict is considered to be a sort of god (also by our Cath-
.olics) Years ago marker-stones were placed there for

maPP’“” rurnoses, Denﬁ'!e who live near and on +b1q moun 1
say av the moun tain has to be reconciled. The markers
shall be removed, Some speak of human sacrifice being offer-
ed....People expect affluence and paradise as a result of
the removal of these stones and do not work any more. The
central government ridicules the cargo cultists., Now these
people want to discuss their problems only with the Bishop,
as missionaries generally show more understanding of this
situation,....Our people obviously do not fit in the 20th
century.esoe

-—Ietter from a missionary, 1972
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INTRODUCTION

In the matter of Cargo cults and the leaders of such cults,
it is tempting to encapsulate the problematic complexities of the
relationship between cult and leader.by saying that here indeed,
(pace Mcluhan), the medium is the message, The statement is
attractive, and very near the truth, but like most genefalizat-
ions and simplifications, sufficiéntly wide of the mark to be
unacceptable. This thesis will maintain that the prOphet-ieader
conveys in unique fashion the Cargo message, but there is not an
"identity between prophet and message; indeed, it is the prophet's
tragedy and personzl pain that the message is larger than himself
and eventually devours him, a

But, for an exhilarating brief moment, the pfOphet luminously
mediates the Cargo message, Iﬁ himself, he personifies and sym-
bolizes the protest inherent in the Cargo cults. He gives utter-
ance to his people's muted cry, articulétes what they fear to
speak aloud (even to themselves), and challenges the comprehen -
sion and‘the conscience of the "moral European" (Burridge 1960),
pleading with him to enter into a new relationship of mutuality.

Ironically, the more successful his protest, the more surely
is the prophet doomed to failure, and to eventual oblivion, The
structure he inveighs against is affirmed, and its continuance
virtually guaranteed, while the prophetic message itself is

1



2
absorbed into the new epistemology éhat was created popularly to
extend the indigenous cognitive horizon to take in the white man
and his wealth, Within that conceptual framewérk, the prophet is
often beatified with_apotheosis--he bécomes a folk-hero around
whom tales of the "good time" are spun.,

There is a phenomenon,in chémistry vhich helps illustrate the
action of -the prophet in his society. A crystal (say, of copper
sulphate) that is suspended in a supersaturated solution of the
compound, will grow by accretion larger than lifesize, into a
representation of the structural architecture of the crystal;
Similarly with the_prophet; His society, or .his village, or his
‘group are in a condition of *"supersaturation"--with frﬁstration,
expectation, bewilderment, fear, dissonance-- and the ﬁrophet
becomes a larger than life picture of his pecple, awgiﬁnt por-
trait embodying their features, and very evidéqt to the European
or other outsider who wants to know, to see for himself, whaf is
the self-image contained within the prophetic vision,

This thesis is written for just such an enquiring outsider,
Hopefully, he will be a Christian missionary, because it is very
often the missionary who is the first to stumble across the be-
ginnings of a Cargo cult, and the first to meet.its prophet-lead-
er, This is not to imply that the Christian missionary has an
exclusive claim to being thé "moral European* so desperately
sought by the cults, Far from it--there pave been, and are yet,

excellent public servants, businessmen, and students and prac-

tictioners of social sciences, .who can only be described as
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immensely humanistic, But humaneness is what the Christian
missionary is supposedly directly concerned with, and its ab-
sencé can be enormously impairing, as Barrett discovered in the
African si%uation (Barrett 1968),

Several anthropologists (Worsley, Lanternari, Jarvie come to
mind) have complained of the Western predilection for "great men®
as the explanation for the origin of social movements, a heritagé
from Carlyle, A study of the Cargo cults substantiates their.
“complaint, and finds.the."great nan" theory inadequate.‘ The
Westerner, however, does tend to look for the leader of most
prominent figure in social movements, and this tendehcy can be
played to advantage with regard to the Cult‘leader; He has a
‘message to convey and this niessage must contain what his follow-
ers what; stherwise the praphctéleader will lose théir‘suppori;
Beyond‘the content of the message there is thq further symbolism
of the personage of‘the pr0phet-leader_himself; he comes.forward
to meet the European, and the gesture is richly symbolic if only

the European has eyes to see,.and a feeling heart,



I, ORIENTATIONS

Cargo cults are melanesian millenary religions wﬁose activit-
jes are directed (at least ostensibly) toward the acquisition of
. Western civilization's manufactures. They are distinguished from

Cargo movements in so far as the latter are the ambience within
which there are periodic outbursts of cultic activity. For the

sake of clarity, “"cargo" will be used to refer to manufactured
goods, and Cargo to the whole “complex of meanings, symbols, and
activities to be found in a Cargo cult* (Burridge 1960:126),
| Atterpts to satisfactorily classify millenary movements, and
Cargo cults within them, have preoccupied anthropologists for
several decadés now, Inglis(1957) was one of the first to sugg-
est that lelanesian Cargo cults were so. unique that they formed
a category of their own., La Barre (1971:11) suggests that
“cult movements are sufficiently classified" but Kobben (La
Barre 1971:130) disagrees and remarks " how much our insight would
have been deepened if this classification had been worked out
systematically." Kobben classified cargo cults as eschatolog-
ical~adoptive prophetic movéments:
the main intent of most Eargo cults is miraculously to obtain
an abundance of Western goods, for which reason I classify

them as eschatoclogical-adoptive. - Secaondary motives, however,
are escapism and rejection of foreign domination,

La Barre himself had emphasized the advantages of a conjunctive

definition, in warning against the dangers of reductionism: "In
y

.
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the study of crisis cults, the word;and" sefves better than the
contentious word "oniyﬁ (La Barre 1871:28).

I found the étudy of the various approaches to classificat-
ion very rewarding, simply because (as Kobben points out), the dy~
namics of the different millenary movements, and therefore of
Cargo cults, are thereby better deﬁonstrated. La Barre uses a
bold, blanket definition when he includes millenary and messianic
movements, and indeed, any movement led by a chariématiq leader,

under the name crisis cults, These he defines thus

&4 "crisis cult" means any group reaction to crisis, chronic

or acute, that is cultic, "Crisis" is a deeply felt frustrat-

ion or basic problem with which routine methods, secular or

sacred, cannot cope.....The term "crisis cult" basically in-

cludes any new "sacred" attitude toward a set of beliefs; it
- excludes the pragmatic, revisionist, secular response that is

tentative and relativistic., It is essentially a matter of the

affective-epistemological stance taken towards bellef

(La Barre 1971:11),

A student of Brazilian messianic movements, Maria Isaura
Pereira de Quieroz, takes issue with La Barre over his definition,
She is dissatisfied with La Barre on two couts:first. that his
definition is an umbrella for every kind of movement, ranging
from Nazism to Cargo cults, and thereby brings together movements
which are quite intriniscally different. Her second objection is
that the crisis is not defined., She says (1971:388):

To what kinds of crisis are cults related, and are they always
s0 linked? The crisis skhould be sought after the movement has
been defined and studied; in a comprehensive study, the quest-
ion would not be the starting point, but the end point, arriv-
ed at only after the types of movements and their particular
roles in world society had been demarcated. Since sociologists
and ethnologists have not yet made a satisfactory study of

crises, or even clearly defined them, the work should begin by
a study of socio-political movements,
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Talmon's definition of millenarism can be introduced here,
so that we can compare it with the Brazilian author's approach,
Talmon states that the word “millenarism" is used typologically,
to characterize "religious movements that expect imminent, total,
ultimate, this-worldy, collective salvation" (Talmon 1968). A
student of Vietnamesé millénary mb?ements remarks that the ess-
ence of millenarism is that it fuses tgpther the secular and the
sacred, to form socio-religious movements (Hill 1971:325).

Worsley's definition addes the note of the prophesying of the
radical change that is expected and since many of Worsley's |
opinions will be referred to later in this thesis, it is worth-
while to quote his basic definition here: |

I define millenarian movements as movements in which the imm-

inence of a radical and supernatural change in the social ord-
er is prophesied or expected, so as to lead to organization

- and activity, carried out in preparation for this event, on the
part of the movements' adherents, There are minor variations;
in some cases, the millenium is expected to ‘occur scon, on
this earth; in others, the people are expected to enter an
abode of heavenly bliss in the future; in yet others, there is
only an expectation of relatively minor improvements of life
on earth,though these usually develop quickly into one of the
more radical forms (Worsley 1968:338)

It is not my intention to reproduce here all the various
definitions to be found in the authorities on millenary movemnets
and germane subjécts. But Kohn's definition of messianism, taken
by Pereira de Quieroz as here starting point, is essential to the
study of Cargo cults, since‘in Cargo cults a messiah figure is
invariably present, Kohn (1942:356) says that messianism is

primarily the religious belief in the éoming of a redeemer
who will end the present order of things, whether universally
or for a single group, and institute a new order of justice



and happiness,
While Pereira de Quieroz states baldly that the "savior figure"
as the leader of é group is indispensable, this needs qualificat-
jon, to account for the several movements or instances within
movements where there does not seem to be a messiah, but rather
a messiah mechanism (Shepﬁerson.1§60147).

Pereira de Quieroz concludes that the functions of messianic
-movements»#ary according to the problems and.social dynamics that
each movement purports to resolve (Pereira de Quiepoz 1971:389),
From this she argues that Cargo cults are revolutionary meséianic
movenents, aimed at “founding a third society, including both old
and new, yet different from both" (ibid. ).

Increasingly I veer toward playing dovn fhe‘disjunctive
asp;cfs of Cargo cults, I consider them to be continuous with
traditional Melanesian religion, diffepentiétqd;from it only (and
I admit that it is a big "only") by the focus on cargo. The work
done by Burridge and Tawrence persuades me that there are more
and more similarities between the Cargo cult docirines and the
traditional native epistemology. Jarvie alludes to this and adds
that the cults now seem like a typical kind of milleﬁarianism
and a typical mélanesian religion: "It seems that as parallels
to the cults are found there is less and less that is peculiar
about them, less and less to explain® (Jarvie 1964:240),

Jarvie quotes Belshaw énd Burridge, that the cults ﬁay be a
local tradition being exploited by the Cérgo prophet~leader, or

perhaps even a cultural disposition, This latter is also the
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idea of Iﬁglis. Oostérwal thinks that we have neglectedvto inves-
tigate the native mythology for just such a.disposition and
traditionz
I wish La Barre had given attention to the fact that quite a
few cults are a revival of, or embedded in, an original gen=
uinely native nythology in which messianic expectations play a
large role, And these myths have their own rationality,
(Oosterwvial 1971:32)
Burridge, of course, is aware of this primordial mythology and
his treatmeht of the "Primal Myth" (Burridge 1960) is brilliant
and enlightening., = Lawrence indicates a similar point 6: view in
his investigation of, first, the native cosmic order, and then of
the succession of cult beliefs that preceded that of -the Yali
movenent (Lawrence 1964),

In his book "The Revolution in Anthropology,"'Jarvie swings
freely at the structural-functional approach in anthropology, and
very cleariy'sﬁows its inadequacy to yield a éatisfying explanat-
ion of Cargo cults, As an American reviewer observed, Jarvie was
hardly original in his attack, but the book is a most valuable
corrective, especially in the field of Cargo cults, I propose
that thqre has been, and still is to some extent, an unfortunate
tendency among Westerners (and this must include ethnographers),
to presume that the pre-~contact situation in the country of Papua
New Guinea was one of stability and relative cultural statics or
quiescence, Burridge has shgwn that this was not so for the
Tangu,vand that the stresses and disorientations of an eariier

period contributed necessarily to the mentality the Tangu brought

to the new and drastic disfunctions that the White intrusion was



to effect (Burridge 1960:123),
Another factor which an a-historical mentallty and presumpt-
wousness have cuased to be underestimated, is warfare., Langness
(19643145) writes:
Warfare in New Guinea was endemic. There was constant raiding,
a recurrent threat of annihilation, repeated betrayal, and so
on, Very little has been written on New Guinea warfare, a
fact which I think is most unfortunate as it may well be one
of the most critical variables in any understandlng of New
Guinea  social structure.

