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PREFACE
It seems desirable to render a brief account how and when
these texts were collected, so that the reader may know
something about the collector, translator and commentator.
Still in Holland, I studied the situation in New Guinea
(especially Sentani) from 1929-1931 and then went to
Hollandia-Sentani-Genyem, but stayed there only for a few
months. In 1932 we moved to Manokwari and started to
learn the Numforese-Biak language. Then in 1933 we settled
down in Sorong (immigration area of the Biak-Numforese),
learned the Moi-language and culture, and had nearly finished the investigation when world war II ended the first
period in 1942. All the texts collected, field-notes on the Moi
and Betew (Biak immigrants) were confiscated and afterwards all burnt. Some of the most valuable notes we took
with us in the prison-camps, but in vain : these shamanistic
drawings were suspect and confiscated also.
About the shamanistic drawings and systems two publications appeared just before the war (1939, 1941-42). More
about them is to follow. So about 150 texts (80 Moi, others
Biak, Betew, etc) were all lost. After the war (1948-'54) I
studied cultural anthropology at the university of Leyden
under the guidance of the late Professor J. P. B. de Josselin
de Jong. In 1952 during some months additional material
was collected in Biak and Sorong, in order to complete my
thesis Ph. D. in cultural anthropology, which was achieved
in 1954. (Translation in English : "Koreri, the Messianic
movements in the Biak-Numfor culture area" then with additional data up to 1972).
After 1954 we went back once more and stayed in the
field until the end of 1962. My main task was missionary
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work, but in the mean-time I did field research wherever
possible using the two languages mentioned already and the
lingua franca Indonesian.
The greatest stumblingblock for every fieldworker is the
great variety of languages and cultures. In the Sorong area
alone there were about 15. We now lived in Hollandia, making
long trips into the field and got the possibility, later on the
task, to do researchwork among the Sentani-Skow-Sarmi river
Tor, Sawar-Bagaiserwar; Japen, Sorong (Moi) and the Tehit,
Mejbrat in the Birds-Head peninsula. Once more our collection of texts multiplied, not least with the assistance of
my friend P. C. Bothoff, Director of the Teachers Training
College, who put at my disposal the texts collected by his
students; I. S. Kijne had a great number of texts alas most
of them in the Windesi and Wandamen language. From the
late F. J. F. van Hasselt I inherited Numforese and Swandirbu
texts, written by P. Wandow, J. Rumbruren, P. Rumbekwan.
Very greatful am I to K. W. Galis Ph. D, D. Griffioen from
South New-Guinea, and not least to Jac. Hoogerbrugge who
gave permission to quote from his booklet about Sentani.
Of the unpublished collections I made use to complete an
all-round picture. Many times I had to use the medium of the
Indonesian language, an unavoidable medium and a great
help in this multilingual country.
As a great many of texts are at my disposal I could check
the texts by way of comparison. The most characteristic ones
were selected and given in a somewhat artificial scheme. But we
are aware of the negative aspects of this method. For texts
should be given in the context of their cultures. In order to
cope with these difficulties we tried to give in the notes as
much data as possible and mentioned in the bibliography
the available publications dealing with these cultures.
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This was at least a possibility to save these texts from
oblivion, for there are already too many lost forever, or
"burried" in unknown corners as "unpublished fieldnotes" :
inheritances from former times.
We aim to give these texts in at least three volumes. The
first one : "Origin and sources of life", the second one : "The
Threat to Life and the Defence of Life", and the third one
about the Birds Head Peninsula : concerning the Moi, Tehit
and Mejbrat, in the context of their culture in brief.
The first text from Southern Irian I translated, as it is a
remarkable specimen about the origin of earth and men,
while most tribes take the creation of the earth for granted,
whereas they elaborate about the coming into existence of
men, animals, rivers, the sea, lakes, bays etc.
I tried to translate as near as possible to the original texts,
and the result must be a more or less clumsy English or at
least stiff and sometimes seeming lifeless. Without the help of
my friends H. J. van der Poll and his wife (he lived in South
Africa and the U.S.) I hardly could have succeeded. I am very
thankful to both of them and also to Mrs. Van Baaren,
who gave the whole her finishing touch. Now and then it must
have been "a firm grip".
Simon Kooyman Ph. D. was so kind as to read the introduction critically and his suggestions were most valuable.
B. A. van Proosdij Ph. D. gave directives concerning the
selection and the translation of the texts. It goes without
saying that I have to thank many friends and colleagues but
also that the whole responsibility for the composition, the
notes and the translation rests upon my own shoulders since
in most cases I translated directly from one of the Irianese or
Indonesian language, however some texts were translated into
the Dutch language. I nevertheless hope the "sparks of the
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mythical reality from the past" will come to life again and
enflame and brighten our insight in the most remarkable
world of the ' hidden language".
The titles of the myths I brought in accordance with the
context, in order to make this clear from the very onset and
an index superfluous. Originally the myth only bears the name
of the most important personality operating in the narrative.
Sometimes the texts are named as follows : tale about the
first human beings, or : about the origin of fire, the moon etc.
I selected the most complete ones and had to leave out
many variants, but not always. Sometimes these variants
were necessary to explain how people living in each other's
vicinity nevertheless have quite different ideas about the
same important happenings. Compare for instance the notes
about the first text.
A feeling of independency is always present even in the
most deeply rooted conviction. Variations are as many as
dialects present and therefore these tales are seldom boring,
embedded in the local culture they give a lively descriptions
of cultural reality.
F.C.K.
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INTRODUCTION
"Plusieurs choses certaines sont contradites, plusieurs
fausses passent sans contradictions; ni la contrediction
n'est marque de fausseté, ni 1'incontradiction n'est marque
de verité."
Blaise Pascal : Pensées

