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in that of all the names listed only these two have the synonymous suffix 

lapelap/lapalap.  Moreover, this match is strengthen by the fact that these 

names  have not been moved from their number one positions in the original 

ranking.  The names Paluelap and its dialectical variant, Paliuwelap have 

been been moved to the no. 1 position because of the possibility that if these 

are ranked titles, then they would rank at the top of the list because Paluelap/ 

Paliuwelap is viewed as being synonymous with Yaliulewaiy as a high-

ranking patron spirit of navigators.  No name comparable to Alulapelap, 

Gosilapalap, or Paluelap (Paliuwelap) is present in Mr. N's list, but the 

reader will recall that the ranked title of paliuwelap is given to the the 

navigator who is the oldest and wisest member of his school and that of 

paliuwelapelap to the oldest and wisest navigator from the highest ranking 

school on an island.  Using this logic, we may place the names Paliuwelap or 

Paliuwelapelap at the top of Mr. N's list to reflect their status vis-à-vis 

Weriyeng, Faaluush, etc.  In making this comparison, we find a definite 

correspondence between the names Alulapelap, Paliuwelapelap, and 

Gosilapalap.  This fact would seem to indicate that there is a strong 

association of some kind between these names and is supportive of the rival 

hypothesis that not all the names given in the above lists are indicative of 

navigation schools but may, instead, be ranked titles or classes of navigators 

separate from the schools of navigation themselves. The unaccounted for 

names of Maselelog and Tarailemetau, which have no comparable cognates 

may also be reflective of some class or rank of navigator above the schools 

of Weriyeng and Faaluush. 

 The question that must be answered at this point is, "What type of 

class or school of navigation could have possibly outranked both the 

Weriyeng and Faaluush schools of navigation?"   I have reason to believe 
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that evidence from the literature points to the former existence of one or 

more separate classes or schools of naval commanders who received special 

education in military warfare.  In the discussion above I made reference to 

the fact that Girschner describes Alulapelap in Carolinian mythology as "the 

ruler of the warriors" (1911:185).  Also mentioned above was Anulapelap's 

son, Rasim, who, like Yaliulewaiy manifests his presence in the form of a 

rainbow.  Not mentioned above is that Rasim appears in Carolinian 

mythology as a god of war (Krämer 1935:96;  G & S 1980:308).  Thus, we 

see that there are threads of evidence which link Alulapelap, Rasim, and 

Yaliulewaiy with warfare.  In addition, the name Gosilapalap is also linked 

with warfare.  The reader will recall in the discussion above that the root 

word in this name is gos "sting-ray spine" and that the name Gosilapalap 

may be literally interpreted "Greatest Sting-Ray Spine" or "Greater Effigy of 

Yaliulewaiy."  In addition, there is a connection between gos "sting-ray 

spines" and weapons used in warfare.  For instance, Krämer reported for 

Lamotrek that the sting ray spines "are greatly feared in combat" (1937:156).  

Kubary also writes about the use of sting-ray spines in warfare: 
 

 The fear of being wounded by the spine of the ray is 
quite general on the Caroline Islands, and consequently this is 
used, on all the islands, for the most dangerous spears ... on 
Mortlock, Ruk [EM: Truk] and in the west [EM: Central and 
Western Caroline Islands], it is used as a thrusting lance, or is 
used for an assuredly successful throw at very short distances 
(1889:57). 
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The following report by Bollig for Truk leaves little doubt that a spear 

spiked with the spine of a sting-ray was the favored weapon of choice: 
 

 The main weapon of the Truk people was the spear.  
Some spears are nothing but simple, pointed mangrove aerial 
roots, others are made of strong timber, the sides and the tips 
being equipped with the spike of the ray.  The spikes of the ray 
are attached to the spears by means of bast, over which coral 
chalk is rubbed (1927:107). 

 

With this evidence it is not hard to imagine a naval commander taking the 

gos "sting-ray spine" as a symbol of his rank.   

 Given the paucity of evidence concerning classes or schools of 

navigation, however, it is impossible to prove or disprove this rival 

hypothesis with certainty but there is evidence in the literature that suggests 

that war leaders received formal training in military strategy and passed 

through a graduation ceremony not unlike that discussed in connection with 

the pwo initiation ritual.  The major portion of this evidence comes from 

Truk and is related to information pertaining to itang "war leaders."  It has 

already been mentioned that itang as a class or specialization of rong 

masters on Lamotrek has been vigorously denied by Lamotrekans but this 

does not exclude the possibility that itang schools evolved from a 

specialized class or rank of navigators within individual schools of 

navigation.  The first report supporting this possibility comes from Mahony 

and concerns instruction of itang "war leaders" in Truk: 
 

 When opinion had coalesced around a particular 
individual as a good candidate for war leader, he was required 
to go through a more or less formal training program.  This 
training was similar in some respects to the schooling needed to 
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learn navigation, divination, canoe building or any of the more 
complicated arts. 
 
 When teacher and students reached some sort of mutual 
accommodation, a prospective student planted a variety of 
bananas known as iipar ('it's red') and waited for them to 
mature.  When one or more of the plants leaned sufficiently in 
the direction of the rising sun, they were considered hot enough 
to furnish the educational tools required, and training could 
commence. 
 
 Bunches of these bananas were cut down and brought to 
the men's house of the instructor.  There, groups of bananas 
were arranged on a large mat, and moved around in simulation 
of opposing flotillas of war canoes, groups of warriors, islands, 
and so forth.  They were used, in other words, as implements 
for simulating battle conditions and conducting war games 
(1970:190-191). 

 

The obvious parallel here between the education of navigators and war 

leaders is the use of "a large mat" for the purpose of arranging instructional 

aids.  The Lamotrekese expression giyegiye paliuw, or "mat for navigation," 

has a Trukese equivalent here in the expression nosen itang, or "mat for 

war."  Goodenough and Sugita say the following about "nosen itang": 
 

The mat is spread with red bananas or other items whose 
arrangements constitute the framework of instruction.  The 
pupils sit around the mat and the itang  [EM: war leaders] on it, 
giving his instruction and demonstrations  (1980:253). 

 

According to Mahony there appears also to have been an ceremony for itang 

"war leader" initiates: 
 

 There was actually a formal ceremony which marked the 
transition to war leader status.  Friendly war leaders were called 
together to participate in a feast, which began with students 
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reciting the secret chants they were supposed to have 
memorized.  As a student recited a verse, he lifted a leaf 
covering from a large bowl of breadfruit poi [EM: pounded 
breadfruit] and war leader fish.  If his recitation was correct, 
only he ate from that bowl.  For now, all the different verses 
had been pounded into his body and mind, just as all the 
different breadfruit had been pounded together to make the 
bowl of poi (1970:195, fn. 9). 