We need to know more about the effects of warfare on Papua New

Guinea life if we are to be able to assess the epistemologicai

background out of which modern Cargo cults have arisen,

All of these factors--pre-existing myths.vcultgpal disposit-
ions, and warfare--demand intensive study, separately first, and
then taken together; otherwise, our picture of Papua New Guinea
pre?contact culture will be at best sketchy. Ve awaitl the dis-
covery of New Guinea's Dead Sea Scrolls, or Ve;sion thereof,

Until then, Cargo cults will continue to confront us as enigma

wrapped in mystery.

o33t b4

What was traditional Melanesian religion, as best, anyway,
as can be defined with the information at hand? For a descrip-
tion of llelanesian societies and of religion itself, we will rely
on Lawrence, lMeggitt, and ﬁurridge in the main, The following
~breif description by Lawrence and Meggitt gives an accurate pic-
ture of MNelanesian society in general;‘if also suggests the con-

text in which methodologically to consider Kelanesian religion:
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All lelancsian societies are of the same general type, -All
are stateless and lack centralized authority. ‘hatever their
special idiosyncrasies, all stress kinship and descent in the
formation of important local groupings., Thelir members are
nearly always primarily subsistence agriculturalists or horti-
culturalists, secondarily pig-herders, and lastly hunters and
fishermen, Their major concern is for socio-economic welfare-
broadly, the fertility of pcople, crops and animals, and
success in the manufacture and use of artefacts, The ability
to promote socio-economic welfare is the essential qualificat-
ion for leadership (Lawrence and Neggitt 1965:5),

With regard to religion, Burridge's definition (1969:16-7)

stresses the aspect of obligation, and of release from it:
the redemptive process indicated by the activities, moral .-
rules, and assumptions about power which, pertinent to the
moral order and taken on faith, not only enable a people to
perceive the truth of things, but guarantee that they are in-
deed perceiving the truth of things, _ R
Looking for a distinction between religious belief and other.
kinds of social belief, Worsley finds it in the transcendental
dimehsion of religion, that is, that religious belief seeks a
validation "beyond the empirico-technical realm of action" |
(Worsley 1968 :xxxv),

For Lawrence and leggitt, religion is the putative extension
of men's social relationship into the non-empirical realm of the
cosmos, La Barre thinks of religion as-the projection of the
infant's socialization experience, and he quotes approvingly
this statement from Ernest Jones:

religious life represents a dramatization on the cosmic plane
of the emotions, fears, and longings which arose in the
child's relations to his parents (La Barre 1970:12),

Werner Cohn has shown convincingly in an article on the mean-

ing of the term "religion" that there is frequently confusion and

a shifting about, of the three meanings the term is found to have
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in some writings, PFirst, there is an emic meaning--religion is
a category 1o its own participants, the actual actors in a given
culture, Second, the observer may categorize as religlous, activ-
itics not so considered by the actors but certainly coherently
institutionalized, Third, the observer may call “religious",
activities which are not sé to the actors, nor in any way instit-
utionalizéd (Cohn 1965:7),

I suggest that, to avoid such confusion with fegard to
lelanesian relgion, that we stay away from categorizing, As.Cohn
observes (1965:13):

what is ‘empirical' and what is not ‘empirical' usually

depends not so much on any objective property of the behavior

as it does on the point of view of the particular observer,
What is incontestable in Melanesian culture is that the keynotes
of social and religious life were materialism and anthropocen-
trisn, and knoWledge'was ascribed to-diﬁinea'revelation rather
than to the human intellect (ILawrence 1964:9), In short, there
was none of the dichotomizing of secular and sacred that is famil-
iar to us Westerners; all life activities had their validation in
the world of the spirits, a world which was not extra-terrestrial
or in any sense transcendental as we understand it, Ritualized
activity was a technology (as Lawrence terms it), and man more or
less guaranteed the cooperation of gods and spirits provided he
was a competent technolcgis;. Human incompetence, not divine
caprice, explained the failure to achicv; the ends of ritﬁél

(Lavrence 196L:12),

The cultic aspects of Cargo cults should not, therefore,
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present a problem to us, It is consistent with the (to us)
magico-religious orientation of lielanesian culture, Says Jarvie
(1964:95):_"The l'elanesians, I would argue, have cargo cults
because they live in a trédition of magical and religious explan-
ations of the world."

It seems then, that without minimizing the disruptive
(perhaps destructive) effects of European contact with Papua New
Cuinea, it is better to consider Cargo cults as being in continu-
ity with Helanesian culture, That there is almost entire absorp-
tion,.on the part of the cultists, with the subject of cargo,
should not distraét us either from considering the cults as
typical Melanesian religions, or from realizing that cargo itself
is a symbol andrnot merely an end in itself,., That this is so,

nd in itself, seems very obvious

(1]

namely, that cargo is not an
from the fact that nowhere is any of the cults‘is the theme of
the distribution of the cargo taken up.  Belshaw argues persuas-
ively for the symbolic significance of cargo when he affirms that
the cults are rational attempts on the part of Papua New Guineans
to explain why it is that they are excluded from the higher stand-
ard of.living that Europeans enjoy, a standard for which cargo

is the symbol (Belshaw 1950),

It is within this situgﬁion of cultural continuity that
Cargo cult prOphet—leaders'will be considered in this thesis,
Their leaderéhip had to be validated by success in "delivering
the good," as is true of traditional leadership in lelanesia,

Whether they were abnormal does not affect the issue, and the
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dispute on their mental condition can distract us from the sym-
bolism of the message they feel commissioned to impart,

Continuity in culture must not be confused with stasis,
There 1s evolution within lelanesian culture and possibly lNelan-
esia offers the best example of how accelerated the evolutionary
process can become, I have no doubt'that Cargo cults represent B
an evolution within lielanesian religion that has a great deal to
“teach us about the evolution of religion in gmeral, and evén of
its very originsl As one less wise, I can agree with Wallace
that‘existing religions are probably relics of revitalization
movenents (Wallabe 1956:268; Leﬁis 1971:96), (Christian miss-
ionaries in Papﬁa New Guinea night well reflect on that suggest-
ion, and on ité corollary that the Reformation was a nativistic
rcfurn tc "purc" Christianity. Perhaps herc lies the more sure
road to ecumenism), But the very original work of Burridge and

Lawrence makes me favor the view that if.is more sound to look

for continuity than for a dramatic disjunction between tradition-

al Melanesian religion and the spectacular Cargo cults,

F ke

Writihg about the Jamaa movement in Africa, Johannes Fabian
(1969:158) insists that the understanding of cultural change must
focus on the emergence, formulation, and manipulation of meaning.
Fabian suggests that very many African movements *are just multi-
plications of a given institutional pattern, or they become

institutionalized at an carly stage.....Symbol systems such as
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doctrinc or ideology of a movement are privileged approachés to
 the problems of change" (Fabian 1969:166)., I think that Fabian's
remarks have a wider application than to the African scene alone,
and that the obvious place to look for meaning is indeed, within
the professed beliefs of th?s whom we study.
Jarvie holds firmly for "belief in belief", a belief that
is, *“that ﬁeople's théories and beliefs influence their actions
and can, to a certain extent, explain their actioné‘" (Jarvie
1964:128), He insists that cultists' thinking is not necessarily
pre—logical or a-logical, but that granted their fundamental prem-
ises, tﬁey are acdounting for a cﬂanged world in a rational way
(1964:103). Thié, of course, is the discovery that Lawrence made
--if one accepts.the validity of the native view of the cosmos,
then Cargo cults make very good sense, Worsley {(1968:1xvi)
refutes the irrationélity alleged of Cargo c¢ults (by Mair and
Stanner, among others):
given the extent of knowledge, and the categories of magico-
religious beliefs available for use as explanatory categories,
it is reasonable to explain the Zuropean economy in terms of
the activities of the ancestors, and a rational orientation
of action to seek to encourage its céming by performing rit-
ual acts.

Similar views are held by Belshaw, Hogbin, and Inglis.

This thesis adopts the view tﬁax Cargo cults are rational,
and that there is logic in the ideologoy of the cults, and in its
practical implementation. I favor those explanations of Cargo
cults--by Lawrence, Burridge, Pereira de éuieroz. Inglis, Jarvie,

Belshaw, and Hogbin--which take into account the aims and circum-

stances of the cult leader and-his followers, and all the circum-

——
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gtances of the cults' ambiences, Situational logic, that is,
wthat people act according to how they see the logic of the sit-
uation” (Jarvie 1964: xvii), is then, a basic assumption in this
thesis. I believe that a rational reconstruction of why people
and prophets acted as they did is.possible, and has indeed, al-
ready been manufactured by,%he authors referréd to above,
Burridge has gone further and realized the symbolism inherenf
in the prophetic figure, and it is on Burridge's work that this
thesis leans heavily. ‘
Finally, a characteristic of the cults that Burridge treats
of, in passing, that they mark a period of transition where no
rules obtain, has led me to studying the richiy sﬁggesti?e ideas
of Victbr Turner about such transitional phases, and these help

£i11 out Burridge's highly sympathetic study of the cult leaders,

v



II. SOILE CARGO KOVEKENTS AND LEADERS

If it is tfue that chafisma is communication rather than
innovation, and that the prophetic message is greater than the
prophet who announces it, then why focus on the prophet? Perhaps
Lanternari is right about the lelanesian situation (1963: 185):

Missionary evangelism, combined with the old native beliefs,
has produced new prophets, who, in effect, are pagan imitat-
ions of the Christian Savior, The new theme of the lKessiah is
a re-elaboration of a theme found in pagan cults: the diea of
a legendary hero becoming embodied in a prophet is tradition-
al; the idea that he will disappear once his task is accom-
pllshed, prOWlSlna to return bringing liberation and riches

to his followers is borrowed from the life of Christ, Modern
native cults do not invent new personages or new ideas; they
only give new life and form to ancient pagan beliefs, and
endow the old art of magic with new powers to meet new needs,

Such a viewpoint sees the prophet as ho ﬁoré than a catalyst
and here Lanternari would ally himself with Worsley, who concen-
trates on the announcement of imminent and radical change in the
prophet's message, rather than on the figure of the prophet him-
self (Worsley 1968: xi§~xviii):

« e s the message is the most important element: it is this . that
the followers or the potential followers wish to know,,.all
leadership, whatever the empirical facts, is primarily symbolic
and relational, and only secondarily personal,..the charismat-
ic leader is a catalytic personality, His catalytic function
is to convert latent soligdarities into active ritual and
polltlcal action,

1

- Burridge oays this harx1st view of the prophet as "an amblg-
uous and unnecessary catalyst" results from the Marxist concen-

tration on the role of conflict in social relations, ILacking both
16
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deity and divine insPiratibn in his metaphysical kitbag, fhe larx-
ist is unable to explain the préphet in any but an accidental
sense (Burridge 1969:132),

Iy own preference is for La Barre's suggestion (1971:27)
that some individuals, suffering personal anguish and no longer
able to take consolation féom their old beliefs, "imagine their
won symbols, which in being nearer to contemporary need, may
gpread like an epidémic of the mind, while the old belief-world
vanishes into myth."

The prophet affords us a microcosmic view of the movement
which calls him into being, and which is itself given impetus and
4new direction by him. Before we pass on to a consideration of
what is the nature of the prophetic contribﬁtion to:such a.move-
ment let us review briefly the histories of sonme New Guinea Cargo

movenents and their leaders, the prophefs. The source for most

of the information is Worsley's The Trumpet Shall Sound, which is
widely acclaimed as the most comprehensive treatment of the Cargo

cults in KMelanesia, .

#36E N

The leader of the Taro Cult (1914) was Boninia, According to
Chinnery, this man had no pr?vious reputation és a magician or
prophet, The cult derived from a vision experienced by Boninia
of the Taro Spirit, spirit of the tuber food which was the native
'staple. The cult seems to ha&e béen non-millenary; it was more

of a religious revival, The guria or shaking that is so notice=-
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able a feature of all the Cargo cults was in evidence in the Taro

cult., It is one of the sects of Taro however, that is more inter-
esting. This was the Kekesi, introduced by Bia{ who was a notor-
ious sorecerer and a "most plausible rogue" (Chinnery 1918). Bia
announced a vision of Kekesi, a food spirit, who gave instructions
about food cultivation and also moral codes, Bia seems to have
supplanted the original visionary Dagisa, a fanatical Christian
who was used by Bia as the occasion warranted it, While the cult
was not overtly anti-European, the equation of Kekesi with Yesu
Kerisu (qesus Christ) and with the Government showed implicit
hostility and jealousy (Worsley 1968:71),

The Baigona cult, with one Maine its prophet, dsed‘typical
magic for the solution of small personal problems, Certain med-
icines were indicated and the usc of abluticﬁs as a form of exor-
cism, The emphasis on native guilt is significant, and this
theme 6f guilt is made much of by Burridge in his study of Mambu,
There sould seem to have been no millenarian or anti-White sent-
iment in the Baigona cult, |

In the Kilne Bay movement'(18§3) we have a recognisably
nativistic movement, a promised revival of a golden age. The
prophet was Tokerua, 'He had a vision under a sacred tree, and he
propheéied cyclones, tidal waves.and disastér. especially for un-
believers and those who clurlg to White innovations. The people .
were advised to flee from the coast, to cease their work in the
gardens and to kill all the pigs. A wind would blow after the

disaster had passed and there would be rich crops in all the gar-
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dens. This wind would also bring a shiﬁ crovded with the spirits
of the dead. Tokerua was gaoled by the Britishiauthorities for
two years, . |

We do not have the names of the threce "German Wislin" lead-
ers of Saibai Island, where a movement began in 1914, Here one
finds many bf the elements of cult behavior that occur again and
again in the literature on lelanesian cults--visits to the cemet-
eries, assurances of the return of the dead. the end of all work,
a ship that would come with the spirits of the dead aboard, the
Yhites would be killed and bounty in the form of Vhite cargo would
be distribufed, blacks were the .equals of whites but the whites:
had stolen from the blacks, and so on. 'Worsléy speculates that
the "German" part of the title signified anti-White feelings;
since it was ;pecifically said that the leaders were not King
George's llen, Haddon makes explicit referencé Yo the racial ani-
mosity evinced in the Saibail cult, |