1. Myth : religion and reality
Because of the difference between the two phenomena,
world-and tribal 'religions', it seems necessary to explain
why in this series of religious texts attention is asked for
oral tradition too.
The greatest difference seems to be the form and the
process by which the transference to the succeeding generations took and still takes place.
But more important is the fact that oral traditions, shaped
into the myths, are always on the move along with the culture
of a community in a given time and place.
Therefore the dynamic character of the myths is always
manifest, as a diachronic investigation will show. This timeperspective is mostly due to a certain kind of acculturation.
In order to cope with the ever-changing circumstances, situations, contacts, myth avoids fixation and termination, its
character is flexability.
The method is rather reformulation, instead of the interpretation or re-interpretation usually applied for the texts
of the world religions. One of my informants from the
Humboldtbay made this point very clear to me in his rather
worrying remark : "In putting down our myths and legislative rules in writing you just kill them". He meant to
say : "To fixate or stabilize a progressing living reality
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means to cut it off from accompanying the living community". As will be shown in our oral texts the society
accepts new elements and names and gives (in the Myths)
account of the changing situations, but (and this is important)
by way of a strict traditional system or scheme.
But the most important feature of the oral texts is the fact
that they are concerned with an undifferentiated totality and
wholeness. The specific religious elements cannot be singled
out without damaging this totality, and the same holds
good for every aspect of the culture. The three main aspects
(religious, social and economic) are interdependent. In our
texts we see clearly the "mixing-up" of all aspects of culture.
This only seems to be confusing, for this reality embraces
life as a whole, it is a complex in which the heart of the community beats the rythm.
And this religious aspect of the tribal cultures is the justification and the reason why myths of the oral traditions may
be called religious texts (cf. also : G. W. Locher : 1932/7).
We suggest therefore the following definition : Myths are
religious convictions laid down in dramatic expressions and
symbols limited by tradition, which determine and accompany
the community."
Why religious conviction or "truth" ? (cf. J. van Baal 1966 :
205, "Myths are religious truth in story-form").
Because it is a fact that religion presupposes the supernatural reality and in the minds of the people under discussion
here this reality is all-embracing, the physical as well as the
metaphysical (the physical counterpart of reality is regarded
as the revelation of the supernatural life-power).
Therefore we encounter here an undifferentiated reality,
including matter and mind terrestrial as well as superterrestrial existence, heaven and earth, the living (and this is very
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important) the dead, the ancestors. "It is religion which gives
to culture ultimate orientation and direction" (E. C. O. Ilogu
1974:9).
In this world-view limits and boundaries are (at least in
the tales) neglected, and this view of the "universe" (taken
in the most literal meaning of the word) is mirrored in the
main aspects of culture, but especially in the myths and in
the rituals corresponding with them.
Another crucial problem in the myths is the specific form
and metaphors applied. They seem and are indeed sometimes absurd, trivial and abhorrent as nightmares.
After our first thorough contacts and investigation in the
field (1931-1942) we tried to explain this in the following statement : "The stories and tales about supernatural reality are
deliberately given in dramas contradicting the normal terrestrial sequence of events, causes and effects in nature and
human life. To grasp reality in its totality the people here
do not rely upon or attempt very profound reasoning resulting
in formulas, on the contrary. Myths tell us about impossibilities, illogical happenings, in order to draw attention to the
fact that they are, by this means, pointing to the supernatural, numinous reality." Twenty years later I found my
description of the world-view under discussion most clearly expressed by E. E. Evans-Pritchard (1962:179), where he states :
"...the very improbabilities, even absurdities in many myths are not to
be taken literally, and hence as naivity and credulity, but are the essence
of myth, which just because the events lie outside human experiences, demands
an act of will and imagination" (italics FCK).

Another problem, however, we have to face is the fairy-tale
element. In the Numforese language two different words
are used : kakofen (fairy tale) and kakaik (myth). The first
category consists of animals who behave like human beings,
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they talk, use tricks and deceive eachother. They have nearly
always an aetiological character, but they are sometimes part
of a myth, and these fairy-tale parts are told to children and
uninitiated and often to strangers (cf. our texts A2 and note).
J. van Baal in his important voluminous study "Dema" (1966)
states :
"...there are only few Marind who are good tellers of myths. Not everybody
among them is interested in mythology. Very often they only tell a fragment ... selecting just that part which, for some reason or other, take their
fancy at that particular moment" (ibid. : 206).

And more clearly yet :
"Often the people themselves do not have separate terms for story and
myth. Whether the story is a myth or just a story has to be decided from the
attitudes of storyteller and listener. Even that is not always a reliable
criterion. It often happens that myths are told to the field-worker without
any proof that the relater believes his stories to be myths, that is, religious
truth" (ibid. : 205).

From all this we may conclude : there are in reality neither
clearcut entities nor complexes of tales simply named myths
and others fairy-tales.
Some psychologists even go so far as to annex the fairy-tales
to the realm of myth, be it a special kind of myth.
C. J. Schuurman, 1946, said :
"Fairy-tales give an independent account or translation of a mythical
consciousness, but they have a character of their own and are therefore to
be regarded as a special form of myths." (1946:16)

This statement would certainly not have been agreed to
by the cultural anthropologists some years ago. Nowadays
one is not so sure anymore. The experience of Van Baal
(1966:205-208) seems to me commonly agreed upon. He states :
"In some situations the distinction between myth and story dealing with
the supernatural loses a great deal of its applicability, both are expressions
of the people's experience of something supernatural" (1966:206).
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Scientifically speaking myth is man-made, but it is an
answer or reaction to an ultimate supernatural reality recognized and believed in by man all over the world. This religious
consciousness is a fact sometimes even a compelling force
which urges human beings to answer.
This answer can be given in dramatized form (myths) and
this form may be analyzed in a scientific way.
The answer can be given in a more or less dogmatic way
too, and is as such liable to criticism, but the ultimate reality
escapes strict formulation and is as such-sui generis-inaccessible.
Baffled by the story-tellers and sometimes, after having
learned the language used, deeply struck by the remarkable
meaning in these tales, it may not be surprising we learn to
visualize as the people involved do, and to feel what they
mean.
We are enabled to voice this "hidden meaning" after having
grasped the general attitude of the informants and their
people.
Though having to converse in Spanish (a strange tongue for
both of them) C. Castaneda tried to perform this miracle and
laid in the mouth of his informant, Juan Matus, a Yaqui
Indian sorcerer the following world-view, which holds true
for the Papuans (Irianese) as well :
"For me the world is weird because it is stupendous, awesome, mysterious,
unfathomable..." (1974:81).

2.

World-view and universe

While writing this title down I hesitate, for we must avoid
the impression of an existing, clear-cut ontology or cosmology.
Theoretical interest seldom seems to be the cause of consi-
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deration, but does exist. J. P. B. de Josselin de Jong once
stated (1937:167) :
"...archaic cosmology is never in the first place popular cosmography,
essentially it is not popular cosmography at all, the latter element being
always a by-product, the fairy-element in the myth" (instead of "not popular"
we should prefer : "no cosmography" K.).

In my thesis (1954, English in 1972) I wrote :
"What is curious about the myths is not that they have been composed
but that they are believed. Belief, though depends on the existence of a
specific tradition. Every myth must contain a point of contact for identification. Not everything is believed or suitable for being handed over to later
generations. A mythology without a system would be chaotic, it would not
provide an acceptable basis for society" (Kamma, 1972 : 65).

Besides the questionmark which has to be put about the
"not being curious of the composition", another very important problem arises, namely : whether the system (Levy
Strauss would say structure) is deliberately structured while
it forms the basis and gives a special shape to the way-ofthought.
Exactly formulated and clear statements are rare, but
nevertheless they do exist. But are these systems, concepts
or structures unconsciously present ? Many answer are given
in the course of time.
These explanations of the myths and tales during more than
2500 years show nearly every aspect of this remarkable
phenomenon.
From the explanation of Euhemeros the Greek philosopher
(mythical dramatis personae were once historical persons)
up to Levy-Strauss with his so called structuralism (mythology is based on an unconsious structure) is a far cry indeed.
And it seems to me that, concerning the just mentioned
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basic statement, Van Baal (1971:212) has rightly raised the
question : "... how unconscious is the unconscious ?". And :
"Levy-Strauss over-emphazises the part of the unconscious and neglects
the contributions of culture and conscious life. Actually the notion of the
unconscious is a dangerous notion, which ought to be tabooed. As a reification
of the laws governing man's spiritual life, the notion of the unconscious
necessarily leads to mystifications. It did so with Jung, up to an extent it
does so to day even with Levy-Strauss".