 
The above described itang initiation ritual and the pwo ceremony are 

comparable.  In the above passage, "friendly war leaders" attend the 

ceremony to test initiates knowledge of secret chants just as members from 

various navigation schools come to test the knowledge of pwofeo "new 

navigators."  In addition, the ritual use of pounded breadfruit in "a large 

bowl" over which "secret chants" are spoken may be likened to the uulong 

"ceremonial bowl" in the pwo ceremony which is uncovered by the taupwo 

"master of pwo."  Furthermore, Bollig (1927:48) writes that "the idang [EM: 

dialectical variant of itang] wear meti, a wrap similar to Gothic vestments 

and made of banana fibers" and that this garment was the itang-dress (Bollig 

1927:77).  It is very possible that this meti is a dialectical variant of the 

machiy worn by the taupwo when he performs the pwo initiation rite.  Mr. N 

explained to me that when the four machiyilepwo "vestments for pwo" are 

tied together and laid upon the uulong "ceremonial bowl" they resemble the 

Trukese marop "poncho-like cloak."  This information becomes especially 

significant when we consider that the taupwo puts on the machiyilepwo 

"vestments" for the sacred uncovering of the bowl at which time all of the 

toer "woven garments" are removed from the top of the uulong "ceremonial 

bowl."  After the woven garments are removed, the initiates are initiated as 

pwofeo "new navigators."  LeBar has stated that when marop are made from 

banana fibers they are called "meci" (1964a:155, fn. 4).  These references to 
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"meti" and "meci" suggest an ancient tie between the machiy "ritual 

vestment" worn by both navigators and war leaders as a symbol of their 

status and rank.  Moreover, the following lyrics from an itang chant 

collected by Bollig (1927:77) on Truk illustrate how the "meti" (machiy) 

mentioned below is symbolically identified with the power and status of 

itang "war leaders:"  

 
I am in the trunk of the tree, 
I walk around and I do not die. 
I am the man who travels, 
I walk and I do not die. 
Blood-stained skin, blood-stained cloak 
Tongue, juice of the blood-stained meti [EM: 
dialectical variant of machiy]. 

 

 A number of writers have remarked on the connection between the 

paliuw and itang specialists.  Bollig writes: "The polu [EM: a dialectical 

variant of paliuw] belongs to the same secret society as the idang [EM: 

itang].  What the later are on land the polu are at sea" (1927:135).  Caughey 

has written that an itang master: 
 

 ... knows how to conduct a fleet of canoes in a formal sail 
between two places (not a straight line), and he knows how to 
deploy the warriors when planning an attack on another 
community (1970:73). 

 

Besides Truk, itang "war leaders" as naval commanders have also been 

reported for the Mortlock Islands by Krämer: 
 

The usual naval battle lead by an itang, starts with a fight at a 
distance ... by means of slings and arrows, and passes on to a 
hand-to-hand fight with spears and knives, which were also 
used for the cutting of the tackle (1935:95). 
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For Puluwat, Elbert has defined "yitang" (itang) as an "expert on lore, 

especially concerning navigation (ppalu) [EM: dialectical variant of paliuw], 

breadfruit, fishing, planting" (1972:281) and says: 
 

 ... yitang [EM: itang] information is classified into five 
categories:  war, magic, meetings, navigation, and breadfruit 
(1971:220). 

 

 The connection between paliuw "navigators" and itang "war leaders" 

is further reinforced by the congruence of the navigator gos "sting ray spine" 

and identification of itang "war leader" schools.  The Trukese word 

"machew" means "stingray tailbone" as well as "school of itang (G & S 

1980:197).  In addition, King and Parker write for Truk, "There are at least 

seven schools of itang, called machew" (1984:53).  For Puluwat, Elbert 

reports that one "yitang ... sphere of knowledge" called "marew" [EM: a 

dialectical variant of machew] is associated with "knowledge of war" 

(1972:219-220).  

 In addition, it is particularly significant that some names of itang "war 

leader" schools are reported to be the same names used by paliuw schools: 
 

 There are several kinds of idang or idang schools.  I am 
familiar with the following:  Niweitepuit, Lerongun, Ulap with 
four branches, Lemorefat, Warie, Usem, Ulug;  Failu with its 
branch Lepo, also Lisem, Lefau, Fan abund (Bollig 1927:46). 

 

An examination of the above names shows that three of the itang "war 

leader" schools mentioned by Bollig correspond to dialectical variants of the 

names of the navigation schools mentioned by Mr. N:  Lemorefat (Bollig) = 

Lemarfash (Mr. N), Warie (Bollig) = Weriyeng (Mr. N), and Fan abund 
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(Bollig) = Faaluush (Mr. N).49  Also important in the above passage is that 

the two navigation schools of Lemorefat (Lemarfash) and Warie (Weriyeng) 

are said to be "branches" within the greater itang school of Ulap and that the 

navigation school of Fan abund is said to be a "branch" of the greater itang 

school of Failu.  This information suggests that schools within schools may 

have existed in the past.  Applying this information to Lamotrek, it allows 

for the possibility of a Alulapelap school of naval commanders existing 

within the Weriyeng school of navigation;  a Maselelog school of naval 

commanders existing with the Faaluush school of navigation;  and a 

Tarailemetau school of naval commanders within the Sabu school of 

navigation.  Given the paucity of evidence it is impossible to reach a 

conclusion on this issue;  indeed,  it is still possible that these names are not 

representative of naval military schools or ranked titles of naval 

commanders at all, but represent separate high-ranking navigation schools 

similar to the Weriyeng and Faaluush schools.  Their disappearance as high-

status navigation schools remains a mystery, however.  The rational given to 

me by navigator informants for the greater number of navigators belonging 

to the Weriyeng school today as opposed to the lesser number representing 

the  Faaluush school is that the former enjoys a greater popularity because of 

                                                
49 It is possible to make this correspondence on the basis of comparative analysis between 
two pieces of evidence.  The first comes from Bollig himself who says, "The best polu 
[EM: paliuw] schools are Warieng and Fan abud" (1927:136-137).  From this statement 
we may deduce that Bollig's "Warie" in the text is a nickname for Weriyeng.  The second 
piece of evidence comes from Krämer's published research on Truk in which he says, 
"one distinguishes various types of pallu [EM: paliuw] as:  lemuarefat, vorieng, fenudj" 
(1932:244).  From this statement we may make the following matches:  1) Lemorefat 
(Bollig) = Lemuarefat (Krämer) = Lemarfash (Mr. N);  2) Warieng (Bollig) = Vorieng 
(Krämer) = Weriyeng (Mr. N);  and 3) Fan abud (Bollig) = Fenudj (Krämer) = Faaluush 
(Mr. N). 
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its higher status.  If this is true, then it would seem that the Alulapelap, 

Maselelog, Tarailemetau, and Gosilapalap schools should not have become 

defunct.  The only plausible argument that I can suggest for their 

disappearance in the ethnographic record after 1909 is that they were 

qualitatively different from the Weriyeng and Faaluush schools.  Following 

this logic, it is a reasonable assumption that this qualitative difference 

pertains to the association of these schools with warfare.  It is probable that 

the forced cessation of warfare between island groups in Truk and the 

Mortlock Islands by Germany in the late 1800s brought about the swift 

disappearance of the itang "war leader" as an active participant in societal 

affairs (cf. Gladwin and Sarason 1953:63-64).  In other words, the 

elimination of warfare made useless to various rong masters whatever 

knowledge of military tactics, naval skills, and war magic they possessed.  

Thus, the demise of schools related to warfare on a mass scale, including 

naval schools, was dramatic and irreversible. 

 The above evidence is not conclusive but it does suggest that the 

names Alulapelap and Gosilapalap are affiliated with warfare and the 

possibility that they represent a second level or degree of education beyond 

the Weriyeng and Faaluush schools of navigation.  Again, there is evidence 

from the education of itang specialists in Truk which supports this 

possibility: 
 

There were two lesser degrees which a man passed through 
before he became a full-fledged itang.  These (and the degree of 
itang itself) could be held by more than one person at a time ... 
(Fischer 1954:37). 
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Translating the above passage into the organization of schooling as I have 

described it for paliuw "navigation," I submit the following hypothetical 

three-stage scenario for the formal education of naval commanders in the 

Trukic continuum before the 1900s:  

 

1) A new navigator receives his first "degree" of achievement after 

passing a course of apprenticeship with his shap "teacher" by being 

initiated in a formal ceremony  (variously referred to as rorpai ubut 

and pwo on Satawal and chochpai ubut and gapaliuw on Lamotrek).  