‘The Vailala Fadness was at its height in'1919. This most

famous of all Cargo cults involved belief in the return of the
ancestors, who were to come back in a steamer, and some of whom
would be white-skinned. There were some visions of the dead as
white men, and beliefs that in the afterlife the natives would all
be white, TFor this life, there was a promise that the jungle
would be cleared and that n;tives would dress like missionaries,

The most important duty enjoined by the cult was the mortuéry
feast, and the most significant aspect of this was the position

assumed by the participants~-they sat at table like White men,

e
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This “"arrogance" enraged a visiting Patrol Officer, Special
houses were built vhere daily offering of food was made to the
deadland flag poles wcré.erected. to‘act as wireless masts in
cultists' communications with the dead, The outstanding facet of
personal behavior was automania, yhich Williams described as self-
induced derangement and whséh nanifested itself in violent,
idiotic, and grotesque dancing. Finally, there was widespread
destruction of native artefacts and ceremonies, '

The originator of the Vailala ladness was a man called
Evara, It was reported that he had been liable to some sort of

ecstatic seizure from the time of his youth, The automania or

hed 1 go raun he first experienced when his father died, and there

was a repetition of it when his brother died., When Evara recount-
ed his revelations tc the village the message was immediately
seized upon, Evara's talk was full of references to aeroplanes
dropping messages from the sky (he carried around a book Love and

the Aeroplane and its illustrated cover doubtless provided him

with many of his inspirations. The white soldiers pictured on a
Lifebuoy poster were identified by Evara with himself and his.
relatives,)

The hed i go raun could and did come upon anybody in the

early part of the movement but later only some few experienced it
and these became men of con;iderable power, According to Williams
they ranged from sincere craﬁks to outright frauds, Their influ-
ence was great and in some of them Williams discerned "an un-

wholesome combination of prophet, priest, and wizard* (Williams
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1923:37). It was at the suggestion of the automaniacs thét'the
destruction of native ceremonies was carried out, Various reas-
ons vere given for this, among them the superiority of White ways,
the time wasted both in preparation and‘performance, the opposit-

jon of the missionaries, and a distaste for the "old* ways.
, .

qededede st

We have to jump the years from the early 20s %o the 1afe
30s; during this period there were outbreazks of Cargo cult aﬁ
various places in New Guinea, and the anti-White feeling in them
becomes‘very prominent, With Mambu we find a movément that is
anti-Yhite, enti-mission, and anti-Government, Iambu preached
that. whites had stolen the goods they possessed, goods origin-
all& manufactured vy the ancesters for the natives, The ancest-
ors were going to bring the goods themselves in a’ship wohich
would dock in a miraculously formed harbor, No taxes were to be
paid to the Government, he ordered, and no Governmeﬁt-brdered
work was to be done, and nobody was to go near the IKissions, -

The Mambu rites included prayer for money at the ancestral
graves, and baptism in Government rest houses of men and women
“in couples; tradtional genital coverings were removed and buried
with prayers and the use of(a crucifix, and the genitalia were
washed and sprinkled with "holy" water.

Mambu gave himself the title "King"ﬁ.lived'ﬁnmarfied and,
Christnlike,‘provided miraculously for his follgwers, With rice

and fish and the promise of more wonderful things still to come,
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Eventually, the Government arrested Mambu and gaoled him for

six months. He subsequently disappeared. I call him the
viielchisadek" of fhe Cargo movements--no one knew whence he came
or where he went,

Yali of MNadang was a sergeant-major in World War II, His
Army career was avdistinguised oﬁe; and his prestige with his
people was enormous. The Government recruited him for its re-
3habilitaﬁi6n schemes on the Rai coast and Yalli cooperated very
willingly. ' | |

‘The Letub cult surfaced again at this time (about 1946,
and the cultists-began to use Yali's name to validaie.their
‘claims, Yali's wartime trip to Brisbane, Australia, was (éccord—
ing to the Letub cultists) a visit to the King in Australia and
to God in Heaven, where God had promised Yali that the cargo
would come soon., (In fact..some very extravégant promises had
been made to Yali by some Australian officials),

The cultists preached far and wide and there were mass bap-
tisms of the believers, Yali was opposed to the Cargo ideas af
first gnd cooperated with the Government in opposing them,

These ideas inc;uded some Christian positions against polygyny.
and Yali agreed to Catholic Mission suggestions that he too opp-
ose polygyny. Eventually this backfired and Yali was reprimand-
ed by a Government officer'for attacking a native institution

on which the Government maintained a position of neutralify.

This was the beginning of Yali's disenchéntment with the missions,

From then'on. he preached strongly against them,
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In 1947 Yali went to Port mOreéby, the administrative center
" of New Guinea, for talks with senior Government officials.. He
was given the paid.position of Foreman or Overseer, an unprece-
dented honor, but he realized that the Brisbane promises were not
going to be kept and this embittered him, In. Port Moresby a
native showed him a book oﬂ evolufion and this astounded Yali,
whose own people believed in descent from aninals; he felt that
Europeans were all liars, especially the missions, and he return-
ed to Madang a firm believer in the old religion and.é violent
oppornent of the missions, |

The Letub cult dropped its Christian elements and incorpor-
ated traditional religious myths instead, and Yali now subscribed
very willingly to the cult, which grew in_numbers'of adherents
and defiantly anti-White. Finally the Government arrested Yali
on charges of incitement to rape, and extortisn of money, and he
was sentenced to 6% yeérs imprisonment, |

Aliwan and Hawina were the two leaders of the latest New
Guinea cult, the Iit, Turu cult, which in 1971 became knovm ﬁorld-
wide, "King" Yali himself did not enjoy the newspaper headlines
and notoriety that Aliwan and Hawina gained.

Matias Aliwan was a policeman for five years, three of them
at Goroka and the other two at Madang. Later he worked at a power
station and then-in the hané;rs of the Catholic Mission at Wewak,
He is described as a quiet man, not given:to talk nor to mﬁch .
mixing, a thoughtful man and also a prayerful man, Regarded as a

prophet by his own people, he always carries a staff, after the



fashion of the 01ld Testament prophets. The high point of'tﬁe'mt.

Turu cult activities was a march to the'tOp of the mountain to
remove a cenent marker planted there some years ago by American
surveyors, Aliwan said that by doing this.the native food and
wildlife would be replenished, Over 4000 people accompanied him
to the top of Nt, Turu, but‘the predicted deaths of Aliwan,
Hawina and Hawindgs wife Monika, did not take place, Aliwan has
since won election to the Papua New Guinea House of Assembly, in
the elections of Karch, 1972, |

Hawina is Aliwan's iieutenant. He is reputed to be a spell-
binding orator, and an expert reader of Pidgin'English, even ...
though he himself had only very linmited schooling, He claims all
SCﬁools are “rubbish" and that God gave him his knowledge, and
that after indepeﬁdence God himgelf will-teaqh all nen, Hawinav.
pointé to the eagle on‘the U.S,.. quarter-dollar:as a sign that
the U,S, will send planes to New Guinea, since the eagle is
Hawina's own totem, | . |

The cults and movements that I had personal experience with
in the Sepik District in the period 1962-69 were very similar in
content and behavior to the foregoing, except that after 1964 (the
date is somewhat arbitrary) there was a prevalent theme in the
Cargo ideology that favored'the missions, specifically the Cath-
olic lilssion for which I worked., This mission had begun seyeral
socio~economic projects in responce to.the widespread cult activ-

ity, with cattle and poultry projects, cooperative trade stores

and expanded educational work, and at least in the hinterland
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there was a firm belief that the Bishop was now an ally., Bisop

yet i1 tok ol samting i laik kamap nau-~the Bishop himself says

that things are going to happen now, A committee man, komiti

bilonz bisnis, told an overflow crowd after Sunday Kass "be

good, follow the Catholic way, and.things will come,” One
particular area was so proiMission that the native Local Govern-
ment Council could achieve little without the people first seek-
ing the approval of the embarassed local missionar&. In this area

the natives quite often described themselves as mipela man bilong

paiv silin--five shillings men, five shillings being thé cost of

each family share in the Mission-sponsored cooperatives,

It is my belief that the Catholic Missioﬁ waé so identified
with Cargo beliefs that the failure of the cults to fulfill. their
promises severely compromised the HMission, and in one place I
knew well discredited it., There has been so ﬁuch ferment over the
past few years, with elections to the House of'Assembly,(one cult
leader's nominafion for this was refused on the grounds that he
was late-- a foolish tactic on the part of the Administration
Officer), Local Government elections, large scale (and fairly
successful) planting of rice crops, the improvement of the dirt
road network, and so on, that it is difficult to analyse the sit-
Vuation and find the Cargo factor alone. The most notorious cult
leader has died, and the onfy notable cult outbreak of recent date

in the llission area was at a large coastal village where there

had been a previous cult in 1930,



III, THE PROPHET AS CHARISMATIC LEADER

It is the intention of this thCSlo to contrlbute to the
theory of Cargo cults by focusing on the prophet-leaders of the
cults. In so focusing our attention wé are in danger of finding
an attractively easy solution to the problem of thé causation of
the cults by resorting to the "great man" theory, which would
eXplain the origins of social and socio-religious movements in
the "gifted" individual who is the acknowledggd leader of such
movements, This "gift" is what is meant by charisma,

| It is essential for a proper appréciatidn of the role of the
prophet in Cargo cults 10 understand the meaning of charisma and
charismatic leadership, since to imply that a Cargo cult is the
creation of a prophetic genius (the "great map") is to ignore the
existence of pre-existing disnomy among those who embraced the
cults, and the fertile autochthonous cultural soil in which the
cults took ready root. The prophet was a genius but his genius
was to be so sensitive to the popular distress as to become iden-
tified with it, to articulate it, and above all, to be able to lay
clain to a divinely revealed solution to it,

At this point we need to clarify the meaning of "prophet"
since this term is used almost universall& (and somewhat indis-

criminately) of the leaders of Cargo cults, of messiah figures,

and of the leaders of millenary movements. Weber understands
26
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the prophet to be "a purely individual bearer of charisma, who

by virtue of his mission proclaims a religious doctrine or divine
commandment®” (Weber 1964346), The prophet is distinct from the
priest, by virtue of a felt personal call, This call is made by
a god, and is the basis for the prophet's authority, The priest-
1y authority, on the other hand, is the priest's service in a
sacred tradition. |

The message of the prophet has eésentially to do with a
break in the established order. This break coult be restorative
of an older revelation, or innovative, as in the beginning of a
new religion., There is no need to radically distinguish between
- prophets on this basis of the orientation of their message, SO
long as we keep in mind the point of thé'prophetic call of irrup-
tion with the present order.‘ |

The prophet must also be distingﬁised frbq the shaman, the
sorcerer-magician, even though fhe diistinction is not always an
easy one to make. This is not the place to g6 into distinctions
between religion and magic (la Barre has some intriguing material
on the different emotive stances underlying the magic and relig-
ious orientations), and there are cases of sorcerers in New Guin-
ea assuming the role of prophets (c¢f. Biere in the Vailala Mad-
ness;‘élso Bia in the Kekesi movement, and the "incipient Shaman-
ism" referred to by F.E.Williams in the Orokaiva area, after the
initial Vailala movements). But the prophetic call must come,
there must be an appeal to a revelation, a sense of being tuba

Dei-~God's trumpet--beforé'one can be spoken of as a prophet,
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whatever his precedent status or function was, -

Other figures are‘prominenf in Cargo cults who are not
prophetic, but are very élose to the prophet and often assume
administrative importance greater than the prophet's, These
are the lieutenants or "grey eminences", and they feature amrk-
edly in the literature on 6argo éults (and millenary/messianic
movements ‘in gneeral), The latest reported cult in New Guinea,
the It, Turu- cult, is a case in the classic tradition. The
prophet is Matias Aliwan, and the grey eminence ( in Melanesian

Pidgin, namba tu glasman--second seer) is Daniel Hawina, The des-

cription of Hawina--"he is the spokesman,,,the very mouth of Ali-
wan,..a truly accomplished speaker" (Wantok Newspaper 6,2,71:9)--
éould be used of virtually dozens of figureé in the literature oﬁ
Melanesian cﬁlts. Two who come to mind immediately ‘are Kori
(called by F.E, Williams “the Paul of Papua"j;aand Harea, lieu-
tenants for Evara, the prophet of Vailala, Both these men were
vigorous and active proselytizers for the "new" ideas.

Even some of the lieutenants will claim the experiénce of
revelation however, so it cannot be said that the prdphet is ex-
clusively the visionary or seer, Many New Guineans who have ex-
perienced the guria, the viqlent shaking that is a regular phys-
ical accompaniment of cult activities, will recount visions and
revelations they say they h;ve experiencéd. The prophet, how-
ever, is the bearer of the initial revelation, the later ciaims

of others are usually corroboratory only. The safest guide to

deciding who is to be given the title of prophet in Cargo cults
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is the opinion of the people, Whoever they constantly refer to

as the glasman is the authentic, authoritative, and (most often)
original dépositofy of the call to a new order of things. It is
in this. sense that from now on we will be usingAthe term "the
prophet.” |

Chafisma is not easily defiﬂed. Its presence is intuited,
its absence quickly apparent., People will say John F. Kennedy
and Pope John XXIII.had it, as Richard M, Nixon and Popg Paul VI
surely lack it. The term is derived from theology, where it
means ‘a divinely, gratuitously bestowed gift, usually given for
 the fulfillment of.a special task or function., In sociology, the
term has come to be associated with Weber, who made of it "the
great revolutionary force in tradition bound epochs" (Fabian
19691159j.
| There is some dispute about what Weber méqnt by charisma,
and this obviously bears on the problem of charismatic leader-
ship, - Sometimes it seems that he is speaking of a personal qual-
ity, at other times the term appears to }mply a relationship be-
tween persons, Fabian says it means the latter, and most authors
seems to agree with this (Tucker, Burridge, Worsley, Wilson,
Lawrence, Jarvie, Lanternari). The point is belabored here, only
because (popularly anyway)'fhere is such a concentration on the
- extraordinary qualities of %he charismatic that the other, nec-
essary part of the equation--that people recognize and resbond to
the charismatic~-can be obscured or even ignored.