To this clear statement may be added the consideration
whether structuralism does not lead us dangerously near
again to the road of Levy Bruhl, who impressed the scholars
in the years after World War I, with his "mentalité primitive".
According to Locher however Levy-Strauss denies this danger" : myths are no product of prelogical thinking" as Levy Bruhl concluded (Locher 1973:205).
Our personal opinion has considerably changed by communication in the "field" and even more after the study of
the texts of the Bird's Head Peninsula of New-Guinea (Irian).
I was most strongly impressed by the discovery of the meaning
of the secret men's societies. Being initiated into the secrets
of three different societies (the Kambik of the Moi-people,
the Jewon of the Tehit and the Samu-Won of the Mejbrat)
I had to take an oath to keep these secrets. From 1960 until
1974 I did so, but in the year last mentioned I got permission
to disclose and publish what is behind the curtain. We intend
to do so in the Nisaba series, in our third contribution. Important for us is now what appeared to be the core, the very heart
of these secrets as the informants put it, namely : "We use
symbols for the children and women (and strangers, K.)
but only the initiated know the real meaning of these symbols".
Remarkable is the fact that in his thesis concerning the
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boys' initiation among the Wagenia of Kisangani (Zaire)
Andre Droogers concludes :
"Culture is taken to mean the capacity of man to use symbols to structure
his way of life. The order thus created is only seemingly constant. Symbolic
structures make man, but man also makes symbolic structures. Though man
is subject to his culture, and accepts large parts of it without asking questions,
he is also able to change the symbolic structures, changing the symbols, or
the structures, or both.
The Wagenia initiation is an example of this position of man as agens
and patiens of symbol systems, ordering and reordering symbols" (1974:278).

Holding in mind the above-mentioned fact we are led to
the assumption "the real world-view of the inhabitants
consists of the conscious use of symbols, and these symbols
point to a supernatural reality, the ultimate power".
Only what is believed stimulates to action in accordance
with this conviction. Therefore one finds in nearly every myth
and often in folktales also indications and explanations about
the position of, and even more about the functions which a
member of a group is obliged to perform. This not only holds
good for the more ritualistic, but for the practical and even
more the political activities as well.
Bearing in mind the ultimate foundation always explained
and eagerly elaborated on, we may perhaps put the question
whether" profane activities as such" do really exist and if
everything is not embedded in religious consciousness. This
assumption is not meant to lead to the conclusion that we meet
here with the so-called "eastern mentality in which religion
plays a dominant part". It is much more the point of departure
and here we encounter the following (systematized) features
of the world-view of the Biak-Numforese in the first place :
1. Life-Power incorporated in the arch of the sky, called
Manseren Nangi (The Lord Sky or Firmament).
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2. Life is derived from the ultimate life-power and reveals
itself in a great variety.
3. One of these varieties is the human being, who lives by the
grace of nank (mana).
4. Some human beings are specially gifted and this charismatic quality they owe to Nangi. Sometimes this quality
is inherited and derived from the uaropo (spirits) (: ascribed
status, very important among the Sentani-people) others
achieve this quality by their deeds (: achieved status, more
important in the Geelvinkbay area).
5. Man gets the feeling of being on the same level as every
living creature, animals and everything that grows and
eventually dies included.
Impressed by the geographic surrounding, awed by the
natural phenomena it seems impossible to him that all this
exists and happens without an intention. Man himself experiences the birth of children, the growth to maturity and the
unavoidable old age and decline of strength ending in death.
All this man has in common with animals and trees, plants
etc. Every living being and even strangely shaped rocks
and impressive mountains and hills, every being, every thing
came into existence. Once upon a time they were not yet there.
Therefore every life, to begin with, must be a revelation
of the one and ultimate and overwhelming life-power. There
are only quantitative and hardly qualitative differences, but
everything has its own place, relation and function within a
homogeneous group and a specific system is the foundation of
such groups. All these groups together form the universal
totality.
But neither the system nor the structure means life. They
are only the backbone and taken for granted. No "primitive"
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man is systemridden, this seems to be the privilege and even
the joy of the outsider who really is able to discover more
systems and structures than the people involved are aware of,
but he is at the same time not able to live or give life within the
limits of the structures he discovers or builds.
And let it be clear from the very start: myths form a hidden
language. During about 2500 years students have been
baffled by this phenomemon and have tried to solve the"
hidden problems and offered "the key" to the real background
problem. And yet, despite of the many different solutions,
nearly everyone of them (cf. J. de Vries 1961, about the
history of the investigation concerning myths), I repeat :
nearly everyone sometimes hit the mark, at least marginal.
Indeed we are reminded at Goethes sentence : "Viel Irrtum
und ein Bischen Wahrheit" (Faust). But the remarkable fact
remains that neither a student nor an especially gifted
"fact-finder" has ever succeeded in putting together these
truth-elements into an acceptable general and overall picture.
D. Bidney once wrote :"
"The great myths are those to which moderns ascribe an implicit, or latent,
symbolic truth-value which may never have been intended by their originators.
The great myths lend themselves to a variety of symbolic interpretations,
and their greatness lies precisely in their prolific suggestiveness for the
creative imagination of the sensitive artist" (1953: 301).

And the ideas and suggestions of the students were as
prolific as the imaginations of the originators, and even more
so as they were not under control of a close-knit and wellintegrated community. Bidney warns against this kind of
mythology :
"I am inclined ... to the view that there is no one single symbolic interpretation of a given myth which is the correct one and that all attempts
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at a monistic, "scientific" mythology designed to reduce all myths to a
single type are bound to be discredited eventually. In their attempt to
rationalize the symbolic significance of ancient myths, philosophers, theologians, ethnologists, folklorists and psychologists have sought for a single
type of reality or a single type of truth underlying the variety of mythological
expressions and thereby have only succeeded in inventing" scientific"
myths of their own" (Bidney 1953:302).

I am inclined to the view that the people involved know a
great deal more about backgroundsystems and structures than
the Western scholars are prepared to admit thus far.
It would be a curious thing concerning myth, if the people
themselves were the only ones not to understand the backbone
of their own myth structure.
This must be a wrong conclusion, as I am sure the future
will show or even prove. My personal experience I already
mentioned, Droogers conclusions from Africa are another
proof. That these should be the only ones seems impossible.
The Papuans (Irianese) however are aware of the fact that
their tales when taken literally make no sense, but feeling
sometimes themselves unable or unwilling (it may even be
taboo), to explain the background to strangers, time and again
the informants will say or write : "Of course this is nonsense
of our ancestors, they were stupid". I left these evaluations
out of the texts, but at least 1/4 of the writings of the pupils
of the teacher training college, marked B. S., made this remark
or something like it. Sometimes, and even very often at the
borders of the different tribes, melodies, dances, songs, names
etc. are borrowed or bought. As a member of a jury on the
occasion of a dance-show by different tribes in Sentani, I
discovered that even 2/3 of the performances were not of
their own traditional stock, hence neither meaning of the
words they sang, nor that of the adornments was exactly
known. The same applies to the songs I heard from the Biak

12

INTRODUCTION

people. Of course there were many original Biak, but some
were borrowed or bought from the island of Japen (Sup Arwa
as they name it) or even from the Island of Mapia.
This made translation nearly impossible and comment on
the songs also.
3.