After initiation, the new navigator's knowledge is tested by an 

assembly of navigators from various schools and he receives 

additional instruction from members of his own school, including the 

taupwo "master of pwo" who is usually the oldest and wisest navigator 

belonging to his school.   

 

2) When his shap "teacher" feels that he is ready, the new navigator 

attempts a solo voyage to a distant island.  If he accomplishes this feat 

then he receives a second "degree" of achievement which confirms his 

status as a navigator by being honored with a gatariy "ceremonial 

feast of offering" to Yaliulewaiy "Spirit of the Voyage."   
 
 

3) At this point in a navigator's career he may receive additional 

instruction in naval military strategy and skills.  Once he has mastered 

this information he receives a third "degree" of achievement and is 

admitted into a class of "naval commanders" after participation in a 

formal ceremony not unlike the pwo ritual which further tests his 
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knowledge and provides instruction in magical lore and rites 

connected with naval warfare.  He is now certified to command a fleet 

of canoes into battle or lead a fleet of canoes in a formal sail between 

two islands. 

 

 It may be that only a navigator who belonged to the school or rank of 

Alulapelap or Gosilapalap was entitled to wear a special hat as a symbol of 

his authority as a naval commander.  Mr. N described a special hat that only 

the leader of a fleet of canoes could wear and demonstrated what it looked 

like by constructing one for me.  The hat is fashioned out of young coconut 

leaves (ubut) and adorned with specific types of coconut-leaf knots called 

mataliyalius ( lit. "eyes of the spirit") and yaliulap (lit. "highest spirit").50  

This hat is remarkable because it has heretofore not been reported in the 

ethnographic literature for Micronesia.  The name for the hat, bosh, is also 

significant because it literally means "turtle shell" (S & T 1976:12).  In this 

context, the bosh "hat" metaphorically acts as a "shield" protecting the naval 

commander, not unlike a helmet in Western societies.  Although Mr. N did 

not specifically indicate that the bosh "hat" was worn in naval battles, he did 

specify that only the leader of a fleet of canoes could wear it and that this 

leader carried the rank of paliuwelap "great navigator."  Once the 

paliuwelap puts on the bosh "hat" all the rest of the navigators must follow. 

If any of the canoes following the one the "great navigator" is using are 

faster, they must avoid the windward side of his canoe.  They may sail 

                                                
50 Krämer  gives an an illustration (1937:154, fig. 73) of a mataliyalius coconut-leaf 
ornament which he refers to as "metal alus" and an illustration (1937:111, fig. 63) of a 
yaliulap coconut-leaf ornament which he refers to as "elulap." 
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abreast of his canoe on the leeward side but not ahead of him.  The bosh 

"hat" not only identifies the person who is the naval commander but also is 

used by the "great navigator" as an instrument of countersorcery.  Mr. B 

said, "When people see this hat on the navigator they are scared because 

they know that he is protecting himself."  It should be noted that Mr. N did 

not mention the bosh "hat" in the context of his instruction of the pwofeo 

"new navigators" during the faauw bong "four-nights" period of instruction.  

This information was learned in the course of focused interview sessions 

between Mr. N, his son, Mr. B, and myself.   

 No discussion of the pedagogy associated with the various schools of 

navigation would be complete without including a few additional 

observations concerning the curricula of instruction during the "four-nights" 

taboo period of seclusion and instruction of the pwofeo "new navigators."  

As mentioned earlier, the major bulk of instruction during this period 

concerned education in navigational lore and chants.  Mr. N spent an entire 

evening devoted to a bangibeng-type "empowerment chant" called sumetaw 

(lit. "opening the sea").51  The sumetaw chant is only used in an emergency 

situation where a navigator has lost his way, usually as a result of being 

blown off course by a storm.   If a navigator has not been able to make 

landfall after searching for 20 to 30 days then Mr. N said, "He has used up 

his knowledge" and should recite the sumetaw chant to "open the sea" for 

him.  Before reciting this chant a navigator ties coconut leaves to the prow 

figurehead (mataliwa) at the front of the canoe and the gaff (ira mwal) 

                                                
51 Thomas collected a version of a "opening the sea" chant which is translated in his book, 
The Last Navigator (1987:199-200).  A comparison between Thomas' translation and the 
original Lamotrekese text of the sumetaw chant given to me  indicates that they are 
different in content.  This would not be unusual for I collected two different gosilifei 
chants from Mr. N and Mr. J, both of whom belong to the Weriyeng school. 
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supporting the lateen sail.  He then takes a triton shell horn and blows on it 

ten times before reciting the verses of the sumetaw chant. Between verses, 

he blows one time on the shell horn. After performing this magical rite, the 

the ocean is said to be "open" to him and he should reach landfall within 

three to four days.  The use of the sumetaw chant is a method of last resort to 

change a desperate situation;  nevertheless, it must have failed many a 

doomed navigator and crew.  In the early part of this century Bollig made 

the following report which graphically illustrates the inherent danger of 

inter-island voyaging: 
 

A Japanese steamship encountered a drifting canoe between 
Truk and Ponape, on which a decayed corpse was lying — the 
sole remains of the crew (1927:135). 

 
 Another chant which was taught to the new navigators during the 

"four nights" of instruction was the chant Gassorou Sagiur.  This chant was 

mentioned earlier in Chapter 4 as an example of the importance of gassorou 

"respect" behaviors.   The chant is used when bamboo are encountered 

floating at sea.  Food offerings are made to the bamboo by throwing 

coconuts and taro into the water next to it.  Navigators who belong to the 

Weriyeng school say that  Yaliulewaiy sent the bamboo to save the life of 

Weriyeng after he was thrown out of the canoe by Faaluush  (see above 

"Myth of Weriyeng and Faaluush," pp. 259-261).  The bamboo is perceived 

as "the house of Weriyeng" and is sacred to him.  Thus, bamboo at sea is 

associated with both the patron spirits of Yaliulewaiy and Weriyeng and it is 

for this reason that offerings are made.  The common word for bamboo is 

baaiu (S & T 1976:3) but here bamboo is given the honorific name of 
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"sagiur."52  It is interesting that this is the same name ascribed to one of the 

schools of navigation.  Unfortunately, I was unable to get an adequate 

explanation for the use of this name in connection with the bamboo nor was 

I able to obtain a translation of the Gassorou Sagiur chant itself.  Thomas, 

however, gives a translation of this chant in his book, The Last Navigator, 

which he collected from a Weriyeng navigator on Satawal and refers to it as 

"atirro Sagur" (1987:200-201).  Moreover, Thomas reports that "Sagur" was 

a "legendary chief of Pulap" (1987:200) which agrees with what one 

informant, Mr. H, told me on Lamotrek.  Mr. H also said that Sagiur must 

have been a very powerful chief if navigators are traditionally required to 

give offerings to any bamboo which they encounter at sea.  Given the 

importance attributed to Sagiur in the above references and the fact that his 

name is used as an honorific expression for bamboo, it is strange that Sagiur 

is not represented in Mr. N’s list of navigation schools.  Sagiur is reported, 

however, in the following contexts:  1) as a "school of navigation" for 

Woleai (S & T 1976:126);  2) as one of several "children" of  Yaliulewaiy 

for Fais (Krämer 1937:384-385);  3) as the changed "name" of Faaluush for 

Ifaluk (Burrows and Spiro 1953:90);  and 4) as a "captain class" for Ngulu 

(Müller 1917:195).  This discrepancy is difficult to account for but may be 

explained by  the myth variant, "Why Valur [EM: Faaluush] Changed His 

Name to Sagol [EM: Sagiur?]" collected by Burrows and Spiro on Ifaluk 

(1953:90-91).  The final line of this myth states: 

 

                                                
52 In addition to defining "Sagiur" as "a navigational school,"  Sohn and Tawerilmang 
also define "sagiur" as an honorific expression which means "to look"  (1976:126). 
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 He [EM: "Valur" (Faaluush)] changed his name to Sagol 
[EM: Sagiur], the name of the kind of bamboo he had used for a 
canoe when Werieng [EM: Weriyeng] threw him overboard at 
sea (1953:91). 