La Barre stresses that the ability to inspire awe in one's
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fellowmen because of some descried spiritual genius is cﬁarisma
(La Barre 1970:359), He says,.in effect, that it amounts to the
charismatic's prescience.of the pépular needs: "the phatic fas-
cination of a Fuhrer is, then, the welcomeness of his'message to
his communicants, and for this they exalt and love him * (Ia
Barre 1970:361), l | |

Worsley too, stresses the relétional aspect of charisma,
Charisma 1égitimates the charismatic, he is given'loyalty bécause
he himself embodies values held by his followers (Worsley 1968:
xii),

'Fdr La Barre, the "yncanniness" of the charismatic's author-
'ity is explained by the fact that it speaks to the assenting un-
‘conscious wish and need of many communicanté‘(la Bérre 19?i:37).
He (and several other authors) maintain that we must recognize
that in crisis cults personal crisis reaches epidemic proportions,
Erikson suggests that there afe certain historical situations in
which people become charisma-hungry--when there.is feér, anxiety,
existential dread (Tucker 1968), The charismatic then, is a
successful emotional commuhicator, the loudest, clearest, most
articulate voice of the generally felt distress,

If there is agreement on the relational nature of chariéma,
there is not on the subjects of the importancé, exercise, unique-
ness, or even existence of ;harismatic leadership, at least, as
it is found in Cargo cults, Worsley bluntly states: "to put it

provocatively, the person of the prophet is commonly quite unim-

portant in the so-called 'charismatic movement'" (1968i1xiv-xv),
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This is the extreme view, and since it is held by another Harx-
ist, Lanternari, if will be con&enient to0 call it the larxist
point of view about leadership. A& the other'end of the spectrum
is Pereira de Quieroz, who considers the savior-figure in mess-
janic movements to be "indispensable,"

Not all millenary visions assume their implementation at
the behest of a charismatic figure, but Cargo cults do., It seemé
that the answers to the questions--does the millenary movement
have a charismatic leader? how does he envisage himself? how is
he enﬁisaged by his followers?--are to be sought in the expectat-
ions about such leaders within the different cultures, Wilson
suggests that millenary leaders may select themselves too, He
quotes Knoob as suggesting that millenary léaders adOpt cultur-
aily established styles of leadership so as to legitimate their
authority (Wilson 1963), I think Cargo culté and cult leaders
illustrate this, |

Cochrane (1970) is of the opinion that Caréo cults are "a
development episode in the persisting social relationships be-
tween llelanesian *‘big men; and ordinary members of society."
These 'big men' were>the traditional, acknowledged leaders and
the Cargo cult leader ahd to become a new 'big man' or else he
would not have succeeded in gaining recognition from his. people,
For Cochrane, Cargo cults ;ere all about getting Europeans to
recoénize the validity of the existing indigenous concept.of
status, The cult leader, for Cochrance, was a new type of "big

man* and that's all, For another 'big man' thesis there is this
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interesting comment from Lawrence, on the prophet Yali, of liad-

ang. Léwrence (1964:254) notes that "Yali claimed to be super-
ior to the ordinary natives. But the masses regarded him implic-
itly as a more powerful version of the traditional *'big man'-- |

essentially as primus inter pares."

Tucker says thét the key to the charismatic response is the
distress the followers are experiencing. This is such that the
leader is felt to embody the hope of salvation, and for this
reason the charismatic leader is considered a savior or.messiah.
a role which demands "miracles" and displays of power (Tucker
1968), - These displays are signs and proofs whiéh‘sqpplemeht the
faith of the believing disciples (Worsley 1968sxiii).

| On the other hand, some anthropologists of a psychiatric
bent‘deny that charismatic‘léadership.is even possible in =2
primitive society. Further, they assert that 9harismatic leader-
ship is infantile. Devereux (1955:146) points oﬁt that the char-
ismatic leader derives his pover from outéide himself, sometimes
from the people, at other times from his poétition as a personal
representative of some preternatural agéncy. Such leadership
laékstéhe social justification or legitimation that comes from
the occuﬁancy of a given status and in its operation it is arbit-
rary and highly personal, in contrast to the workings of normal
authority (and the workingé'of traditional New Guinea authority,
we can add), | ,

This charismatic leadership is impéssible in a primitive

SOciety, Devereux claims, because in primitive societies the bas-

is of cohesion is the “tangled network of interpersonal relat-

—
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ions," and subordination to a leader haé 1little meaning, Whereas.
charismatic leade:ship presupposes just thisAsubordination, es-
pecially in highly differentiated modern societies which depend
for their cohesion on allegiance to an ideology or 'a leader. |

Devefeux thinks that charismatic leadership is surrogate for
a parental figure, He theérizes-that in a crisis people regress
to a statée of delegated omnipotence and demand a leader who con-'v
forms to infantile ideas of adult behavior, This is why he terms
charismatic leadership "infantlizing"--the charismatic leader
conforms to childish fantasies about how omnipotent adults behave
(1955:150), The followers of such a leader commit mwnticide'
(ibid.) It seems to me that Devereux is taling about charisma
defined as an extraordinary, personal qﬁality of a léader, and
understood thus, his remarks are unexceptionable (in fact, they
- would seem to support the contention that chérisma has to be
understood relationally). |
I suggest that the foregoing discussion throws sufficient’

light on charisma and charismatic leadership for us to agree with
Worsley (1968:xii) that .

charisma is a function of recogniinn-—the prophet without

honour cannot be a charismatic prophet, Charisma, therefore,

sociologically viewed, is a social relationship, not an

attribute of individual personality or a mystical quality.
Charisma, therefore, is as.much about the followefs as it is o
about the leader, and it is in_the values of the followers that‘
we will find the explanatibn for the ability of the charismatic

leader to mobilize support, or even to have it thrust on him

(Worsley 1968:xiv-xv), LOYOLA UNIVERSITY LIBRARY
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Worsley (1968:xiv-xv) comments further:

the followers, then, in a dlalectlcal way, create, by select-
ing them out, the leaders, who in turn command on the basis
of this newly~accorded legitimacy...followers with possibly
utopian or at least diffuse and unrealized aspirations cleave
to an appriate leader because he articulates and consolidates
their aSplratlops...the message then is the most important

element: it is this that the followers or potential followers
'wish to know',.. ’

The chaéismatic qualities attach to the message rather than to
the prophet (Burridge 1960:138), and it is the acceptability of
the message which indicates to us the state of mind of the proph=
et's audience., The prophet is the creation of the populacé;‘it
is for this reason that we can say, ultimately, that the prbphet
embodies the people and is their image, the symbol of their dis-

content.

kwEdR

Having established the relational nature df éharismatic
leadership and %he nature of the role of the prophet, let us now
investigage the context within which the prophet exercises hisv
leadership, It wili-be maintained that the prophet is successor
to the traditional kind of leadership in Melanesian society and
that, as ieader, he jells an already existing movement, rather
than initiates a new movement, |

That new movements, oanew and differentvreligions, can and
do result from prophetic activity, is not to be denied, Such
evolutions are obviously relevant to the investigation of charis-

ma and some authors lament the lack of study on the post-crisis
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stage of Cargo cults and crisis cults in general; they bewail the
concentration on the origins of-sﬁch cults (Zenner in Ia Barre
1971:35), The routinization of charismatic or qﬁasi-charismatic
movenents is'germane to any study of Cargo cults, but the subject
is too vast for the scopt of this thésis, which will eventually
conclude that the movement absorbs the prophet anyway,

I cannot agree that Cargo prophets are political leaders;
it appears to me, however, that there are side effects of Cargo
cults that help in the growth of secular movements., For example,
the sense of indigenous solidarity that cuts across harrow par-
ochial boundaries.at the height of a Cargo cult, often persists
‘after the cult ostensibly fades ouf. As such, theré is provided
a wider base for the next cglf, whether it be new, or a resuscit-
ation of the old {(and here ohce more the bpinion of Wallace is
to the point, that there are no new crisis cul@s under the epist-
émological sun, just revivals of old cults, with‘the néw twist
of whatever modern crisis precipitates the cult resurgence),
There is fertile ground for hational movements here, because the
newfound unity offers a wider audience for-patriotsAto appeal to,
It is considerations such as these that have led Worsley and Lan-
ternari to seeing Cargo cults as proto-nationalistic and proto-
political movements, ‘ | |

Charisma is not routlnized but transformed (Worsley 1968:
xlix; Tucker 1968)., It is, by definitioq. impossible for charis-
ma to become routinized; what happends is that it is changed into

tradition, and the original charisma is revered by the successors
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to the prophet as belonging peculiarly to the prophet, This ex-
plains why tradition becomes sacfosanct; also why it is that the
nfounding father," the original chérismatic leader, is apotheo-
sized. To our heroes we commonly ascribe immortality (the late.
John F, Kennedy "cult" is a good example). We need not go into
the significance of this, -but it is interesting that such ascrip-
tion seems to be associated with spécifically charismatic charis-
matic leaders only, - It is not in virtue of the transmission of
charisma however,ifhai the prophet's successors rﬁle; their comm-
ission at the hands of the prophet to hold office is what gives
them.authority, énd their position validity.
| Turning to the New Guinea situaxioﬁ; it seems entirely log-
ical to assume that the proﬁhets exercised their 1eadership'acé
cording to the canons of traditional indigenous behavior. Basic-
ally, there were two requirements for men whoAaspired to be trad-
itional leaders--to be enterprise coordinators for their village,
and to be masters of ritual,

As coordinators, the traditional leaders "had to initiate and
organize annually recurrent undertakings, especially in economic
life" (Lawrence 1964:250), With regard to ritual, it was held
that the leaders knew the seéret spells and other arcana, which

were given to them by the gods in dreams or other epiphanies

¢
(Lavrence ibid.,). Sahlins writes:

Politics is in the main personal politiking in these lMelanes-
ian societies, and the size of a leader's faction as well as

the extent of his renowvn are normally set by competition with
other ambitious men, Little or no authority is given by soc=-
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ial ascription: 1lecadership is a creation--a creation of foll-
owership, ‘Followers', as it is written of the Kapauku of New
Guinea, ‘'stand in various rclations to the leader, Their obed-
.>ience to the headman's decisions is caused by motivations '
which reflect their particular relations to the leader.' So a
man must be prepared to demonstrate that he possesses the kinds
of skills that command respect--magical powers, gardening prow-
ess, mastery of orotorical style, perhaps bravery in war and
feud, Typically deccisive is the deployment of one's skills
and efforts in a certain direction: towards amassing goods,
most often pigs, shell-monies and vegetable foods, and distrib-
uting them in ways which build a name for cavalier generosity,
if not for compassion...(Sahlins 1963:166),
It was my experience that the leaders were rarely innovatory
with their schemeé; they hewed very much to the line marked out .o
by the general consensus, New ideas were only welcome to the
degree accofded them by popular expectation., Frqm.personal obser-
vation, I would say that in many cases,Athe leaders' role was to
be midwife at the birth of slowly and sometimes begrudgingly
rcached consensus, O©Of course, a man with oratorical talents, and
fierce purpose, and (above all) with a background "of experiences
different from the general run of experience, could be an innov-
ator, But woe betide such a man, or nay other less enterprising
leader, who could show successés to jusfify his imnovation, He
would be dumped quite as unceremoniously as is any Vestern polit-
ician who fails to deliver as he promised, The traditional lead-
er, then, had as much authority as popularly granted him, got the
resepct he earned, and was as competent as he performed. (All of
. L]
this is equally true of a Western leader, of course, but in his
case, the Western society sets up a complex system of buffers
that protects him from the kind of raw confrontation that is the

lot of the New Guinea leader at the hands of his autarchic con-
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“stituents. One prominent New Guinea parliamentarian I know has
received mixed doses of kudos and bloody noses),