Cosmological features in the world-view

The use of the word "cosmology" has to be understood as
being rather inductive than deductive. Terms like philosophy
and ontology presuppose an intentional or premeditated aim
i.e. a theory in which contradictions are avoided in order to
obtain a more or less closed system of thought.
But the people concerned are in no way interested in such
a theoretical thought-system.
What they want though is a suitable explanation. This
nearly always concerns practical matters, events that occur
and phenomena experienced or witnessed.
Sometimes this will lead onto a completely wrong track, as
far as truth and reality is concerned. For instance the principle : post hoc, ergo propter hoc.
Nevertheless some main lines may be sketched.
In rough outlines we may state that the experience of man
has led him to the assumption of an apparently strong
dualism, it may even be characterized as "a dialectical
attitude of mind" deduced from the phenomena in nature
and human life-experiences. The well-known principle of
cosmic dualism is one of its features.
Voiced by the shamanistic practitioners, though hardly by
the common members of the groups concerned the Biak
immigrants in the Raja-Empat area assume two complementary realms :
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1. The world of the wind (dunia wam; dunia=world; wam=
wind). The meaning is : the invisible, supernatural, spiritual
realm and the concept of the holy.
2. The world of the body (dunia baken; baken=body). The
meaning is the visible objects, matter.
With his body a man is a part of the second, with his soul,
his life, he is part of the first one.
The dunia-baken forms the limit, the borderline within
which the dunia warn lives and moves and is sometimes
within reach of the humans, but mostly beyond their life and
hands. In the myths however these borderlines are often
neglected. This possibility points to a primeval state and
situation in which the totality of these two worlds still existed.
Neither had division taken place between "warn" and "baken"
"heaven and earth" nor were the human beings scattered and
dispersed over the surface of this earth. Terrestrial dwellingplaces were not yet determined as nowadays. The term "primeval" is used in many texts. The myth therefore recalls
and brings to mind that time in which the most essential
events in human existence and in the cosmos took place.
Therefore myths belong essentially to a sacred sphere, but
they do not remain in the primeval time to give a picture
of that time only.
One of the remarkable features is exactly that they form
a continuing stream, adopting foreign elements, absorbing
or explaining everything important, but at the same time
colouring these new elements, transforming them so that
they fit into the total picture and the character of the original
traditional themes. It is therefore that the time-perspective,
the diachronic features are of great importance, as they
often caused the differences and variations of the same myth.
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4. The stratification of the universe
The geographic situation (mountains, caves, and the like)
is often reflected in the world-view of the people concerned.
Around the Sentani-lake area and the coastal villages the
mighty mountain Dafonsero (on the maps named Cyclops)
dominates the whole landscape. Relatively spoken not very
high (about 3000 meters, just as high as the Arfak-mountain
near the bay of Dore (Manokwari) but very impressive
because the Davonsero stands an isolated giant and mirrors
his shape in the surface of lake Sentani, or has clouds whirling
around his top.
The layers of the universe as seen by the Sentani people
are therefore threefold. The upperworld, resting on top of
the mountains, the human world (the terrestrial abode from
the bottom of the lake to the top of mount Davonsero) and
the underworld.
In the Geelvinkbay area four layers are mentioned and
drawn by the shamanistic medicine-men in the Raja Empat
area (Sorong).
1. The Sky (Nangi), the abode of Manseren Nangi, but more
exactly Lord or God Sky, the starry arch of the firmament
which is so impressive in clear nights during the period when
the moon is dark. Man is at such times conscious of the universe and all its mysteries stooping down over him. The
Lord Sky (Mans(e)ren Nangi) is worshipped as the high-God,
and oaths are taken at such times with the introduction by a
leading old man : "Hi, brethren, the sky is very near, our oath
will be powerful now". It is told and drawn that the souls of
those decapitated have gone astray and at last found a
dwelling-place in the Milky Way. Their shapes are not unlike
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the "life-symbol" (anch) in the hieroglyphs of the old
Egyptians.
2. The world of the clouds (Mandep). This layer consists
of the worlds and the spheres of the four main wind quarters,
each one with his own over-Lord, here named Korano (king,
chief). The Eastern and the Northern wind-Lords are welldisposed or benign towards men, but the other two harbour
malignant spirits. West and South are inhabited by evil and
adverse powers as far as mankind is concerned. Therefore the
starry Sky and the world of the winds (clouds) are also the
abode of the Great Evil, the Korano Faknik (Lord of the evil
spirits).
3. The earth of man (dunia snonkaku). The terrestrial surface
divided into land(sup) and sea(swan), living-place of man in
his first earthly life. But this earth is also the battlefield of
the supernatural powers, mentioned sub 2. The aim of these
malignant powers seems to be the destroying of human
beings and stealing away their souls.
4. The underworld (jenaibu) abode of the dead. This location
includes different spots and has different names accordingly.
4a. The inside of the earth (among the Birds Head Tribes :
the tops of mountains and even hills). The gates to the abode
of the dead are the caves, deep wells and high trees, among
others the banyan. The way to the bowels of the earth is
found inside the trunk and the roots.
4b. The bottom of the sea. The gate here is formed by the
caves on small islands, especially Numfor, Meosbefondi and
the islet Entsjau (Kaju Puluh), near Jayapura. On Meosbefondi
is a deep well. The dead peoples, souls emerge every now and
then to the surface, and sit on the beach of the islet, hence the
name : jèn (beach, sand) aibu (the dead). Different islands
and mountains are named, even among the same tribe. It
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seems as if the inhabitants of each village have separate
dwellingplaces for their dead as well. Sometimes a general
term and the indication : land or abode of the dead is named
in the texts.
But the inside of the earth is not only the dwellingplace
of the ancestors and the dead, but also the source of rejuvinating energy. Everything growing comes from the inside of
the earth, therefore she is the source of life and the ultimate
dwelling-place for man : eternity is there.
5.