 

From the above passage we may infer that a member of the victorious 

Faaluush school of navigation took the name of the bamboo, Sagiur, for its 

own.  Consequently, it is possible that the Sagiur school of navigation is a 

"branch" of the Faaluush school of navigation which evolved locally after 

the Faaluush school arrived in the Ulithi-Woleai-Ifaluk area and was either 

unrepresented or unrecognized by Weriyeng navigators from the Puluwat-

Satawal-Lamotrek area.  Again, without additional evidence it is impossible 

to make any satisfactory conclusion regarding the enigma of why the Sagiur 

school is not recognized by navigators from the Puluwat-Satawal-Lamotrek 

area.   Indeed, there is one report which contradicts the possibility that the 

Sagiur school was a local creation and suggests that it, among others, was 

introduced from some now unknown island east or southeast of the Caroline 

Islands.  In 1909 Ruepon, the high sawey chief of Gatchepar Village in Yap, 

responded to the list of "captain classes" (see Table 10, p. 280) given to 

Müller by the Nguluan chief, Tatse:   
 

... the founders of five of the captain classes mentioned here, 
including Savu [EM: Sabu] and Sagur [EM: Sagiur] were 
originally demons in the land of Yimal (not Mal), which is 
located under eliel when one is standing in the land Gatau 
(Kusaie) (Müller 1917:195). 

 

An examination of Müller's original German text shows that Dämonen is 

used for "demons" in the above passage.  Could it be that these "demons" 

were once human beings from "the land of Yimal" who later became deified 
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in the form of patron spirits for each individual school of navigation?  There 

are two reasons for this interpretation.  First,  the following definition for 

"demon":   
 

 In mythology, (a) a spirit, or immaterial being holding a 
middle place between men and the celestial deities;  (b) tutelary 
spirit (Whitehall et. al. 1953:458). 

 

Second, Weriyeng and Faaluush, for example, hold a middle place as 

ancestral teacher-spirits between their followers and their celestial patron 

spirits:  Yaliulewaiy and Paliuwelap.  As already stated, this middle position 

finds its expression in navigation myths by referring to Weriyeng and 

Faaluush as "children" of Yaliulewaiy or Paliuwelap.  The second reason for 

ascribing a human origin to the "demons" reported by Ruepon is that his 

description of the location of "the land of Yimal" in the above passage 

suggests that Yimal was the name of a real island somewhere beyond the 

Caroline Islands in the eastern part of Micronesia or southeast of 

Micronesia.53  Consequently, we may postulate that these "demons" were, at 

one time, human beings who sailed within the Yapese sphere of influence, 

                                                
53 The mystery island of "Yimal" is also mentioned in a chant entitled, "History of 
Yonulug," said to have come from Mogmog, Ulithi (Müller 1918:807-810).  The chant 
was given by Ruepon to Müller and tells of an epic voyage by the navigator Yonulug 
who leaves from Mogmog, Ulithi and sails east through the islands of the Carolines to 
Kosrae, then to "Yimal," back to Kosrae, then to another mystery island called 
"Masoliol," then back to Kosrae, on to various other mystery islands and eventually 
makes his way back to Ulithi.  There is also corroborative evidence from Hambruch 
which suggests that Yimal really did exist.  In a report from Mogmog, Ulithi  the mystery 
islands "Imal" and "Mathaliol" exist in proximity to each other (Damm 1938:353).  
Hambruch's report is different in that the islands mentioned are described as the 
possessions of "Yonelap" in whose name tribute is sent to Yap (see Chapter 1, p. 41 
concerning the sawey tribute system and the legendary "great ghost" Yongolap). 
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who settled in Caroline Islands, and who later were recognized as founders 

of various schools of navigation, two of which were Sabu and Sagiur.  It is 

worth noting here that Mr. N placed the home base of the Sabu school of 

navigation in the Mortlock Islands, but this does not exclude the possibility 

that this school of navigation was introduced from some other region of the 

Pacific, perhaps driven by a storm or the result of an ancient drift voyage 

from eastern Micronesia or western Polynesia. 

 Returning to the pwo rites of passage witnessed on Lamotrek, an 

important curricular theme was repeated again and again during the "four-

nights" period of instruction.  Specific kinds of fish were caught and specific 

types of foods were prepared so that the pwofeo "new navigators" would 

learn how to release themselves from the taboo of eating these foods.   

Essential to this process was the administering of a baliubel "protection" 

chant and rorpai ubut "coconut-leaf bracelet."  These rorpai "bracelets" 

were exactly like the ones which Mr. N tied on the wrists of the initiates 

when they stretched their right arms over the ceremonial bowl (uulong) 

during the pwo ceremony.  The following fish were caught during the faauw 

bong "four-nights" period of instruction:  roe, matecha, langiuw, sarish, 

yarong, bela, mwarefash, poros, lipapa, tag, garengaap.  Each time one or 

more of these fish were caught, the new navigators would make coconut-leaf 

bracelets (rorpai ubut) for themselves.  One by one, each "new navigator" 

would stretch his right arm over the fish and Mr. N would perform a rorpai 

paliuw chant (see pp. 246-247) while tying the bracelet on the initiate's 

wrist.  This particular rite is called rorpai ig "bracelet for fish."  After Mr. N 

had instructed the new navigators how to perform the chants, he told the new 

navigators to recite them with him.  In unison, the new navigators would 

practice saying the words as Mr. N tied the bracelets onto the arm of each 
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initiate.  These bracelets were not removed until the end of the "four-nights" 

taboo period by which time several coconut-leaf bracelets ornamented the 

right arm of each new navigator.  The rorpai ig "bracelet for fish" ritual 

frees the new navigators to eat the above named fish. It also serves to 

educate the new navigators as to which fish are ritually taboo to them during 

a voyage.  After a voyage is completed the taboo against eating these fish is 

lifted by performing the rorpai ig "bracelet for fish" rite.   Disregarding the 

taboo against eating these fish is interpreted as an offense against 

Yaliulewaiy which in the past was believed to result in sickness and 

navigational errors being visited upon the violator.   

 In addition to fish, the new navigators were also sworn to taboos 

against eating certain kinds of food from the land during a voyage.  This 

ritual is called rorpai monga falu "bracelet for food from the land" and was 

performed in the same manner as the rorpai ig rite.  The following foods 

were presented to the new navigators during the "four-nights" period:  poium 

(pounded taro), shepar (ripe breadfruit that has fallen by itself to the 

ground), and wish (a stalk of bananas).  It is interesting that one type of food 

in this category was not included during the "four-nights" period.  It was 

only later, on Yap, that I learned of the plan of Mr. B and the other new 

navigators who had traveled to Yap to acquire a large bunch of small 

coconuts called liutetel and perform the rorpai monga falu rite over them.  