Granted the indigenpus magico-religious epistemology in
terns of which the leaders operated, and the prestige attaching
to these *'big men', it is hardly conceivable that the prophets
should have chosen any other path than this tried and proven pos-
ition of influence, Especially as the whole point of Cargo was
that the New Guinea socliety could not cope with the situation
generated by the restructuring of events and ideas demanded by
the intrusion of the Whites, (Here, for the moment, we leave out
of considerétion the pre- and non-contact cults). As Cochrane
(1970:22) says, "society contained 'big'men' and 'big men' con-
tained society. They encapsulated all that was valuable -and
without them nothing had value." VWhen the o0ld epistemology
could not cope with the new situation, what was needed was a new
'big man' vhose enterpreneurial and ritual activities would re-
store the homeostasis that the disintegrating.old society so
desperately sought,both for survival and for self-respect. Says
Cochrane (1970:170): |

eeodt seems that in traditional society ordinary men relied,
for the determination of their individual  status, on the
existence of two polar status concepts, the 'big man' and
‘vthe 'rubbish man',....when the Europeans had control of the
multi~-purpose organizational framework the system no longer
worked, though its structural integrity was preserved.
Ordinary men could no longer calibrate their own individu-
al status against that of the 'big man,' The only stand-
ard they could evaluate their performance against was the

standard of the 'rubbish men.,*' Indigenous society then be-
came disintegrated, unsocial, unstressed, and inarticulate,

It was the prophet who provided a new standard., In this
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regard, it is interesting to contrast the prophet with another
figure, the village official. The official was appointed by the
local Administration representative, after some consultation with
the villagers. (Since the advent and spread of Local Government
Councils, villagers have elected their own representatives), It
was my owvn experience that few of these officials were effective;
their job was unenviable in the extreme, since they received abuse
from both théir fellow villagers and the visiting Administration
officers, As far as the indigenous system was.concerned, village
officials were anomalous, There was no native baSis for their
authority or mode of operation, only fear of a wrathful Adminis-
tration which demanded strict accounts of its imposed and bewild-
ered stewards, and included the hapless villagers in the account-
ing, Burridge comments.(1960:261); “"unless an official is also a
manager he cannot command the respect of his fellow villagers,
He is truly a puppet." In the same context, he notes that the
prophet succeeds where the village official fails:

ceeeif it can be sadi that there must be some way of marrying

political offices to a structure that traditionally precludes

them, and some way of carrying on an cconomic actibity which,

on the merits of production, will yield political influence,

then, substantially if only temporarily, this is precisely

vhat the charismatic figure does, He organizes a political

body, and vresents a programme which, through himself and the

combined efforts of the participants, will realize their

political and economic aims,

e
For the New Guinean, every constructive activity is accom-

paneid‘by ritual practices, The garden will not produce, the wife

will be infertile, the hunt for wild pig will fail, unless the

proper ritual is carried out., Against such a background, how
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could the official, that White-conceived anomaly, possibly succ-
eed? For the same reason, it is entirely understandable that the
prophet was. welcome, not only for his message (which was whai the
people wanted to hear anyway), but for his cult ritual too, which
was validated by the.ancestors or the gods in dreams or apparit-
ions and geared to producing a new kind of desirable materal
good, White cargo.

The 'big men' surrendered to the prophets their~positi6n at
the center of thihgs very feluctantly. Schwartz® Nanus study in-.
stances opposition on the part of 'big men' to the cultists and
cult.leaderé; and whatever Paliau felt about the Second Cult,
pragmafism dictated that he dampen that cult and he did (Schwartz
1962), To be a 'big man' was, by definition, to be an achiever,
and"big men'~would desist from their efforts at that achievment
while Cult enthusiasms raged, but it took a ﬁighty prophet indeed
to command the allegiance of all of the 'big men' over a long per-
iod of time, Because the cargo never did arrive, the prophet
always failed to keep that promise (ostensibly, acquiring cargo
was his aim; we will show later that cargo was a symbol, not a
consumer itch), and 'big men' were essentially practical men who
could understand failure, but not condone it.

After observing that "cargo cults need to be seen as an in-
'tegral part of a group's ooélal life, rather than as intrusive
elements temporarily dlvruptlve“ (Ryan 1969), Davn Ryan suggests

that politics should be the measure of the cults, She thipks

that the political consequences of cargo cults will help explain
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their recurrence and théir repeated failure, I think we must
ask--"failure to do what?"--~but Ryan's ideas are interesting,
especially her contention that the excitement and conflict which
arise after the announcemént of the prophetic message, result
from the threat the prophet poses to the polifical organization
in the village, ‘ | |

There can be no argument about the barely repressed resent-
ment felt by some 'big men' toward the prophet and his 1ieuténant
but it was relati;ely rare for this to surfacé in open opposit-
jon, The most affluent 'big man' in the village where I lived
was one of fhose who refused ‘to destroy his pigs during the
1958 cult,kas most of his wvillage and mény of the‘nearby village
joined in doing, By 1969, this individual was an énvied'mgg

bilong bisnis {(enterprensur),

The Highlands of Kew Guinea have been fréer of Cargo cults
than most of the coastal areas., Finney, Read, and Salisbury have
all shown that dramatic change within many ofAthe Highlands
societies (Finney wrote about Goroka specifically), has taken
ﬁlace not by way of transformation of the traditional leadership,
but by a transferral of its patterns of individual achievment to
the modern context of cash cropping and commercial enterprisé
(Finney 1968), Lawrence had appealed for radical changes in the
economic field as the prerequ1s1te for eventually changlng the
native epistemology (Lawrence 1964:273), and he noted that when.

there were significant and reasonably quick returns from the ‘new |

econony', the Cargo cults declined and the Cargo movement itself
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greatly subsided., It must be'noted, however, that the Highlands
story is rather different fron seaboard history, It was only
after World VWar II that intensive éeveIOpment of the area was
undertaken by both liissions and Sdministration, The crops tried,
the climatic conditions, the availability of markets, and above
all, the encouragement given by the Vhites--all these contributed
to growth and patterns that were quite different from what occurr-
ed eérlier on the seaboard, |

Finney's article offers the possibility that, contra Weber,
charisma is not,aiways the major revolutionary force in tradition
bound'epoché. Given the right circumstances, and above all the
support of the Europeans, the Goroka 'big men' adapted success-
fully and moved smoothly into new activities that fulfilled their
traditional roies; without costing them and their society a sense
of cultural continuity, ) .

There is the intriguing implication in the Highlands "succ-
ess" story that Cargo cults may never have arisen in other parts
of the country had the race relations been of the kind that gen-
erally prevailed in ‘the Highlands. There is the factor of relig-
ious background too, It is difficult to escape being vaguely
generalistic on the matter of religion, but the Highlands relig-
lons seem to héve been more pragmatically inclined than those of
the seaboard peoples, and tﬁe difference could be crucial in ex-
plainiﬁg the difference in reactionsto the White contact situat-

ion, (Berndt found evidence in the Eastern Highlands of a cargo-

like moverment that had antedated the contact situation, It was
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apparently triggered by the sight of an aeroplane).

The 'big man®' institution was then, vital and capable of
dealing with a drasticaliy changed situation if given both oppor-
funity and help, But where neither at the organizational or the
structural level could be 'big men' be effective, then the soc-

ial mechanism called for a,man who knew how to gear the society
| to the acquisition, and absorption‘of cargo and the white man,
This was the prophet, whose c;aim to being a new '5ig man' rest-
ed not on new methods, but on a new revelation. The village
official had neither method nor secret message, And today's
parliamentarian had better have sométhing to show for his.
‘speeches and promises, or he ‘too will fail the test which is ulQ'
timate for the man who aspires to 'big man' status--success in
the‘socio—economic sphere.

Lawrence emphasizes that Yali did not qﬁestion the tradit-
ional epistemology, (His later activity was largely concerned
with the nativistic revival of one of the old céremonies. the '
Kabu), Lawrence comments about the Cargo 1eaderé in general:

This endorsement of the traditional values and intellectual
assumptions was vital for the position of the leaders of the
cults.,..yet it must not be taken to mean that these leaders
vere idolized as a completely different type of human being,..
they were ‘'new men®' only in that, as ordinary natives, they
wvould achieve the success their followers desired (1964:254),

The prophets were catalysts of the Cargo movements, Their
assumption of leadership was an exercise of individual initiative
that was at the same time the forwarding.of a group purﬁose

(Lanternari 1965:30#). The Marxist view of a dialectic between

the individual personality of the prophet and the group personal-
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ity (or culturc) of his society is an apt description of the

prophetic activity,



IV. THE PROPHET AS PSYCHOTIC

Early in this century, the anthrOpologist FP.E, Williams was
suggesting that the origins of the Vailala Movements he had been
studying lay in the ninds of individuals, in the visions or in
the delusions they experienced. For Haddon and Chinnery; muéh of
the ideology of the cults they studied was "bizarre" (Chinnery
and Haddon 1917), |

Among more recent students of millenial movéments, Sierksma
is quoted as agreeing with Williams thaf the Papuan "basic person-
ality" indicated mental instability, thaﬁ.is,‘proneness to ec~-
stasy and the loss of self-control (Werblowsky 1965:166), |

The majority of authors have looked. for éxplanations of
millenialism (and apecifically, of Cargoe cults), elsewhere than
in the psyche of the prophets or of their followers, Among the
psychologistic theorists however, Cohn suggests that paranoia lay
behind the medieval "pursuit of the millenium"; Linton thinks that
nativistic movements are a form of escapism; Barber holds that
acute feelings of deprivation created the unrest found in nativ-
ism; Kobben judges nearly all the prophets to have been exception-
al men and nearly all of the; emotionally unstable,

Tﬁere are more recent theories and explanations of Cafgo
cults and crisis cult phenomena that are entirely psychologistic,

and they should be mentioned here, in the interest of complete-

hs
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ness, for what they may tell us of the state of the prophet, and

for what they may suggest about the effects of acculturationt
Dr. Bufton—Bradley‘suggests another, practical feason. Cargo cult
prophets have arisen to ﬁositions of leadership in Papua New
Guinea (cf. Aliwan, leader of the It,Turu c¢ult), and the likeli-
hood of these "sick leaderd" running the affairs of an‘emerging
country is fraught with serious consequences, if it really is
true that they are “sick," |

There is a further reason for considering these psyéhologis-
tic theories, and that is that we must not let the suggestion of
the abnormality of the prophet distract us from the symbolism of
this figure. The prophetic presentation of his message, and his
near identity with it, are crucial to the articulation of the

pain felt by the society, whose angst the prophet typifies. But

discrediting the prophet as a crank, a longldng or hed i go raun
man (lunatics), has not contributed effectively fo stopping the
‘cults, in my experience, Instead, it has helped delay white
~understanding of what the cults are about and deferred for yet
another day that self-confrontation Whi£e people need undergo if
we are to move toward healing the wounded Papuan,

of cﬁurse, if it is true that acculturation is neuroticis-
ing,.énd that alcoholism, for example, is an inevitable accomp-
animent of acculturation, then the colonial public servant and
the missionary have reason to pause and ﬁo weigh carefully, even

fearfully, the consequences of the well-intended but often ill

thought out programs of cultural change each so readily introduces’
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in both established and newly openeé areas of Papua New Guinea,

In his review of Muhlmann's book, Wilson (;963) notes
Muhlmann's suggesfion that it would repay us to examine the re-
lationship between shaman and prophet, to discover points of con-
vergence in shamanistic practice and millenarian movements that-
arise in the same society.' Such.ah examination, it is suggested./
may reveal the shaman and the prophet to be marginal men, At
the risk of clouding the distinction made on pages 27 and 28,
between prophet, shaman, and lieutenants, we will consider Sham-
an and prophet as being roughly synonymous for the rest of tﬁis
section, since parallels in their behavior and modes of operation
have already been discerned by investigators,

Are prophet and shaman»psychotic, as some authorities all-
ege? Or, just slightly odd?‘ F.E.IWillia&s speaks of the frenz-
ied behavior of the Vailala cultists as "autdmgnia" and he found
that a "small clique or cabal" continued the kind of behavior
for several years after the high point of the cult was passed,

He discerned "a somewhat unwholesome combination of prophet,
priest, and wizard; and indeed, the whole system is not unlike a
mild and incipient shamanism" (Williams 1923:37).

" Fulop~-killer thinks that the source of millenarian move-
ments is to be found in dreams, The great and primal dream is '
the anxiety dream; the ideas of a millenium he categorizes as
"all too plainly the outcome of a defensive reaction against
dread" (Fulop-Miller 1935:58).