The geographic-and the mythical East and West

According to the opinions of nearly all the inhabitants of
Irian (Western New Guinea) the horizon, the sky-line in the
far East and the far West forms the connection between
heaven (the sky) and earth. In the East the life-giving powers
have their abode and the sun gets the opportunity to arise out
of the embrace of the night and the underworld, but only
with the assistance of dwarfs with a turning-wheel does he
succeed.
To be sure there is the possibility of a fifth stratum here :
the world of darkness underneath the terrestrial surface which
is of course flat. This is meant when "underworld" is mentioned, when the sun and death are concerned.
For the West is the location of the gate to this underworld.
It is the residence of the dangerous Lord of the Western wind
as well, and therefore the source of the Western stormmonsoon. The gales and high waves with their thundering
breakers and surfs pounding the reefs and beaches are impressive and threatening indeed. The difference between the
geographic and mythical West however is noteworthy. The
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first mentioned contains a challenge to the navigators in
their big seagoing and seaworthy canoes, but at the same time
the journey to the West is "the dangerous and perilous way
of every life". One hardly forgets that the West is the realm
of death as the East is the origin of life.
Hence when East or West are mentioned in a narrative
it does not always mean the geographic West or East, but
often "the life journey".
6. The symbolic meaning of the animals in the myths
We have seen already that an animal is one of the expositions in which life reveals and expresses itself.
Most of the tales concerning the primeval age give the
clear impression that human beings and animals were not
yet separated and accordingly there was not yet a fundamental difference between the two categories of living beings.
I.e. human beings were able to metamorphose themselves
into the disguise of an animal and the reverse. But : not all
animals could serve this purpose. Mostly the animals chosen
are very familiar to the people and even frightening e.g. the
crocodiles and big snakes.
In the second part of our oral religious texts in Nisaba we
will try to give a more extensive account of this topic, especially concerning the snake and/or dragon. A few remarks
may suffice here. Sometimes the metamorphosis is a kind
of disguise intentionally accomplished to try the minds and
intentions and the characters of people involved in the tale
as well.
It seems that in some tales there is an arising consciousness
of a kind of evolutionary process. For instance the sequence :
banyan-tree; animals, human beings. However, reverse events
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and regressive powers are at work at the same time, i.e. it
often happens that human beings are transformed and metamorphosed into animals. The myths of the great floods later
on will show this fact more clearly.
The point concerning the disguise often seems a kind of
moral or ethical and educational lesson : Those who rely on
their eyesight only are bound to be deceived and disappointed.
Reality is in fact not always what it looks like. Behind the
overt appearance is always the covered, disguised reality.
Remarkable : it is nearly always the youngest and most
humble one of several sisters, or a child who recognizes
this" hidden reality". The most dreadful appearance often
harbours a noble character and the ideal human being, and
this one becomes the giver of life and wealth. The demarcationlines between the species of living beings are not strictly
drawn, hence the two of them are used as symbols presenting
an even more hidden reality. It is the human task to chose,
and his choice appeared in the myths nearly always determinant for the future of mankind and world.

SECTION A

THE CREATION OF EARTH AND MAN1
Al.

The tale of Kutaiwakerémi2

In times immemorial land did not yet exist. There were
only the sea and the air. Birds flying in the air were not yet
there, nor animals living in the sea.
There lived in the sea only two shrimps, a big and a small
one, which were able to change themselves into men who
could make land and sea. They could make animals, fishes
and birds too.
Tefafu (the deity Kutaiwakarémi, whose name it is usually avoided to pronounce) alone cannot make human beings.
He only cares for them and looks after them from their
youth until maturity, and until there are many of them and
the earth is crowded with men.
The two shrimps that live at the bottom of the sea, the
big and the small one, changed themselves into human
beings and became father and son. The name of the father
is Tefafu.
The father and the son went to the surface of the sea to
have a look at the situation there. They saw no land only
sea, much water but no dry land at all.
So they went back to the bottom of the sea in order to
take ground from there. They took some and swam to the
surface again in order to make dry earth there. They laid that
ground on the surface of the sea, went back to the bottom and
then again to the surface to see what had happened with the
bit of ground they had placed there. Then they saw that this
ground became larger all by itself. Then by itself there came
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much dry land, the earth and rivers and oceans too. At that
time there where not yet trees and living beings on that
dry land.
All by itself there came a house, in which father and son
took their abode. Nothing grew yet, nor trees. Then Tefafu
urinated on the land and on that spot a tobacco-plant grew.
This plant grew very well, became bigher and bore fruit.
Tafafu took these fruits and planted them. All by itself every
kind of tree grew from these fruits, until the dry land grew
full of them.
Father Tefafu and his son lived near the Jawibusu river,
a tributary of the river Chochi. This is the area of the Jairpeople near Tagiob.
Living there they met another Tefafu with two of his
sons. The Tefafu with his two sons arose from the earth.
According to his own explanation he owned two children,
two sons.
Tefafu who came out of the sea is very powerful, but the
Tefafu out of the earth is not able to make anything.
(Nevertheless) the sea-Tefafu and the land-Tefafu became
good friends and they lived near the river Jawibusu, the
place where the clan Mumuchagi is living now.
As the sea-Tefafu is much more powerful than the landTefafu, he commanded the other Tefafu to take care of the
three children. He himself made a trip all over the earth in
order to find out whether there was (somewhere) a place
to go and live. He saw everything he had made and it looked
very good.
He also found a place to live in, namely there where the
sun rises.
After that he went back to his namesake with the three
children, to the river Jawibusu. When he arrived at the
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other Tefafu's place he found out that his own son, who came
out of the water too, had died. Only the two children of the
earth-Tefafu were still alive. Therefore the water-Tefafu
called upon the earth-Tefafu to part with one child, to replace
his dead son.
The earth-Tefafu (however) did not agree, he refused to
give one of his sons to replace the deceased child of the
sea-Tefafu. This was the reason why the friendship between
the two Tefafus chilled. At that very moment they did not
understand each other's language any more and they separated.
When the sea-Tefafu's child died he made the earth-Tefafu
promise him to take his corpse with him wherever he should
go. And, if ever the sea-Tefafu should become angry and come
home, the land-Tefafu should not be obliged to tell the father
of the deceased son (in case he should have forgotten it)
about the promise once made.
And so it happened after the separation between the two
Tefafus. The two children of the earth-Tefafu remained where
they were and (their father) took the corpse of the seaTefafu's son along with him when he left for the place where
the sun sets. His own children stayed behind.
The sea-Tefafu also went away. He took the direction to
where the sun rises and he did not take anything with him.
The two children of the earth-Tefafu stayed near the
Jawibusu river. Later on they disappeared and became the
owners of the area near that river. Therefore until now the
people (living) there pay homage to that spot and are still
afraid of it. Once a year or so the people of the Numuchagi-clan
offer a sacrifice on that (historical) place.
Tefafu of the earth went to the West, to the place where
the sun sets and remained there. "His offspring multiplied
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and is coming back now much more powerful than we are.
Their name is Chochi3 (Jair-language) or Kwai (Kombaylanguage). They come to administer us (coming from the sea)
or they bring the Gospel".
The descendants of the sea-Tefafu are the perfect ones,
they are the people of the Jair and the Kombay, because they
are descended from the perfect Tefafu.
People with another skin colour and straight hair descend
from the imperfect Tefafu, who went to the West with the
corpse of the child of the perfect Tefafu.
Tefafu of the sea who went to the east, to the place where
the sun rises, did not walk always straight on. He crossed
the whole area from the Jairs and the Kombays, until he
grew (became) old and arrived at the border of the tribe-area.
Nowadays he lives at a place bearing the name of Vamini,
a tributary of the Kasuari river which in its turn is a big
tributary of the Digul river. That is the place of the Wiwobunachujocho clan. This clan gets orders directly from Tefafu
and passes them on to other clans. Tefafu remains all by
himself in the place Vamini, nobody accompanies him.
On a certain day he walked along the river Vamini and he
heard a child crying. He went in the direction of that noise
and saw there a boy and a girl.
He asked the two whence they came and where their
mother was. They answered : "We dont know where we come
from and we have no mother. The only thing we know is
we came out of the eggs of a lizard. Our mother is a lizard".
Tefafu took the two children and took care of them until
they became big and strong.
To the boy he gave the name Adama, and the girl he
named Efama.
From these two all human beings are descended, after a