The liutetel coconuts are unique in that more than thirty coconuts may be 

present together in a cluster. The liutetel coconuts were not available on 

Lamotrek for the rites of pwo and Mr. N had given the new navigators the 

authority to perform the rorpai monga falu rite for each other when it 
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became possible for them to do it on Yap.54  The plan was for the new 

navigators to acquire a suitable bunch of liutetel coconuts, after which Mr. B 

would conduct the rite for each of the other new navigators.  When Mr. B 

finished the rorpai monga falu rite for each of the new navigators then one 

of them would be chosen to do it for him.  Unknown to me on Lamotrek was 

an essential ingredient to the rorpai ubut "coconut-leaf bracelets" which I 

also learned about at this time quite by chance.  Mr. B told me that not only 

did they need to find a suitable bunch of liutetel coconuts but they needed to 

find a special root which is needed for braiding the coconut leaves into the 

rorpai ubut bracelet used in the rorpai monga falu rite.  The root is called 

wegaral giliyaw (lit. "root of the giliyaw") and is taken from a tree of the 

banyan family (Lessa 1977:152).55 

 On the morning of May 27, 1990 the last day of the "four-nights" 

ritual period of instruction and seclusion, Mr. N took a shovel and filled in 

the dirt which had been removed to make the sacred earth oven, umw koal, 

(lit. "pounded breadfruit oven") for cooking the breadfruit used in the pwo 

ceremony.  Freshly cut palm fronds were placed over the site.  This act of 

"closing" the ground oven began a series of events which were designed to 

formally bring an end to the rites of pwo.  The new navigators drank 

                                                
54 All the pwofeo "new navigators" except one left Lamotrek after the pwo rites of 
passage and traveled on the inter-island ship, the M/V Micro Spirit, to Yap.  The reason 
for this journey to Yap was job-related.  Each of them had employment responsibilities 
which necessitated their return to Yap.  
 
55 Sohn and Tawerilmang (1976:61) gloss giliyaw as "a kind of hard-land tree (fiscus 
prolixa)."  Lessa states, "In Ifaluk the aerial roots are sometimes used for preliminary 
lashing on a canoe before the permanent lashing of sennit is put on;  an aerial root may be 
used as a mast for a canoe" (1977:152) 
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medicine that morning as they had done previously every morning and late 

afternoon during the "four-nights" period.  This time, however, the medicine 

which they drank on this occasion morning was not called tafey gateram 

"medicine of enlightenment" but  tafey rigfi imw "medicine for hurrying to 

the house."  Tafey rigfi imw was administered to allow the new navigators to 

leave the canoe house and return to their homes.  A number of other events 

marked the end of pwo.  Mr. N took the ceremonial bowl (uulong), washed it 

in the lagoon, and returned it in a "turned over" position to the rear of the 

canoe house (gapilifal).  Afterwards, Mr. N removed the four meshang 

"taboo markers" which had made the canoe house forbidden to everyone 

who was not a participant in the pwo rites of passage. After the taboo 

markers were removed non-participants could enter the canoe house, but in 

general, this did not happen until  a couple of days later after the iles 

"completion feast of offering" since most people expressed concern that the 

yaliusepwo  "spirits of pwo" were still lingering about.  

 The next day on May 28 the iles "completion feast of offering" was 

held outside the canoe house.56  The ilesepwo "completion feast of offering 

for pwo" brought the pwo ritual to a formal conclusion.  The feast is 

presented as an propitiatory offering to the yaliusepwo "spirits of pwo" to 

insure a successful transfer of navigational knowledge to the pwofeo "new 

navigators."  In conjunction with the feast, a final batch of medicine called 

tafey gesaiyalu was prepared and drunk by the new navigators to formally 

release them from the taboos associated with the the pwo rites of passage.  

                                                
56 Unlike the pwo ceremony feast which was held inside Faltaibu canoe house.  
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 After the iles "completion feast of offering," the new navigators 

returned the special loin cloths (machiyilepwo) which Mr. N had given them 

to wear for pwo.  Mr. N said that he would save them for another special 

occasion.  Mr. B told me that when the machiyilepwo get too old they are not 

thrown away but burned.  Finally, after the iles feast the new navigators,  

Mr. N,  and his assistants may "touch" water.  They are no longer restricted 

to drinking coconuts and bathing exclusively in the sea.  Now they may 

drink water and bathe in the brackish ponds found on the island.  Since the 

taboo against visitors to Faltaibu had been lifted, a drinking circle was held 

outside the canoe house that evening.  The men of the community were 

invited to bring their bottles of palm wine (gashi) and ask Mr. N questions if 

they wished.  Ostensibly, the purpose of this gathering was to give an 

opportunity to those persons who were not initated to learn something about 

navigation, but as far as I could tell, no one put any direct questions to Mr. N 

and the occasion turned out to be nothing more then a social get-together. 

 On the day after the iles "completion feast of offering" Mr. N 

designated one of his own coconut trees near the canoe house a 

roangopaliuw "sacred taboo site of navigators."  A simple but dramatic 

ritual marked this occasion. Particularly noteworthy were the feelings of 

surprise by those present surrounding this event since no one had any 

foreknowledge that Mr. N had one final rite to perform.  After the iles feast 

the previous day, everyone had all thought that all the rites connected with 

pwo were finished.  Indeed, it seemed almost an afterthought that Mr. N 

remembered or decided to designate one of his coconut trees as a 

roangopaliuw "sacred taboo site of navigators."  Mr. N instructed his 

assistant, Mr. F, to collect the necessary young coconut leaves (ubut) for this 

purpose.  Once these were gathered, three of the five new navigators who 
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happened to be  present at the time were told to stand with their backs 

against the trunk of the tree.  Mr. N waved the young coconut leaves back 

and forth in front of them like a wand, lightly striking their chests with them, 

all the while reciting a chant.  After he was finished with the chant, Mr. F 

helped Mr. N wrap young coconut leaves around the trunk of the tree to 

mark the tree as a roangopaliuw "sacred taboo site of navigators."  These 

leaves are called melang gapitalipwo (lit. "amulet for the anointment of 

initiated navigators").  Between the young coconut leaves encircling the tree 

and the trunk were placed the leaves called lel and the specially knotted 

young coconut leaves called yaliulap.57  The new navigators removed all of 

their coconut-leaf bracelets (rorpai ubut) and gave them to Mr. N.  Mr. N 

took these bracelets and the medicinal pouches which had been used to make 

the medicines for the new navigators (e.i. tafey gateram "medicine of 

enlightenment") and deposited them at the base of their sacred tree.  Later, 

Mr. N told the new navigators to turn over their melang bracelets to him for 

safe keeping during the interim period until such time as they voyaged over 

the open sea.  After collecting the melang bracelets, Mr. N tied them to the 

sacred bwaiyoal "mother-of-pearl shell" along with a young double-knotted 

coconut-leaf.  Mr. N hung this assemblage from a roof purlin (gapangag) 

high in the rafters of the front section of the canoe house (matalifal) as a sign 

that a pwo initiation ritual had taken place at Faltaibu canoe house.  Mr. N 

told me that whenever a school of navigation conducted a pwo ceremony in 

the past the bwaiyoal shell used in the ceremony would be hung up as an 

                                                
57 The leaves of lel come from the morinda tree or shrub (S & T 1976:83).  The morinda 
is a "genus of trees and shrubs belonging to the Rubiaceæ.  Dyes are obtained from 
several species" (Whitehall et. al. 1953:1094).   
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emblem and lasting reminder of the new navigators who had been initiated.  