It is with VWallace, Sierksma, Devereux, and la ﬁarre that
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one finds the most explicit formulation'of thé'"prophet as'psy-
chotic" thesis, | ‘ ] -

If one accepts Sprio's arguments (1951:7) that the develop-
ment of personality and the acquisition of culture are one and
the same thing (that is, that the individual's symbolic behavior
consists of symbolic systems he learns from others) and that
the shaman's society is in a state of crisis bordering on neuro-

sis, then it is difficult not to accept the contention that what

the shaman suffers is a socialized neurosis., -As Devereux ex-
presseé it (1955:17), the beliefs of the shaman "express the
conflicts iﬁherent‘in the unconscious segment of the group,”
La Barre cites Spiro*s essay on cuiturg and personality in
his explanation of the “epidemiology of crisis® (1971:37):
a culture hero's charisma has an 'uncanny“authoflty beéause
it speaks to the assentlng unconscious wish and need of many
communicants;

and again (1961): '
the shaman-prophet does the 'dream-work®' for his whole society
e e o the culture hero is the man who, largely for individual
reasons, most acutely feelS'the crisis of his times,

Wallace's opinion of the pyschic disorganization that . __
troubles the prophet is expressed in an organismic analogy, "the
mazeway." The details need not concern us; what Wallace main-
tains is that the prophet's experience is a reéynthesis of real-
ity demanded by the psychic disorientation he endures, This pro-
cess ﬁnderlies the birth of all new feligions. such religions

being the cognitive remapping the prophet has had to undertake

to-regain-his.bio-psychic equilibrium (Wallace 1956),
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A Dutch author, Sierksma, conceives of messianic movements
as special cases of the wider pfoblem of acculturation, For him,
acculturation is always neuroticizing, vacculturation produces
socially disintegrating and individually neuroticizing effects®
(Sierksma in la Barre 1971)., Cn the other hand, the Czech
f .
Junkova, while agreeing that there is always an acculturation-
relaiton in crisis cults, denies that there is always stress.
She disdains the psychological appreoach, on the grbunds.of its
a~-historicality, and prefers to "consider all nativisitc beliefs
as the products of normal judgement in a given hsitorical epoch"
(Junkova in La Barre 1971), 4
In defence of the "normalcy" of shamanism, Lewis (1971:11)
maintains that shamanism is a form of psychotherapy, and that to
speak of abnormalities is to betray ethnocentrism in one's view-
point, The possession of the shaman by the spirits is, according
to Lewis, a culturally normative experience (1971:185):
we must recall that in the societies with which we are deal-
ing belief inspirits and in possession by them is normal and
accepted,...sinply because we do not share their fantasies..
gives us no warrant to write off as mad those cultures whose
beliefs in spirits and shamanism we have examined...
This sentiment is answered by La Barre (1970:325):
respect for aboriginals is one matter; but some persons have
the air of defending shamans against gross charges in being
called mentally unstable or neurotic, an excess of cross-
cultural courtesy that recognizes neither what neurosis is
nor its prevalence. But to the degree he is a 'culture .
innovator* the shaman must have an atypical personality.
Whatever about the resolution of this argunent, as far as

New Guinea prophets are concerned Burton-Bradley (1970:126) has
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shown that "a wide range of illness exists" in the nine cases he
has examined. Burton-Bradley does not commit himself to saying
that the prophet is always an abnormal person, He defines mental
illness in terms of "inability to conform appropriately to the
behavior expectations of one's cultural-linguistic group® (1970:
128), and he notes that in the first case he dealt with, that of
prophet A, the prophet's belief in the correctness of a ritual
slaying he perpetrated was not shared by the rest of his viilage.
The victim, 3B, was apparently a grandiose paranoic like A, Case
C was a paranoid schizophrenics D suffered from delpsions. Bur-
ton—Bradley warns that the psychiatric norm must be-distinguished
from the cultural norm; also, he insists that the abnormal proph-
et does exist and must be treated medically. His remarks indic-
ate he connects Cargo cult phenomena with the"gross discrepancy
between aspiration and ahcievment® that,exisfs'in New Guinea,
with all the erfects that has on status disparities (Burton-
Bradley 1970:128),

It is significant: that he specificélly mentions that the
behavipr of several of his clients was-not normal by their
fellow villagers' standards, nor considered acceptable. Ny own
experience with "bizarre" behavior was during several ninor

flare-ups of Cargo activity, and the comment of some of the young

: e
Turks in the village was interesting, They said: ol i giamanim

mipela tasol-~"they're conning us, that's all." But the feaction

to claims of revelation during dreams was much more respectful,

ranging from total faith to "wait and sec." On the part of one
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~or two individuals only was there incredulity and this was not
loudly voiced, On the other hand, European disclaimers of the'
validity of the Cargo revelations were rarely listened to, MNany
are the missionaries and patrol officers who have seen native
trust disappear overnight when cu}t and cult rumor began, and it
“may well be that it is moré profitable to ponder the white cred-

ibility gdp than the admittedly serious evidence of psychOpathic

behavior in some .cult prophets,



V. CARGO AND CONNUNITAS

Y'e have seen already that‘the Cargo leaders did not create
the movements but gave voice to the nessage underlying pre-exist-
ing movements, And we have said that for all the “bizarre® as-
pects of their unfolding the movements were rétional,,"rational
attenpts to compréhend and organize the world, given a cosmic
view which does not separate the natural from the super-natural"
(Vorsley 1968;1xv). | 7 T

There are three indications howeVef, within the Cargo move- -
ments which shouid make us realize that we are dealing with the
symﬁolic within the ambience of these r“tiona; attempts, First,
nowhere is the theme of the distribution of cargo taken up
(Burridge 1960:42). For all the emphasis on material objects
such as roofing iron, tables, money, tractors etc., one does not
find that the possessidn of these and then the sharing of them
is determined or even discussed., And Néw Guineans are hardheaded
realists in such matters (as any one who has watched the division
of food after a singsing (dance) can testify)., Cargo is thus
more a state of mind than angesirable material possession--it is
the po} of gold at the end of the rainbow, Heaven, the Golden
Fleece, the Golden Age (as in the Mansren'cult),

Burridge points out the second indicator that we are dealing

with symbols, and this. is the.theme of free access to cargo, an

52
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access that "represents a prccisely opposite condiition té‘that
presently being experienced" (Burridge 1969}#9). Waniing to have
material goods without expending any sweat is so universal a hum-
an phenomenon that its formal statement'as a cultic theme is
quite meaningless unless more is desired than those goods in them-
selves, In this regard, tge self deprecation the New Guineans
express along with the wish for free access to cargo is of more
than the passing significance that some whites givé it, - Mipela i

rabis, ol fasin bilong mipela i rabis tasol, and ol bigpela man

bilong bifor i mor fulap tru long bullshit (Schwartz 1962:319)--

"we are'rubbish. all our ways are‘rubbish, the big men of old were
brimfull of bullshit'--how many times has one heard these express-
ions and others like them from New Guineans, ‘And'yet, one knows
that'New Guineans have a very great self-esteem and a high self-
evaluation, and feel a deep shame and anger af;being considered
“rubbish." The theme of access to cargo then, is a protest
against loss of esteem, a symbolic acknowledgement that the locus
for the definition of a man has shifted to an inaccessible and
foreign.center.

The third indicator of the symbolic nature of4cargo is found
by Burridge in the a-typically mystical{techniques used solely by
the cultists to gain possession of cargo., He says:(1960:30):

though the focus of a Ca;go cult is on cargo, matérial wealth,

- what is distinctive in the logic of Cargo cults is that though
the participants have never gained any. form of material wealth
without pragmatic as well as mystical techniques, in the cult
situation mystical means may be relied on to gain pragmatic

ends, It is this that forces us to ask whether the explicit
ends and means are not symbolic representations of other ends
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and meanS,.... . < -

Both Mary Douglas (1969:77) and Pereira'de,Quieroz (1971)
deplére the search for the causal factors behind religious move-
ments (of which Cargo cults are a part), and suggest instead that
we look for the symbolic forms. This is surely a valuable in-
sight to apply to the study‘of Cargd cults, since the search for )
causal factors of these Melanesian phenomena has led inquiry away
from the message contained in the movements and from focusing on
the content of cargo beliefs. '

At the same time, to seek for causes of Qargo;cultsAcan
help us to ﬁnderstand the symbolism of Cargo,'since'these causes
shaped the response of the New Guineans to some degree, and there-
by contributed to the formation of the symbolfand to its evolut-
ion, In locking at such causes, we must look for the native per-
ception of them as expressed verbally and a1s§=symbolically in_
cultic activty. And this native perception--to return to outr |
*logic of the situation" premise--could only 5e founded on trad-
itional standards, especially those two which governed all be-
havior among themselves, reciprocity and equivalence., In the re-
lationships of New Guineans with Europeans, neither value obtain-
ed, 4And, granted the native epistemology, "they could not learn
or de§e10p on their own new, rational, and secular ideas to ex-
plain the vicissitudes of tﬂ; contact situation® (Lawrence 1968:
231), Hence the Cargo movement--an inchoate swell of dissétis-

faction, a mood of despondency, an incipient anger at an unident-

ifiable perplexity, and a restless intellectual effort to formu-
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late a comprehensive new vision of a changing world. Above all,
it was a mood. a mood of disenchantment. The 0ld Man would not
measure up to the radicaily different standards of the new situ-
ation, so a New Man, a creation of the urgently felt need for a
viable image, had to be discovered. Cargo became an obsession,
both as economic necessity and as index of self-respect (Lawrence
1964:232), It had to be possessed first or the image of the New
and viable Man would be unattainable--but it was the image that
was the object of-deepest desire, not the steel axe or phe gas
lamp, |

Much of the imagery which was the vehicle for. .communicating
the visions of the prophets~-the change’of skin color, the shedd-
ing of the old skin, the righting of inequities/thrOugh punish-
ment by tidal waves and earthquakes--is clearly symbolic of the.
remaking of the image of the Old into the New Man, It is, of
course, typically millenary language in.its expression and as
such not peculiar to New Guinea. What is peculiar to New Guinea
is the imagery of the return of the ancestors bearing gifts of
cargo, and this for me is an assertion of the rightness of things
in New Guinean terms--the cargo should be theirs, it should be

brought by their ancestors. The New Man is defined in that

framework because such is dehanded by the New Guiﬂe worldview,
There are terms of self—disparagement and;of ambition used

by New Guineans in 6rdinary conversation  and in village speeches

that also point to an end beyond mere material possession of car-

€0, Several have been referred to already; others commonly heard
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are mivela i no inap, mipela i laik kamap olsem waitskin, wait-

skin i winim mipela--"we are not enough, we want to be like the

whites, the whites are superior to us.," All such expressions are
open to several interpretations of course, but in the context of
their use, especially in Speeches.exhorting people to change over
from the old ways to the né;, and in the light of overall person-
'al experiences which confirmed the aggressive competitiveness and
pride of Neﬁ Guineans, it is my conviction that eqﬁality.with
whites is the latent meaning in such "confessions" of inferiority.
In the Cargo cult situation, they express protest; in the secular
situatién--the Local'Government address, the speech before the
Patrol Officer--they can be, and often are a form of "shucking®
(Kochman 1969:167); in both cases there is evidence of a realiz-
ation that more is at stake than White prospe;ity and its symbels,

| Finally, I suggest that the symbolism of the "book"-- the
printed word and the illustration both are included here-- should
not be overlooked in the reported statements of Cargo ideology,
cargo dream, and cargo ritual, The instances where a book or a
picture. have played a prominent part in some Cargo cult are.too
many to recount, The latest reported is that of the It, Turu
cult, where Hawina possesses an Agatha Christie thriller and says
that this lady is going to He the future boos of New CGuinea. One
of my own first experiences with cargo leaders involved a pro-

tracted conversation over a copy of the National Geographic Maga-

zine--it was the key to the cargo. In this case, the leader's

lieutenant had a tattered New Guinea Reader in English,
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Not for nothing are such books or parts of books priied by
cargo cultists, I think there is a significance to the "book"
far beyond its use as a magic key to cargo or as a prestige sym-
bol for the cult leader. The printed word possesses awesome power
in New Guinean eyes, Westerners pave lost the sense of the word,
verbal or printed, but notléo the pfimitive of the pre-literate.
For him the word is an extension of the speaker, a part of him,
and it is pregnant w1th power, And ‘the printed word is quite
uniquely a White possession in New Guinea, possessing the amaz-
ing pdwer to pay for cargo without any labor being needed, or to
inform étrange visiting Patrol Officers of past offences they
find in the Government Village Book record, 6f toAtell all kinds
of fechnological secrets to white mechanics and doctors and build-
ers, Here in the printed word is the Crltlca¢ dlf erentiation
- between Black and Whltg. between the disenfranchised and those
who have inherited the earth, If such a theory sounds fanciful
| we might well ponder the fact that illiteracy‘was (and'still'is

among some) considered by many New Guineans an evil, a sin, Wit=

ness a Pidgin English catechism (1961)--man i no save rid-rait,

i gat pekato o nogat? "a man doesn't know how to read or write,

is that a sin?* Invariably the answer will be an immediate i gat
"its a sﬁn." |

Apﬁearing quite as freé;ently in cargo cults as the theme of
the "book" is the ﬁissing page theme, The missionaries (it is |
said) have given to the natives a Bible from which the first pagé.

is missing, and on this first page it is stated that God made the
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black man first and set him over creation, There are several
points here worth considering but suffice it to point out that
the fruth of the Bible is not disputed at all; what is under dis-
pute is White fidelity in conveying the Bible., The Bible itself
enjoys.an enornmous prestige with New Guineans‘on fwo éounts-—Ait
is the printed word par excéllence, énd it contains a divine
ﬁgssage. In view of its prominence as a feature in most cargo
cults I find it highly suggestive that the first edition of the