THE CREATION OP EARTH AND MAN

23

very long time. But these people were really not yet perfect.
They were very disobedient, they had a big scrotum, very
big ears and their skin was scaly and they didn't give honor
to Tefafu. Tefafu himself saw clearly that these people were
not in conformity with his own appearance.
Therefore he took two children, a bov and a girl and put
the two in a bamboo-tube. Then he destroyed the whole of
mankind by fire and after the fire with water, which covered
the whole dry earth. The two children in their bamboo-tube
drifted away on the big flood (water).
When the earth became dry again the two came out of
their tube and multiplied until there were many people (again).
All this happened three times, while man was still not yet
perfect. Only after three times (of catastrophe and rebirth)
Tefafu saw this kind of people were now perfect.
These perfect ones multiplied until there were very many.
The Jairs and the Kombays are descendants of those perfect
people.
Tefafu now nominated representatives of the tribes in
order to represent them. Each clan has its own representative.
Nowadays Tefafu is only sleeping.4 He does not walk hither
and thither any more. He does not stand (on his feet), he
does not sit down, he is only sleeping.
When there happens to be an earthquake it is caused by
the fact that Tefafu turns himself over on his other side.
A small trembling of the earth means Tefafu is lifting his
head.
When he turns himself over from left to right and back
again this will cause a big earthquake.
If Tefafu were to be roused up and walk the whole earth
would be destroyed and all life wiped out, all the animals
would die. Therefore sacrifices must always be brought
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to his representatives. But the sacrifices are only allowed
if Tefafu himself will ask for them by means of his representatives. The people ask these representatives what
kind of sacrifices are wanted. If Tefafu asks for an entire
pig, people will bring the animal, still living, to the place
where sacrifices are usually delivered. They put their heirlooms5 on top of the sacrifices and kill the animal with arrows.
A child of about 12-14 years of age is allowed to shoot.
Only a man who has never committed adultery is allowed to
shoot. After the killing the pig is cut into pieces and then the
people have to wait a moment until a bird gives a cry or a
fly comes and settles on the meat. This is a token that Tefafu
has accepted the sacrifice. No women nor small children are
allowed to be present. The men present will eat the pork,
mostly mixed with sago. The bones of the pig are disposed
on the same spot and left there, only the heirlooms are taken
back home.
After the ceremony is over the men make a joyful outcry
and leave (for their homes).
The spirits of the deceased ancestors have their abode in
the invisible world. Every human being posesses two souls.
The souls of the deceased go to Tefafu.
One soul goes back to the invisible world, whilst the other
goes to Tefafu.6
A2.