In this respect the bwaiyoal shell and whatever magical paraphernalia had 

been attached to it became symbols of the graduation of a group of pwofeo 

"new navigators."  Mr. N said, "Bwaiyoal are in every canoe house on 

Satawal," but when I checked with Mr. B, I determined that they no longer 

exist.  For one reason or another, these bwaiyoal have all disappeared.  One 

explanation for their disappearance is that a major typhoon struck Satawal in 

1958 which destroyed all the canoe houses.  Another explanation is that they 

were sold to tourists.  

 Though he does not refer to the pwo ceremony by name, Gladwin 

makes the point that navigators form a special group separate from the rest 

of the population: 
 

At his initiation the neophyte was sponsored by his instructor, 
reflecting honor on both.  Sometimes several men were initiated 
at once.  The change in status of the student was obvious, but 
the teacher also grew in stature through being the one privileged 
to "uncover the bowl," that is, to perform the act which 
symbolized the right of his student to eat in the company of 
navigators (1970:132). 

 
From this passage, we may conclude that initiated navigators form a  

fraternity of ritual specialists that incorporate specific taboos related to 

whom they may eat within a social context.  This restriction on eating does 

not extend, however, to other rong masters of high rank (mwaletab "taboo 

men") who are viewed as men of equivalent status  (cf. Lessa 1950a:130).  

Before conversion to Christianity, navigators were only allowed to eat with 

other men who were considered "ritually pure" which, according to my 

informants on Lamotrek, included the following rong specialists:  waug 

"masters of weather control and purification magic,"  serawi "masters of 
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weather control," and  taubwe "masters in divination."58  These groups were 

further distinguished in Lamotrekan society by their identification with 

permanent roang "sacred taboo sites" in various locations within the village  

like the a roangopaliuw "sacred taboo site of navigators" mentioned above 

which Mr. N dedicated to the new navigators.  The most important of these 

roang sites was Lametag — the most sacred area on the island — which was 

used by specialists in navigation, weather control, and divination (see Map. 

5, p. 78).  Male practitioners from one rong specialization could not enter 

the roang "sacred taboo area" of another rong specialization which they 

were not affiliated with unless they were administered the proper baliubel 

"protection magic."  All women were strictly forbidden from these areas 

even if they were knowledgeable in rong skills such as sheosheo "healing by 

massage" or tafey "medicine."  Male rong specialists might gain access to 

roang areas which did not belong to them for the purpose of depositing 

medicines and amulets which they had used for baliubel "protection magic" 

or bangibeng "empowerment magic," but only the rong masters of paliuw, 

waug, serawi, and taubwe could use the coconuts or other resources located 

on roang "sacred taboo sites."  For an example of how these sites are used, 

Bollig reports for Truk how someone may be permitted to enter roang 

"sacred taboo site": 
 

 Every sourong [EM: "master of sacred knowledge"] also 
has his particular sacred tree, under which the chest of safei 
[EM: "medicine"] and osu [EM: "offering"] is put.  Nobody 

                                                
58 The taboo against mwaletab "taboo men" eating with other persons who are not 
mwaletab has not been enforced  since the adoption of Christianity. 
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may venture to approach this tree in order possibly to pick its 
fruit.  If the sourong has to send somebody to the tree for some 
reason, he first rubs him with amaras to make him immune to 
the bite of the spirit.  But the person in question may approach 
the tree only from the east (1927:45). 

 
The "amaras" mentioned in the above passage belongs to the baliubel type 

of "protection magic."  Bollig explains: 

 
An important protection against a spirit's bite is amaras, the 
juice of bitter tasting herbs.  The juice is rubbed on the body 
and also the house poles in order to frighten the spirits away 
(1927:29-30). 
 

 The roang "sacred taboo sites" where medicines are collected are 

considered natural preserves.  Each paliuw, waug, serawi, and taubwe 

specialist had his own "sacred taboo" coconut tree within a roang "sacred 

taboo area."  The coconuts from these sacred trees were used to make sacred 

anointments and potions such as the tafey gateram "medicine of 

enlightenment" that was administered during the faauw bong "four-nights" 

period of instruction during the pwo ritual.  Besides coconuts, other 

materials used for ritualistic purposes including flora and fauna from the 

land and sea could be gathered elsewhere;  but after they were imbued with 

sacred power they were considered "hot" and dangerous and consequently 

were left after use in roang areas where they would not hurt anyone not 

affiliated with a specialist’s school of knowledge.   

 One final comment should be made with regard to the perceived 

differences by informatns with regard to navigation schools.  As mentioned 

at the beginning of this chapter, the pwo initiation ritual for paliuw 

"navigators" is synonymous with the expression rorpai paliuw "making the 
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bracelet for navigation" on Satawal but is referred to both as gapaliuw (lit. 

"to make a navigator") and chochpai paliuw "making the bracelet for 

navigation" on Lamotrek.  From interviews with informants who 

remembered navigator initiation rituals performed on Lamotrek dating back 

to the early 1920s, it appears that the initiation ceremony was either 

conducted differently on Lamotrek or that there were variations in the 

initiation ceremonies performed by different schools of navigation.  Instead 

of the one large uulong "ceremonial bowl" used in the rorpai paliuw (pwo) 

navigator initiation ceremony described above,  Lamotrekan informants 

reported that several smaller bowls were used in the chochpai paliuw 

(gapaliuw) navigator initiation ceremonies which they witnessed.  In the 

later case, the initiates would stretch their arms over their individual bowls 

of food and the paliuwelap "great navigator" would tie the chochpai ubut 

"braided coconut-leaf bracelets" on their wrists.  The melang porou was also 

used as part of this ceremony but it appears that the bwaiyoal shell was not.  

This may explain why, when one knowledgeable navigator from Woleai was 

asked to describe the difference between the rorpai paliuw (pwo) ceremony 

and the chochpai paliuw (gapaliuw) ceremony, he answered, "The pwo 

ceremony is higher."  This remark fits the general pattern of responses by 

other informants which indicated that the pwo ceremony is more complex 

then the gapaliuw type.  My interpretation here is that the pwo initiation rite 

(Satawal-derived), when compared to the gapaliuw initiation rite (Lamotrek-

derived), was more complex in the number of magical chants and ritual 

paraphernalia that were used.   
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CHAPTER 7 

SCHOOLS OF WEATHER CONTROL 

 

 Field data concerning the initiation ritual and schooling of waug 

"masters of weather control and purification magic" was limited due to the 

fact that the last graduation of students in this profession took place on 

Lamotrek in 1949.  Nevertheless, considerable information was collected 

through focused interviews with Mr. W who functioned as one of the 

principle teachers and four of his living students who were initiated and 

instructed by him at that time.  Mr. W, believed to be about 90 years of age, 

was the oldest man living on Lamotrek in 1990.  He told me that he was 

born on Lamotrek before a fierce typhoon struck the island in 1907.  I was 

able to confirm this fact from Krämer's 1909 study of kinship relations on 

Lamotrek (1937:19-28).  Krämer recorded not only Mr. W's island name and 

the fact that he was "small" in 1909, but more importantly, identified the 

Lamotrekan man, Ikelur, as his adopted uncle.  Mr. W told me that Ikelur 

was his shap "teacher" in waug "weather control and purification magic."  