New Testament in ﬁidgin English, called Nupela Testamen, should

have béen sold out relatively quickly--40,000 copies sold to a
largely illiterate population of two million.qdd is quite re-
| markable, |
o Perhaps too much is made here of the "bobk“ and "miSsing
page” themes in cargo- cults; we should not allow ourselves 1o
be distracted from the point at issue, which is that cargo ié
a symbol of what could be and what is keenly Qesired, a New Man
who is demonstrably a man to those especially who, either ex-

plicitly or implicitly, denigrate the 0ld Man--the Europeans,

sk

We come now to the heart of Cargo, the myth-dream, As a
symboi. cargo permeates the yhole socio-religious Cargo mbvement.
It is as persistent and ever present as the thud of the garamut
(log dfum) throughout a native singsing. -Cargo is foundation and
ambience of the myth-dream which is the basic epistemology of the

new prophetic revelation whose announcement by the prophet gives
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birth to a cult and brings to a head unarticulated yet deeply

felt frustration., The myth-dream is the depositum fidei of Car-
go movements, Burridge(1950127) defines it:
¢ees2 body of notions derived from a variety of sources such
as rumours, personal experiences, desires, confllctu, and
ideas about the total environment which find expression in
myths, dreams, popular gtories, and anecdotes,
It is the myth-dream which restores order to a situation exper-
ienced as chaotic, and injects meaning into a metaphysical vacu-
um; it inspires, vivifies, and orients the entire Cargo movement,
Burridge is credited with coing the term "myth-dream,"
For him it is almost synonymous with "aspiration,* eXcept that
this latter term implies a compfehension and intellectualization
of the myth-dream he says is lacking in the dreamers (1960:26),
Myth-dream is what Cargo cultlsts belleve in, and what they
believe is so kaleidoscopic a vision of truth that the Cargo
movenent is characterized by a rich diversity.: Worsley (1968:
1xv) commentst |
eeeethere is not a unitary cult,with a single, internally
consistent and unequivocal body of beliefs, but whole sets
and series of diverse and often competing attempts to instit-
utionalize particular ways of acting out what different in-
terpreters of the beliefs read as the implication of these
beliefs for action,
All the evidence we have for Cargo cults points to the acc-
urécy-of Worsley's remarks. The one feature common to all the
cults is the myth-dream; inaeed. it is probably the one general-

ization that can be safely predicated of Cargo cults, Théfe is
no single myth-dream common to all cultgs although there are many

similarities in comparative myth-dreams, There is, moreover, no
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internal consistency and unequivocality in the myth-dream; The
profusion of diverse sources which contribute to its formation
preclude such consistency,

But it is just this crazy quilt of rumors, half-truths,
wishes and wild imaginings which S0 well explains the variegated
response exhibited within {hdividuai cargo mo#ements and in cult
behavior, * Myth-dream lies at the davn of creation of Cargo, it
is a creature of the epistemological half-light, eﬁerging from a
darkness not yet completely dispelled into an illumination nqt'
yet fﬁlly enlightening, Dawn is a liminal moment, the betwixt
and between of darkness and light, and to it belonés most natur-
ally the figure of the prophet, that betwixt énd between man who
announces the revelation contained within the myth-dream, His
oﬁn troubled countenance is most truly represgntative of those
who dwell in the dream time, and his words, behavior, and person
reflect the most salient features of the myth-dreanm,

It is in such liminal moments that myths.originate, accord-’
ing to Victor Turner (1968), The Cargo myth-dream responds
closely to Turnerts analysis of myths and conversely, his analysis
directs us to discovering certain features in myth-dream which
are pointers to the deeper significance of cargo cults, above all

to the communitas which emerges in liminal movements,
¢

Turner (1968:576) follows Thompson in defining myths as
“sacred narratives telling of sacred beingé and of semi-divine
heroes and of the origins of all things, usually through the

agency of these sacred beings,*  They "are liminal phenomenat
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they are frequently told at a time or in a site that is 'betwixt
and between'* (ibid,) That is, myths originate during a.Cultur~
al and social limbo, in an interstitial space and time of status-

lescsness, ambiguity, and antinomianism. Whether bound to rites

de passage or not, there is in myths a reversal of roles within
social’situations,'and of'ﬁéanings ﬁithin’the cultural situation,
and an explosion of freedoms, social and cultural and epistenol~
ogical, There is protest against not only the limitations of
the life phase noﬁ teing left behind (Van Gennep's "separation"),
but égainst the inhibitions all social and cultural boundaries,
and this shbws itself most starkly in an almost gross somatic
symbolism, an assertion of the biophysical against its socio-
cuiturally conditioned bondages., Thus, in cargo'cults we find
the miraculous--resurrection of the dead, prqmise of perpetual
well-being, abundance of food, cessation of labor; status revers-
al-- poor becomes rich, slave becomes free, mortal puts on immor-
tality, black becomes white; and value inversion--sex is either
wildly free or complete continence is enjoined, woman equéls'man
and there is an end to female ritual uncleanness, human sacrifice
beconmes laudable and nonrepugnant, incest is no longer forbidden,
In liminality therefore, and in the myths generated in-lim-
inality there is found a dxglectic between structure and anti-
structure. For our purposes here it is not necessary to egamine
the binary contrasts afforded by the liminal dialectic between,:
say, property and communism, marriage and free love, What is outf

standing in the period of liminality and in the liminally gener-
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ated myths is communitas., This is ﬁore‘than‘an existential lev-
elllng. statuslessness, or disappearance of distinctions and dis-
criminations, It is fraternity, and comradeship. Turner (1969:
127) quotes Buber:
Community is the being no longer side by side (and, one might
add, above and below) but with one another of a multitude of
persons, And this multitude, though it moves towards one
goal, yet experiences everywhere a turning to, a dynamic fac- .
ing of, the others, a flowing from I to Thou., Community is
where community happens,
As Turner notes elsewhere (1969:111), millenary movements in

generallare striking for their communitas, and this is most evi-

dent in_cargo cults, where there is constant repetition of the
themes of anonymity, homogeneitj,'tégetherness,‘peace, the wideh—
ing of kinship definition to include even former enemies, but
ébove all, unity. This is surely the feason'for Worsley'and Lan-
ternari discerning in cargo cults incipient nationalis. Peter
Iémrence comments (1964:17)s |

The Kovement eventually gave the natives of the southern

Madang District a sense of unity they had never known before

European contact and, especially in its last stages, developed

into a form of 'embryonic nationalism' or 'protonationalism,'

I would not deny the protonationalism deduction of Lawrence but

I suggest that in going so far it misses the point. Communitas
is not so much a realization of the unity among New Guineans nor
an anti-White phenomenon, but a protest against the lack of

. .
unity and equality between Black and White, Communitas is what

the Cargo cults ultimately bring about in the cult followers as

a microcosm of the desired larger communitas with the European,

a communitas embodied in the figure of the prophet who stands on
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that threshold between native and wﬁite wheré*barriers are down
and distinctions disappear (Turner 1969:94), This we‘may,fairly
deduce from examples such as the Pfimal Myth (Burridge 1960) and
in the progressive Cargo Beliefs uncovered by lawrence (1964),

Here it will be enough to 1ook briefly at the Primal MNyth,
Burridge glves four ver31ons of 1t but the final explanatlon of
the prevailing Black-White 51tuat10n is the most relevant, he
says (1960:172).

The chief protagonists are two brothers who, in everyday life,
ought to be in a moral relationship with each other, One'of
them, representing black men, Kanakas, commits a "sin," and
appears to be doomed to a life of servitude in consequence,

He is not endowed with nous, or understanding; he can copy but
he cannot invent; he is unable to write and he cultivates yams,
The other brother, innocent, has the ideal attributes of a
European, Gifted, he follows through the ideal sibling re-
lationship by caring for his more unfortunate brother, and by
bringing to him the fruits of his fortune, That is, the

myth not only accounts for a present in terms of “the past but
leaps forward to suggest how the moral relationship of
brotherhood can be worked out in terms of the existing cir-
cumstances, Primarily, the benefits of nous--cargo--should

be shared,

Communitas then, is conceived of as more than a possibility-

there is the suggestion that while the black man admittedly has

guilt to expiate, this guilt could just as easily have fallen on

the whites and the whites "are morally responsible, as brothers,

for lightening the load" (Burridge 1960:1175), This is the deeper

significance of cargo cults--that a share of the cargo will mean
¢

that whie has recognized the need of black, and this compassion

is the beginning of communitas, The old guilt is expiated'and a

new dispensation prevails, a New lian is born,

The prophetic contribution to the Primal lyth was to suggest
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the means whereby expiation could be.gainéd and fraternity
achieved, In the myth that was created around JMambu (Burridge
1960:188-90), there is an incident.involving compassionate inter-
vention by Nambu's former employer with the captain of the
Australia-bound steamer on which Mambu stowed away. This inter-
vention is a symbol of the moral reciprocity that blacks feel is -
lacking in their relationships with EuroPeans (Burridge 1960:

194), It is an example of communitas, and it is the prophet in

the story who “cdﬁpels" the compassion of the - moral European and
thus Bridges the deplorable gap between European and Black,

More, the pfoPhet now symbolizes the New Man, this. new creation
born of the new relationship between the now-reconciled brothers.
'Tﬁe lambu of myth was a fusion of the black claim to equality and
manhood, and the best virtues of the ideal moral European, The
Mambu of history was a protest that suéh should be the normal
state of affairs; in the myth he became-a symbol of it, the con-

cretization of the Cargo aspirations,



VI, THE PROPHET AS PROTEST

As the communism of medieval farnciscanism was a prdtest
against the sumptuousness gf property yet was itself intelligible
only in terms of what it decried, so with Cargo--it was a protest
against the unfairness of things but at the same time an affirm- -
ation that White was right, he after all had not sinned and ﬁhus
could claim the,inheritance. In this dialectic of structure and
anti-structube the tension point is where the prophet stands, in
the moment between disconfirmation and‘affirmation, disavowal

and recognition, Or, in other and more dynamic terms, he is the
still point of a turning world, "the point at which the past and
the future‘converge" (Lanternari 1963:305)..

The soul of Cargo, we have said, is the myth-drean, that
complex of unarticulated or semi~articulate aspirations whose
goal is the New Man, final product of a .longed-for righting of a
situation full of wrongs. This New Man is not an individual,
but the image of what the individual and the society ideally
should be, Here we encounter an epistemological difficulty
peculiar to the Western mentality. For whatever reéson, the
Westerner seems to have an ;yer-deveIOped sense of the individual
(to the impairment of his sense of community), and this préoccu-

pation with the individal account (in my opinion) for the West-

ern tendency to seek individual and unique identification for

65
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such symbolic figures as the New Man. (It would take us too far
afield to see this tendency exemplified in Biblical studies, but
we find there a similar inability to appreciate the communitar-
ian and corporate dimensions of such faith-symbols as *"Son of
Man", "Son of God", and “Body of Christ." A desire for precis-
ion with identification of/the va&ious components of myths re-
veals a misunderstanding of the inchoate character of all myﬁhs,
that groping for the truth which must fall short of completé
comprehension precisely because the existential situation whqse
origiﬁs myth would describe is beyond total comprehension, .

The New lan of the Cargo myth-dream is also beyond compre-
hension, transcehding the total.grasp’of yearning minds, He
represents the ihcorporation of the whole mythémaking group
thrdugh a kind ¢f vicaricusness and synechdeche‘that is ( in my
opinion) unfamiliar to Western thinking.- The New lMan is, then,
pesman or representative of the New Society, larger than life and
largér than any one individual, indeed, transcending so far any
concrete individual or individual actualization that the myth
is literally an impossible dream, But the yearning is real and
the dismay at the present situation acutely felt, while the ass-
umptions of truth underlying the myth-dream are unquestioned,

In the progression of Cargo(cults and Cargo beliefs there are
shifts within the myth-dream, shifts of interpretation and.mean-
ing which flow over into shifts in rites and techniques, but the

myth-drean as the vehicle of truth is itself never doubted, its

owvn truth is asserted as . axiomatic. (Burridge 1960: chap,VIII).
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The thrust of the myth-dream is basically that of protest,
protest against disnomy (Burridge 1960:27&; Worsley 1968:1xiii),
This disnomy is the consequence of the situation of moral and
epistemological disenfranchisement--the Black measure of what is
a man is felt to be no longer adequate, and guilt that it is so
is experienced, togefher with bewilderment that the native epist-
enology cammot cope with all the factors presented by the intrus-
ion of Whité values (Administration, commercial, and Mission),
that amount to disparagement of the Black worldview, Originally,
the Cargo sentiment was to protest against the ancestoré, to
blame them for the_inferior condition for the Black brother (cf.

Schwartz 1962: o0l bigfellow man bilong bifor i mor fulap tru

long ol bullshit), But this sentiment gave way before the
”mother’s milk" conviction that the ancestcré did indeed care for
their descendénts and were in fact the very au?hors of this new
prosperity represented by cargo. How did the Whites come to
possess 1t? Either they stole it, and thﬁs deprived the Black of
what was his, or it was theirs by right of their innocence, The
first of these interpretations would not hold up against the in-
escapaﬁle evidence of the moral European, that man who did in
fact exhibit somé of the desired compassion the myth-dream demand-
ed of the White brother,

Mambu's attitude was based on the first of the above altern-
atives, that is, the whites were bad, Missions and Administrat-
ion both, and he preached a fiercely anti—White nativism which

wvanted to ignore the White. (The first cargo movement in the area
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of my ovn missionary experience exhibited this same kind of hos-
tility. It lasted‘for nearly three years, and the resident miss-
ionary had to be withdrawn by the Bishop, but village sentiment
eventually overcame the cultists, and a deputation requested the
reinstatement of a missionary--much to the relief of the local
Administration representati&e, incidentally).