The banyan-tree, the source of life7

As told by our ancestors and passed on from, generation
to generation of "the history of the ancient country".
My parents told me and they said : Our ancient country,
the land of Biak grew in the following way : In the beginning
there was land, but there were no trees as many as now.
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There was, to be exact, only one single tree to be found,
namely the Banyan(asarknam). Only this tree was there but
he grew abundantly and became very big (and tall). His
leaves and branches extended and gave a marvellous shadow.
Out of this banyan tree all other trees sprouted and all
kind of animals originated (of his trunk and branches).
The narrative mentioned runs as follows : The chief-clan
(ER) at the beginning was born of the two animals the crocodile and the iguana. The crocodile was a man and the iguana
was a woman. My parents told me : We saw them and they
looked like animals, but the two of them were in reality
human beings. They, the two of them, gave birth to us.
On a certain day they, the two, quarreled about a certain
object, namely a triton's shell (kbur).
The woman (the iguana) said she wanted the shell so that
if it should happen that the children, boys and girls should
start to cry and weep, she could blow on the triton's shell so
that her husband the crocodile would get the message that
something was wrong at home.
But the man i.q. the crocodile said : he wanted to possess
the shell to be able, after they had made a raid and killed
people to blow the shell going back home. His wife and their
children when they heard it could be sure of the home-coming
of their husband and father with great joy.
In this manner the two quarreled over the shell for a long
time until the woman (the iguana) took hold of the body of
the shell and the man (the crocodile) seized the rim and then
the two started to pull to and fro. At the time they pulled
that shell they metamorphosed themselves into a man and a
woman (Insren Nangi) of great beauty, yes they had the
likeness of heavenly beings, Then the woman started to cry
and weep, but the man did not yield and his grip on the shell
was and remained powerful.
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When the struggle went on and on, a snake (metamorphosed
into a human male) started to talk to the struggling partners,
but the snake in his appearance was like an animal, but he
really was a human male of a marvellous appearance and his
heart was longing for that woman, so he talked to sweeten
and soften her heart saying : "It is much better you let go
the shell and your husband owns the triton, because he is a
man. Then he will be able when he comes home after a succesful raid, having killed many people in war, to blow the shell
and then we all know this at once when we hear its sound".
In this manner the snake talked a long time to the iguana
and he softened her heart and diverted her attention from
the pulling. Diverted in this way she slackened her grip on
the shell. The crocodile at once took advantage of her attitude
and with a mighty pull he took the triton's shell and made
for the sea where he dived into the waves with his prize.
And this result caused the fact that now we only find the
triton's shell in the sea. When we take a living triton home
we always remark a mucus secretion from the living triton.
These are, according to the narrative, the tears of the woman.
At the mouth of the shell we clearly see until this day the
pawmarks of the crocodile, while on the opposite side the
signs of the smaller paws of the iguana are visible. (These
are the signs of the prince Crocodile and the princess Iguana).
The woman was so angry at the snake, who diverted her
attention by his "sweet talk" that she cursed the snake, so
he has no "feet" as other animals have. Among the snakes
there were some who wanted to go to the sea in order to
regain the triton's shell from the sea or the reefs, and give
the shell back to the angry woman (iguana) to appease her
anger and get her forgiveness. But when they arrived on
the reefs the crocodile had already made an agreement with
the octopus to meet the snakes and talk to them.
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But the "negotiation" meant war and an attack was made
at once, when the octopus discharged his "ink" and blinded
the eyes of the snakes so they could not find their way back
to the shore. This fact drove the snakes to recognize the
octopus as their chief and they begged a place to live in.
So they honoured him and stayed in the sea. At first the
octopus wanted them to stay near, but afterwards he nominated the jep-snake (the biggest one) as chief of the seasnakes
and made them live in the deep sea where near the reefs
the depth is black, another kind of snake, the karabas and
the adef could live and remain on the reefs wherever they
wanted.
On the day peace was achieved they agreed to call each
other nephew (napirem : fabroso).
But the snakes living in the sea with their headman were
afraid the promise made to each other by the two partners
would not be strong enough, therefore they asked with great
politeness if the octopus would talk with the crocodile in
order to persuade him to give a real token of friendship to
them.
So the octopus and the crocodile agreed and they gave the
following sign (token) : The crocodile and his grandchildren
should never wage a war against them in the sea, but the
other animals on the earth should do that always. And
after that he promised to take care that the octopus and his
grandchildren never should forget this agreement. Kais, the
octopus as the king of the sea gave a real sign namely : He
gave one of his tentacles to Jèp and he ate it and he swallowed
it as a sign (of his goodwill) and then they called one another
napirman (fabroso).
The first delegates of the snake clan did not come back,
therefore the snakes living on the continent ordered another
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delegation to the sea-snakes. One of this delegation rose and
said : "In a few moments I will go, but please rub my body
(with oil) till it shines and becomes smooth and slippery in
order that nobody will be able to get hold at my body".
Thus they rubbed his body until it became very slippery and
then he started and went in the direction of the sea.
At that time they met their brothers (now seasnakes)
and they told them about everything that had happened and
they enjoyed it and heard they had not in mind to go back
to the land. Therefore the new delegation too wanted to
stay, because the life in the sea was obviously much better
than on the shore. They had their chief there, the great Kais
and he was a creature with much patience, and he was able
to live in deep waters but on the surface too. And there was
his friend the clan crocodile, a hero. And they too were able
to live in the sea and on the land. These were the reasons why
the second delegation did not go back either. Therefore they
got the name Sakon (they stayed too) for they stayed to
live in the sea.
Some time later they decided to make an agreement with
the iguana, in order that she and the landsnakes should
acknowledge them if they were to dwell in a river. But they
were afraid of the big landsnakes, therefore they persuaded
the iguana to discuss the situation with them in the river.
And so it happened. This was the manner in which the
Wonggor (crocodil) Kasip (iguana) and Kais (octopus) got
the possibility to live in the sea, the rivers and on the surface.
And so they did, but concerning the frog, he stole life
from the water saying he too wanted to raise himself in
order to be of importance on the land also. But this resulted
in making all the animals from the land very angry so they
tried ever since to get hold of the frogs and eat them. This is
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the reason why the frogs always scream at the top of their
voices.
This happening caused all our parents to warn their kids
most strongly against stealing saying : "Everbody who steals
and gives his children to eat thereof, he will not only be
ashamed but grow also very thin and his back will become
humpy just like the back of the frog (mangroder) or the
thief".
The iguana after she lost her quarrel with the crocodile,
jumped back to the hills. There she beats with her right
paw under the arm-pit of her left one. This caused a remarkable sound. People heard this sound and decided to take as
the skin of their drums the hide of the iguana. So the drum
became the voice of the primeval mother, their ancestor
mother. The men took as their sign the triton's shell, which
is blown in all important situations : the coming back from
a succesful raid, the gathering of people on the occasion
of an important ritual.
The Wonggor, the crocodile, was used as a sign of war, the
name of heroes and to frighten everyone who does not agree
with the wishes and custom of the clans involved. Not
everyone is allowed to bear this name, nor use the crocodile
as a decorating motive on the stem of his proa / canoe.
It is even more dangerous, because the crocodile will
take revenge on people who are infringing the rules. They
have to ask permission of the clans involved first, and if
they reach an agreement they may use the crocodile motives
in their woodcarving. In former days our ancestors took care
of and fed the crocodiles and they commanded the crocodile
to punish the trespassers and evildoers, and their enemies
(cf. the notes about the fairy-tale element in this myth).
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A3.