Ikelur figures prominently as Krämer's (1937:151-152) informant with 

regard to "rain magic" and "house purification" and identifies these skills 

with the profession of "vak" (a dialectical variant of waug).  Krämer gives 

both an illustration (1937:152, fig. 70) and photograph (1937: pl. 2d) of 

Ikelur dressed in a ceremonial waug costume made of coconut leaves.1 

 The schools of waug "weather control and purification magic" are 

defunct.  There are no students formally learning these skills today.  From 

                                                
1 This costume is identical to the one which Mr. W wears in the film, Lamotrek: Heritage 
of an Island (Metzgar 1988). 
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the last initiation ceremony (chochpai waug) in 1949 which graduated 

seventeen students, five were still living in 1987.  One these students, Mr. S, 

whom I had interviewed on the subject in 1987, died in 1988 and another, 

Mr. M, whom I was unable to interview in 1987 because he was "off island" 

suffered a stroke in 1988 which left him partially paralyzed and unable to 

speak.   At this time their elderly teacher Mr. W was also in failing health 

and was unable to remember past events clearly.2   It was not until 1990 that 

I was able to interview the remaining three students who had all been "off 

island" in previous years.  Mr. D, Mr. S, and Mr. T, all between 60 and 70 

years of age,  confirmed much of what I had been told earlier by Mr. W and 

Mr. S and provided new data as well.  Only general facts concerning the 

education of waug "weather magicians," however, was forthcoming from 

these interviews;  nevertheless, these facts provide important data 

concerning formal educational characteristics similar to those described in 

Chapter 6 for paliuw "navigators." 

 Compared to the schools of navigation, there are few concrete 

concepts or models which an apprentice must learn to become a waug 

"master of weather control and purification magic."  It appears that these 

models mainly involve training in the ability to forecast weather conditions 

by recognizing special patterns of cloud formations at sunrise and sunset and 

judging patterns of wind direction and strength.  No physical models of these 

phenomena were constructed for demonstration purposes, all education 

                                                
2 I first began focused interviews with informants on Lamotrek concerning traditional 
schooling practices in 1987.  Mr. W told me that if I had asked him questions about the 
initiation ritual for waug back in 1978 when we had first met he would have remembered 
more;  "But now," he said, "I have forgotten everything."  Unfortunately by 1987 it did 
seem that he was suffering from some form of dementia. 
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being a function of what Western societies call "on the job" training through 

practical observation and oral communication between teacher and student.  

Besides recognition of these weather patterns, the bulk of education in waug 

"weather control and purification magic" was concerned with learning the 

various rong chants, instruments, and magical rites connected with waug 

spirit powers.  Unlike informants initiated in the pwo rites of passage for 

navigation, informants in waug "weather control and purification" gave the 

impression that they had no prior training.  

 The profession of waug "weather control and purification magic" was 

divided into two groups.  The master-teachers were called waug, and 

student-apprentices were called serawi.  The difference between these two 

groups was explained to me in the following manner:  all waug practitioners 

are serawi "weather magicians" but not all serawi "weather magicians" are 

waug practitioners.  Both types of specialists were called upon when 

destructive storms threatened the island community but generally only waug 

specialists performed the touber "purification rite."  If a serawi apprentice 

performed the touber "purification rite" it was at the request of his waug 

teacher.  Lessa (1950a:148, 188, 240) has described for Ulithian serawi a 

"purifying type of magic called rorpai" which appears to be equivalent to the 

touber "purification rite" of Lamotrek and writes: 
 

In the past, the weather magician [EM: serawi] used to have the 
auxiliary role of performing the rorpai ... Rorpai rites remove 
taboos (1950a:131). 

 
One Lamotrekan informant when questioned on this point told me that  the 

rorpai/chochpai "coconut-leaf bracelets" used in initiation rites were not 

connected with the touber "purification rite" so the use of the term by 
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Lessa's informants remains something of a mystery.  It may be that in a 

broader interpretation the rorpai "coconut-leaf bracelet" used in initiation 

rituals removes the taboo on teaching rong "specialized knowledge."   

 The touber "purification rite" was of considerable importance in pre-

Christian times.  As mentioned earlier, mwaletab "taboo men" (navigators, 

weather magicians, and diviners) were forbidden to come in contact with 

menstruating women at all times. This concept extended to any objects, 

places, or instruments associated with women during their menstrual period 

or the act of giving birth.  Sohn and Tawerilmang define "touber" in the 

Woleaian-English Dictionary: 

 
… to perform a religious ceremony in which one throws spears, 
rocks, etc. toward a menstrual house to protect a new-born baby 
from evil ghosts;  protected by magic (1976:156). 

 

According to my Lamotrekan informants, the touber "purification rite" was 

used not only in connection with menstrual houses which were always 

separate from the home, but also on the residence of a woman who had 

given birth.   In addition, the paths leading to and from her residence were 

"purified" so that a mwaletab "taboo man" such as a waug, serawi, paliuw, 

or taubwe specialist could enter her house or travel the paths in the vicinity 

of her house without becoming defiled.  The touber "purification rite" was 

also performed on a canoe which had been used for a burial at sea.  After the 

canoe returned to the island, it was not brought ashore but remained 

anchored in front of the deceased person's canoe house for four nights, after 

which the canoe underwent the touber ritual.  Informants remarked on 

several occasions that the purpose of the touber rite was to "scare dangerous 

spirits away."  For reasons that are unclear, touber "purification magic" was 
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connected with waug "weather magicians."  Only a waug practitioner was 

authorized to perform the touber "purification rite" and he did it as a 

community service.  In contrast, a serawi was not allowed to perform the 

touber "purification rite" unless he was instructed to do so by his waug 

teacher.  It is significant that Krämer gives a "magic song for house 

purification" for Lamotrek in 1909 called "alis ali touber" (lit. "spirits of 

touber") and identifies the "vak" specialist (waug) as the practitioner of this 

magical rite.  In this connection, Krämer makes the following revealing 

comment: 
 

The alus [EM: spirit] Roiang was sent by Aluelap [EM: 
Yaliulap, lit. "Great Spirit"]  to request that the houses were to 
be cleaned and all signs of blood and birth stains were to be 
removed (1937:152). 

 
Nowhere else in the literature does the spirit name "Roiang" reported above 

appear in the ethnographic literature.   This leads me to suspect that Krämer 

may have misinterpreted the Lamotrekan term yaliuseroang "spirit of a 

sacred taboo site" for "alus Roiang."  Mwaletab "taboo men" were 

prohibited from entering a roang "sacred taboo site" if they mistakenly came 

in contact with a menstruating woman or entered the dwelling of a woman 

who had given birth before it was "purified" by the waug specialist.  It 

follows that the yaliuseroang "spirit(s) of a sacred taboo site" are the viewed 

as the progenitors of this taboo and the touber "purification rite."  These 

taboos became more or less nonfunctional when Lamotrekans converted to 

Christianity.  Menstrual houses no longer exist on Lamotrek.   
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 Both waug and serawi "weather magicians" were called upon to 

exercise their skills when storms threatened the island, but usually only at 

the request of the island chief.  For this service, the waug was paid a toer 

"woven garment."  The relationship of waug and serawi was likened by 

informants to the general of an army.  When a storm or typhoon threatened 

the island, the waug and his serawi followers assembled at a canoe house 

which then became taboo to everyone else.  Both waug and serawi "weather 

magicians" went out to "fight" storms.  They did not go out individually but 

in teams and took shifts throughout the day and night if the fury of the storm 

continued unabated.  They spread out at a distance from each other on the 

beach to blow their shell horns and perform the magical chants which they 

believed would drive the bad weather away.  In the islanders' belief system, 

a triton shell horn (tawi), along with appropriate chants (fariuwelius), would 

summon patron spirits who would drive the storm away.  After one group of 

weather magicians was exhausted, they retired to the canoe house to rest, 

whereupon another group would go out to continue the "fight" against the 

storm.  Coconuts and food were provided by the community while the waug 

and serawi engaged in their work.  These food stuffs were deposited just 

outside the meshang "taboo markers" which were placed around the canoe 

house.   