But for most New Guineans (either by conviction or necess-~
ity) the second alternative was the one that made sense.. The
White brothér had the skills, the knowledge, and the power tq
redeen and help,his black brother-~the Cargo cults protested thatv
he mggzvdo so, ‘It was a moral prétést, for only a moral Europ-
ean would fulfill the role of the compassionate white brother and
grantla share of and access to the cargo, In doing sd, he would
be absolving the black brother of his guilt and recognizing him
as an cqual, and therefore as a man, This waé the amity that
New Guineans felt should characterize all relationships-- eco-
nomic, pblitical. and kin--and it should lead to true equivalence
(Burridge 1960:81,85).

Vho voices this protést; and who most approximates the New
Kan? The prophet, Iliambu, Yali, Aliwan, and a host of others--
they were the men who for a moment not only articulated the myth-
dream and gave it coherence'(Burridge 1960:149), but personified
the dream and the lan, ,

«esothe charismatic figure..personifies the myth-dream,.and is
the channel through whom the contents ¢f the myth-dream may be
realized, He it is who articulates the myth-dream, whose act-

ivities nourish and refine the content of the myth-dream; who
stands for the new man; through whom guilt and organizational
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dilemmas will be over-leaped; and through whon access to cargo
will be gained, In a certain sense, if only temporarily, the
charismatic figure--a single -individual--is the myth-drean,
But he himself is transitory. When he can no longer personify
the myth-dream he fades out of the picture., And his name,
evoking the man of flesh and blood, is a channel both to his
meanings--his owvn peculiar synthesis of the self in society--
and to the apprehension of the myth-dream as a whole
(Burridge 1960:277).

It was the myth-dream itself that adduced this personificat-
ion, Mambu and Yali were not their own men (nor Paliau of Hanus
it would seem), They were creatures of the dream and captives of
it, in virtue of that strange metaphysic of myth whereby it trans-
forms.as it is generated, fThus, Yali was made over into King
Yali by the'foilowers of the Letub cult, and the lMambu of myth
is not the Kambu of history who spurned the Europecan, but a Mambu
who cooperates with the white man in a moral relationship--“at
the same time, both Mambus assume the roles and attributes of
Europeans, on both levels the new man emerges as an amalgam of
Kanaka and European ideal" (Burridge 1960:204),

The prophet could claim to pefsonify the protest inherent in

Cargo because he appealed to the revelation given him, This

revelation showed him as both source of, and access to the cargo
whose inaccessibility was precisely the point of popular protest,
It was in this revelation which called the prophet to his specif-
ic vocation that the mute pfotest of the society found its voice,
its articulation and its coherence, Without the revelation as
his vdlidation; the prophet was nothing, and the revelatioﬁ was
welcome to his followers becauée it was what they wanted to

hear (Worsley), it was attuned to their discontent and dissatis-
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faction, and consonant with the native epistemological values,
Wﬁaf was longed for, distant, and beyond reasonable hope of att-
ainmént; was now suddenly announced as having arrived in the per-
son of the prophet,
One of the Pidgin terms for the prophet is illuminating in
this regard, He is known-as glasman, which means visionary or

seer, but I believe the term literally means one who uses binoc-

ulars or a telescope to look into the distance and pulim ol sam-

tin i stav longwe i kam klostu nau--"to bring close what is dis-

tant,” The prophet is the cne who sees into the future and
focuses shafply in his vision what is only vaguely .apprehended by
other eyes, (This same idea of the propheticlvision and the
prophetic discernment lies behind the use by several cultists of
my acquaintance, of blessed water, to cleanse the eyes--yasin ai--
of their followers, Reportedly this was done.en masse in several
villages and was followed by mass swooning as the vision over-
whelmed those whose eyes were opened), This ?rophetic vision is
of the New llan, the one who has access to cargo, by a vériety of
technigues revealed simultaneously with the pciture of the New
Man, and these techniques, carried out in cult ritual, are the
playing out in a ritualized way of the visionary reality of the
New Man,

The rites of cargo cul;s are directed to the procuring of
cargo 5ecause the New Man is partly defined in white terms; and .

so nust have access to cargo and to white techniques in obtaining

it. Thus, in the Hambu myth, the prophet miraculously produces
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noney, recognized by New Guineans as the key to cargo., How Mambu

is able to do this remains hidden in the myth, but the implicat-
ion is clear--he knew the rod (road), previously jealously guard-
ed by Européans. Hore tﬁan that, ﬁis return to New Guinea was
made in virtue of a pas (letter), that is, Kambu apparently knew
the secret locked away in White education and its connection with
cafgo (Burridge 1960:192-3), ‘
| To concentrate on the rites only therefore, especially on
their "bizarre" aspects, is to miss the point.of what they sig-'
nify, the truth contained in the myth-dream, It is not the poss-
ession of the cargo goods or even the goods themse;ves that matt-
ers, but the possession of them in the context of a new, moral
relationship of fraternity and equality with the European, For
only thié would mean the expiation of the dréaded guilt and the
achievment of'redemption (Burridge 1960:280)¥-ﬁhe new time,

nupela taim, the new fashion, nupela fasin, and the new law,

nupela lo, would have arrived and this desired relationship becbme
established. And this revelation has been made in the person of
the prophet, scapegoat for Kanaka guilt, and release from it as
the same time.

Ihe scapegoat theme, the assuming of the sins of others and

of their guilt, is recurrent in cargo mythology, HMi karim ol

¢
rong bilong yupela; i orait, mi ken indai, mi inap--"I bear your

guilt; it's okay, I can die, I'm enough for it"--was how I heard
it expressed by one prophet. The Christian missionary is tempted

to see in such soteriological statements an imitation of the
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Christian salvation-message, but I would disagree, ‘Certainly,
there is much cargo plagiarism of the Gospels., (One example:
entire sermons are "stoleh", repeaéed almost verbatim (no meén
feat), and given a Cargo interpretation,)

I suggest that the origins of the scapegoat theme and of the
notion of expiation by death lie in the psychic reaction to the
stress being experienced. That is, the crisis is felt to be so
overvhelming, the guilt so overpowering, that the traditionai
means for remedying guilt broughton by infraction of some jggg‘
are récognized as inadequate, Only some extravagant gesture can
indemnify for the societal guilt to which the prophet is so sen-
éitive. And if the most extreme gesturé of all--death--is felt
necessary, then there is the assurance of.reéurfection as cbmpen-
sation and z2lso as guarantee of release, So, Aliwan, Hawina, and
Hawina's wife proclaim their willingness to dies lMambu, Yali, and
a dozen others undergo the symbolic "death" of imprisonment and
disgrace, and other prophets tell of being transﬁorted to Heaven
in dreams, or of the return of -the ancestors and the beginning of
a New Age, From death to life, from guilt to absolution-- once
again we find that inversion so characeteristic of liminal pro-
cesses, focused in that 1iminal figure the prophet, whose attempt
to redeem the situation is %t the same time a protest that it is
intolerable,

Within the cargo ritual, and accompanying the announceﬁent ‘
of his mission, are to be found also.the "blasphemies" of the

prophet so horrendous to the missionaries--the prophet claims to



73
be like Jesus, or even to be Jesus; to have talked with God;
to havg ascended into Heaven (iﬁ Yali's case, the elevator ride
to the fourth floor of a bcpartmené store in Australia, where the
doors opened on a furniture display); to have died and risen, or
to be going to die and rise again; the imitation of Christian
rites--baptisms, annointings, hearing Confessions; Cargo sermons;
the claims to speak with the identity of.various saints (Sts,Paul
and John the Baptist were favorites in my experience); the speak-
ing in tongues; ecstatic seizures, and more. -These were parall-
eled on the secular level by such tings as the prophet acting
like a patrdl officer or trader; holding court sessions like ai
Covernment magistrate; solemnly scribbling across Village Patrol
books; gravely marking out ludicrously short~airstrips. All of
these~~religious and secular phenormena together--azre the marks of
the New lian, that amalgam who has bridged the’gap between less-
than-man (Kanaka) and hore-tnan—man (European), and destroyed all
the barriers that had been erected between black.and white, indig-
ent and rich, native and foreign, familiar and strange, secular
and sacred, Such marks conjure for the excited cult followers
the whole of the myth-dream that the prophet personifies. His
very name is a reminder that truth is otherwise than the present
'situation portrays it. And?at the height of a cult the name of
the prophet may be flung at the "oppressors" as grievahce, and
as sumﬁation of all that this people would be, if only the thtes

would react according to the example of that moral paradigm, the

New lan--prophet of the myth-drecam, transfigured and transcendent.



VII, CONCLUSION

In the face of certain disaster for Israel, with the Chal-
daeans beating on the gates of Jerusalem, the prophet Jeremiah
bought a pice of land (Jer.32:11-15)§ It was a crazy gesture
but it was a sign, a portent of hope and a protest against ad-
versity, This most unlikely candidate for immortality, who had
beggéd off his selection as a prophet of the Lord because he
stuttered, émbodied. in an hour of crisis, the defiant conviction
that the future'would vindicate the oppressed. Specifically,
the land would bloom again. - | .

The prcphets in New Guinea (those mentiqned in this thesis
and the many more not mentioned), most'of them-unlikely heroes,
were a protest against disnomy. They were the voice of a soci-
ety that cried "what we want is right" (Firth ;g‘Worsley 1968:
247), Aliwan with his cement marker, Hawina withvhis Agatha
Christie thriller, Evar wifh his Lifebuoy poster--all protested
.that there had to be some way out of the meaninglessness, some
forgiveness for the guilt, some path to achieving togetherness
with the superior White brqther. |

This "togetherness® we have termed communitas., While it is
fooliéhly simplistic to look for a single nomothetic aspéct of
the multi-faceted phenomena we call Cargo, whether it be cause or
effect, substantial.or-incidental, and so fall into that reduct-

2l
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ionism rightly condemned by La Barre (19?1:26), it is none the

less valid to linger over this one very striking characteristic

of Cargo and dare to call it essential, Because communitas is
certainly what prevails during a cargocult, and some degree of it
remains when the peak nroments are over, Its prevalence in this
betwixt and between period,is a protest against its absence in
the past, 'a protest and plea for its continuance into the future,
What they want is indeed right, not just the restoration of wild-
life in the bush but fraternity in the polis (Aliwan), not tbé
old ﬁhich bespoke disenfranchisement but the new which promised
equality (Mambu), not axes, tobacco, and gas lamps but to be able
to sit down at table like White men (Vailala), “The issue is
not.a pole, or é flag, a load of canned meat or whether a ritual
will make bullets turn into water but a satisfactory measure of
the nature of man” (Burridge 1969:112), ’

This "measure of man" is what gives significanée to the
Cargo prophet;‘ In himself the prophet symbolizes a synthesis of
Kanaka and moral European which resolves the Kanaka dilemma of
disenfranchisement and inability to bring the EurOpean»into a
relationship of mutuality. To be truly equivalent to another and
therefore to be unobligated to him~-~this truly was redemption and
salvation, And here in the, prophet of the myth-dream was one who
had so transcended the barriers between Kanaka and moral European
as to stand.'not in a relation of equivalence only, but as an

amalgam of both men, a New lfan, the fulfillment of Kanaka aspirat-

ions and the total validation of the myth~-dream,
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Strangely, perhaps sadly, the prophct is doomed to failure,
On the one hand, if Administration officer or missionary respond
to the Cargo protest as moral Europeans, then they will assume
the place of the prophet or at least, make him unnecessary: .

The European, and chiefly administrative'prOblem, is to work
out how to enter the copperative role and so short-circuit the
need for charismatic arficulation, That is, if adninistrative
officers could keep abreast of the myth-dream, themselves re- .

ducing the moral principles contained therein into political
activities, it would be reasonalbe to expect Cargo cults to

die out (Burridge 1960:245),

On the other hand, the prophet could not possibly succeed
because the New Man the prophet symbolized in the myth-dream was
larger than life and an unrealizable amalgam, The prophetic role
was not to be that of a Moses leading his pecple to the Promised
Melanesian Land but to feed the myth-dream, to sustain it, to con-
tribute his personal significance to it so that,thus augmented,
it would endure into the future until the neit,crisis and the next
new set of imponderzbles caused a demand for a shift within the
“mythic content, For the prophet the myth-dream was his chrysall-
is-~he emerged much more resplendent than'history had ever view-
ed him but true with the axiomatic truth of the myth-dream, The
myth-dream made hims | '

evsothe charismatic figure, it would seem, the center of a
Cargo movement, may or may not have abilities of his own. But
because of some qualities he may have, of because of what he
is doing, or through. ae.mere accident of time and place, he
takes the center of the stage and through the nmyth-dream other
merits are heaped on him, He himself has something, He must
have, But on the whole circumstances, the men about him,

rumors, and the community which gives the rumors validity,
actually create him (Burridge 1960:1256),

The prophet is‘a half-light phenomenon, the one figure
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clearly delineated and discernible in the undertainty of that
moment preceding the birth of a.Cargo.cult. It is his personal
tragédy that the moment of full light reveals his failure, for as
the cult moves toward its denouement there comes the complete en-
lightenment of popular realization that the goal is not yet att-
ained, the New lian still eludes them, And there begins anew the
process of shaping another myth-dream, one of whose whispered
rumors will be the failed prophet's name, and men will reminisce
wistfully of the "good time" when the prophet -was the focus of
their'hopes and the promise of their emancipation, The failed

leader now becomes the immortal -hero,
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