Mangundi the creator of the Numfor people8

In the well-known myth of Mangundi which is told in
many different versions, the Numfor people elaborate on
the miracles he performed. These were very important to
them because they claimed to be created by this mythical
hero. Here we select those parts of the myth as told by the
clan Rumfabe from Numfor, in later times the pioneers who
moved to Dore, centre of the missionwork since 1855. The
informant himself, writing in his old age, has once been a
well-known Evangelist in the service of the Mission. His
version is therefore the more remarkable and he starts with
a kind of general confession concerning the creation of man
(cf. notes).
Text. In the beginning, in primeval times Allah9 created
heaven and earth. Together with everything and everyone,
human beings included, which are found and live on earth,
or are in command of the earth, is created by Allah. This
means every nation white and black living and dwelling on
the shores and mountains.
But we, the Numfor-people according to the information
of Sawari (Rumfabe) owe our existance to Mangundi. He and
his people were created in primeval time and his name was
Manserenba (no-Lord).10 on the island Biak.
(The writer then elaborates on all important events : the
poor state in which the old man, a widower lived, the meeting
with a being out of the "underworld", his long journey to
the East, arrival at Meok Wundi and the encounter with
the morning-star metamorphosed into a human being, whom
he caught while he was stealing the palm-wine of "the old
man".)
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While Manserenba was hiding himself in order to get hold
of the thief of his precious palm-wine he heard a noise as if a
certain object was bursting amid the shining light of the
morning-star Sampari. The old man terrified by the light and
the noise nevertheless caught this heavenly being and said :
"So it was you that troubled me all the time, who stole the
harvest of my garden and now you are stealing my palmwine. I am not going to turn you loose". Then Sampari became
frightened because in a few moments the sun would rise and
that would mean his death. So he gave a piece of wood to the
old man with the words ! "I will explain to you how to use
this piece of wood. You just make everything you want and
you will get it. This piece of wood will become to you as a
tree of life. When you become hungry, just knock on something
and you will get plenty of foodstuff, everything you like, even
the most miraculous things".
But Manserenba did not yield, so the heavenly being
promised him "knock with this piece of wood on the sideboards
of a dugout and the canoe will travel all by itself". No result,
the old man seemed to be most stubborn, so Sampari said:
"Whenever you should like to get a woman to marry, just
throw the fruit of the Bintangur-tree11 and you will succeed".
After this last promise the old man turned the morningstar loose and tried to practice what Sampari taught him.
He climbed into a Bintangur tree, picked one of its fruits
and prayed : "O, Lord Sky (Manseren Nangi) if you really
elected me to become Lord in this country, I will throw this
Bintangur-fruit and everything Sampari promised me will
come true".
After this prayer he threw the fruit, hit a maiden and she
became pregnant. Her relatives discovered what was going
on and when after the birth of a son, Konori, it was found
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out that the old man was the father, they destroyed the
village and moved away, leaving the young mother and child,
her brother and her husband behind and went to the island
of Jappen.
Having neither food nor water the situation became critical. The old man Manserenba, got his promises from the
Morningstar, in reality he had become Manseren Mangundi
(the Lord Himself), but his appearance was still in bad shape.
His whole skin was covered with scabies and sores and no
wonder that his wife despised him. When after three days
they became hungry and the child Konori cried for food, his
mother Ningai said to him : "Ask food from your father,
can't he give you his scabies as food ?".
Konori went to his father and passed on the words his
mother said unto him. Then Mangundi realised his magical
power he could rely upon. So he said to his son : "Come into
my room and have a good look". Thus Konori entered the
room and lo, the room was filled with every kind of food
they needed. He told his mother about the miracle his father
had performed; at first she did not believe it, but then she too
went to have a look. She saw the abundance of food, and they
ate as much as they could but there remained more than they
could eat. After they finished their meal the food-remains
vanished. Mangundi himself did not know what hunger was,
so he did not join them at their meal.
Each day Mangundi performed the same food-miracle,
until his wife, the young Ningai became bored and she said
to Mangundi : "Why didn't you perform this miracle while
our people were still here with us. Then they would certainly
not have left us". And after that she complained about the
fact that she had neither company, nor relatives near to
talk with and she said : "Why don't we take a dugout
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(wai=canoe) and join our relatives in the South, where they
must dwell now if you are really as mighty as you pretend" ?
Mangundi, ashamed by these words, went to the beach where
the debris of destroyed dugouts still were. Then he put
together some parts of a demolished dugout and prayed
saying : "O, Yes Lord Sky, if you really nominated me as
Manseren Mangundi, I will strike this remains with my
magic piece of wood in order to make a new canoe". Than
he did as he had said and lo, a new dugout was created out
of the debris. Then he went home, told his wife, her brother
and his son about the proa ready and complete on the beach.
They were amazed but gathered everything they could
take into the canoe and embarked at once. No crew was there
anyway, so Mangundi prayed again : "O, Manseren Nangi
if you really made me Manseren I will embark and the canoe
will travel all by itself". And so it happened. The canoe was
running at high speed in a southerly direction steered by
Mangundi.
Then the son woke up, and cried because he had no place
to play. Therefore Mangundi told his brother in law Saneraro :
"Cast anchor". This was done and, lo, an island rose out of
the sea, the boy went ashore, played as he liked and they
gave the new island the name of Meos Indi. After the boy had
played enough they embarked once again; the same event
took place a few moments later. So the island of Aibay came
into being. They made progress to the south and arrived at
a small rocky island; there the boy once more cried, because
he wanted a place to play on. The small island bore the
name Numfor. After constant howling of his son Mangundi
just stepped over board and walked on the surface of the sea
and everywhere he went the sea became solid ground and a
remarkably beautiful island came into existence. It was
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named Poiru (rise up), but in later days they applied the
name of the small island Numfor to the new island, (Numfor :
the holy-island) The small island is still there, seawards of
the village Pakriki.
Mangundi now felt his own personal appearance did not
fit any more in the appropriate conditions just created,
hence he again applied his magical power entrusted to him,
but not without the assistance of the High God. Therefore he
prayed once more : "Yes, O, Lord Sky (Manseren Nangi),
if you really raised me to be a Manseren let me demand this
ironwood tree to become a great fire". At the very moment
Mangundi said the words, lo, the irontree was ablaze. For
the second time Mangundi now prayed with the same words :
"Yeah, Manseren Nangi if indeed it was you who created
everything now existing on earth, I beg you Lord to let me
throw myself into the fire in order to be able to complete
all our intentions. And let my body (my skin) be transformed
into all kinds of valuables : antique china, textiles and
the like".
At that very moment he threw himself into the blazing
fire, so that his old skin was burned completely. And the
moment the old skin fell off it really was transformed into
everything valuable in the world. His own appearance had
changed entirely. His complexion was now of a marvelous
quality and he was like a young and strong man. He now
wanted to decorate his body. He prayed to the Lord Sky,
m the same words as we have heard already, and asked for a
mirror, to be able to see what he looked like. He then got a
big shell (tridacna, or chama gigas) and started with his
first experiment. He took a pair of trousers, a shirt and shoes,
and looked in his "mirror" (the shell filled with water), but
did not like what he saw. Then he tried to dress himself as a
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moslem, with a long white robe and a turban, but did not
like this either when he saw himself in the "mirror". (fanin).
At last he tried the customary way : clad with a loincloth of a
treebark named marbin, and after that decorated his body
with all kinds of "jewelry" : bracelets of beads and shells
on his arms and legs, a wonderful shell for his forehead and a
comb in his hair decorated with the crest of a crested pigeon.
He then mirrored himself and enjoyed the sight and he said :
"This is really what I wanted to be"; he only added the
tailfeathers, black and white coloured, to the comb and now
it was a real asis mambri (comb of the hero). He was now
ready to face everything to come. Contemplating his new
appearance and wanting to impress his young wife, brother-inlaw and his son, he prayed again but the content was different.
He prayed : "O, Lord Sky, if Thou indeed created me in
order to become Lord grant me a cannon that it may become
clear that Thou hast elected me to become king of Papualand".
And so he got his big gun. Than Mangundi ordered his cannon" : Hi, cannon, fire". And the cannon fired all by itself
and the first boom of the big gun echoed with a thundering
roar.
After all this happened Mangundi went back to their
dwelling-place and left the hill Orkersbari. When he returned
home he walked on the large reefs, because it was low-tide.
His son saw him coming and recognized his father at once,
but his mother could not believe her eyes and she said :
"That man coming is quite another person than your father".
But the son was right. He arrived, went into his room and
placed there all his valuables he had gained from his old
skin; then invited his son to have a look. It was overwhelming
what the boy saw. Already impressed by the boom of the
cannon and the complete metamorphosis of his father he
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now shouted from sheer joy. At first his mother was hesitating,
then full of admiration and joy, the more so as on the veranda
the sirih and pinang and betelnut12 awaited her in a bowl made
of silver (papon sarak).13 So they all lived in peace.
But not long after that famous day the woman started
to complain again, because she had no relatives and friends
around to show them their treasures (robenei) and to talk
with. Day after day Mangundi heard her complaint, but
he kept silent.
Then on a certain night he did not sleep, but was watching
the stars. He now had to perform his greatest miracle and
therefore he waited until Sampari, the morning-star rose.
He took his bow and arrows, went out of the house and
stood in front of it. Then he prayed : "Yeah, Lord Sky
(Manseren Nangi) if it is really true you made me a Lord,
create from these four arrows which I am going to plant in
the earth, four clan-houses crowded with human beings".
After this prayer he stabbed the first arrow in the ground,
and lo, a clan-house arose from the soil and Mangundi named
it Numberpon (Rumberpon : the first house). Then he tried
the second arrow and the second house appeared which he
gave the name Rumansra (the house where they eat coconut).
The third one came and received the name Angeradifu (at
the feet of the limetree), the last one made its appearance
and was therefore called Rumberpur (the last house).
When the first people of the Numberpon were created,
they came into being, but they still lived in the dark. This
means they were not yet able to talk properly. They spoke
but what they said were unintelligible utterances, but the
second house and the next ones already spoke much better
because they were dwelling in the light. The place were
they lived became a village and it was named Pakriki (the
solid one).