 Certain taboos were followed by waug and serawi specialists when 

they exercised their skills similar to those imposed during the pwo 

ceremony.  They were not allowed to drink water or leave the canoe house 

except to fight the storm.  They were supposed to chant continuously, only 

stopping between verses to blow their shell horns.  While chanting, they 

were supposed to face the wind and rain without blinking their eyes.  Mr. 

W's wife, Mrs. P, often remarked that when Mr. W was called upon to 
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"fight" a storm that he would often be gone for days at a time.  When he 

finally returned home, his eyes were bloodshot from constantly looking into 

the wind and rain.  After returning from the beach to the canoe house, Mr. D 

said that the waug and serawi participants would put the ember tip of a 

burning stick into their mouths (but not touching the mouth) as a restorative 

ritual to "heat" their words before they went out again.  

Lessa has described in detail the ritual activities of serawi "weather 

magicians" for Ulithi.  He documents an example of "one of the long series 

of incantations" which was given to him by his Ulithian serawi informant, 

Mukhlemar, and says the following about it: 

 
It takes about fifteen minutes to recite the longest series of 
incantations, but, in any case, the spell is repeated over and 
over again, with rests in between, until the wind has shifted 
away from the atoll.  It may be necessary to continue the 
performance all day and all night (1950a:130-132). 

 

Typhoons are a constant threat to communities who live on low, coral atolls 

such as Lamotrek.   The last major storm that struck Lamotrek and Elato in 

1958 caused extensive damage.  Houses were destroyed, trees blown down, 

and taro swamps were contaminated with salt water.  Alkire, who visited 

Lamotrek four years later in 1962, made the following observations: 
 

... the effects of the 1958 typhoon were still noticeable.  It was 
only after this length of time that sufficient coconuts were again 
available for making copra and enough breadfruit was harvested 
so that some of it could be preserved.  If an individual coral 
island were subject to such storms more often than once every 
three or four years, the island would be virtually uninhabitable 
(1965:18). 
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Oral histories suggest that the islands Pugue and Falaite of Lamotrek, the 

islands of Toas, Ulor and Falipi of Elato, and the island of Olimarao were all 

inhabited at one time but were abandoned as a result of typhoon damage. 

Typhoons which have struck Lamotrek before 1958 have been reported for 

1907, 1845, and 1815 (Krämer 1937:2-3; Alkire 1965:18, 26).  The same 

typhoon which hit Lamotrek in 1907 took 200 lives on Woleai (Krämer 

1937:185).  The typhoon that hit Lamotrek in 1845 left it virtually 

uninhabitable, causing survivors to emigrate to Yap, Saipan, Truk and other 

islands in the area (Senfft 1904:13).  It was only many years later that part of 

the population returned (Senfft 1905:54).  The 1815 typhoon is reported to 

have resulted in numerous deaths on Lamotrek and abandonment of the 

entire atoll (Alkire 1965:26).       

 The islanders' fear of destructive typhoons accounts for the high status 

of waug and serawi "weather magicians" in the social organization of rong 

specialists.   Lutz has written: 
 

... it is these typhoons, as much as any other single 
environmental factor on Ifaluk, that have helped to produce the 
contemporary social organization and emotional configuration 
of the island (1988:22). 

   

When middle-aged informants on Lamotrek and Elato where questioned 

about the 1958 typhoon, they all told stories which left no doubt as to their 

anxiety towards such storms.  On four occasions when I was present on 

Lamotrek, major storms passed close enough to Lamotrek that the canoe 

houses were secured with heavy ropes so that they would not be blown 

away.  One of these storms in 1987 was a fully developed typhoon.  This 

typhoon did not strike Lamotrek but caused the sea to rise up to the top level 
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of the shoreline, threatening to inundate the island with salt water.  During 

each of these events there was intense speculation amongst the community 

as to the strength of the storm and its proximity to Lamotrek.  Radio weather 

reports where listened to often.  In the case of the aforementioned typhoon 

of 1987, a number of persons moved their families inland to higher ground, 

seeking safety from coconut trees that might fall on their houses and the 

flooding that would result if the sea water should breach the shoreline.  Only 

one other destructive typhoon besides the one that struck Lamotrek in 1958 

was remembered by persons who were alive at that time.  This was the  

typhoon of 1907.  It is worth noting that Mr. W was able to tell me his 

chronological age with some accuracy, unlike many other elderly persons, 

because he remembers being a small boy when the 1907 typhoon struck 

Lamotrek.  The most recent typhoon in the islands neighboring Lamotrek  

that has resulted in extensive damage was typhoon June in 1975 which 

washed over Ifaluk, destroying crops and water supplies (Lutz 1988:23;  cf. 

Smithsonian Institution 1988).  It has been estimated that six to ten years 

may be needed before an island eco-system can fully recover from even a 

minor typhoon such as this (Alkire 1978:14).  When compared to other 

islands in the Central Caroline Islands, informants stated that Lamotrek 

generally fares better then other islands when it comes to being the victim of 

a typhoon.  Indeed, this is the rationale given most often by informants for 

the interpretation of the name "Lamotrek," meaning "island of good season" 

or "summer island," because typhoons generally do not strike the island.  

Nevertheless, it appears very probable that the average person can expect to 

experience  a number of severe storms during his or her lifetime and one or 

more of these will develop into a typhoon that will be life-threatening.  In 

1909, a sixty-year old man on Fais told Krämer that he had survived five 
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typhoons (1937:319).  In 1947, Burrows and Spiro interviewed four middle-

aged informants on Ifaluk who told them that they had endured six typhoons 

in their lifetime, one of which was so severe that the sea washed over the 

island and carried some people to their deaths (1953:25).  In 1909, Sarfert 

learned that a severe typhoon had struck Sorol five generations earlier which 

had killed everyone on the island except for two women (Damm 1938:227).  

Girschner reports that a typhoon struck the southern Mortlock Islands in 

1907 and killed more than 200 people (1911:126).  In contrast, Bollig 

observed in the early part of this century that "heavy typhoons have not 

occurred on the islands of Truk as long as the people can remember" 

(1927:226).  This may account for why weather magicians are rarely 

reported for Truk in the ethnographic literature, and when they are reported, 

they are not described as high-ranking rong specialists.  One solitary report 

from Truk which is of interest and which may be identified with waug or 

serawi practitioners comes from Bollig: 
 

They [EM: the Trukese] are very much afraid when a 
thunderstorm is approaching.  Some blow the shell, others wave 
their arms forcefully in order to divert it.  There are even 
cunning people who maintain that they are able to render 
storms, especially typhoons harmless by cooking them (um) 
(1927:209). 

 

The mention of "um" in the above passage is interesting because this 

undoubtedly is a reference to the umw "earth oven."  The ritual significance 

of the umw "earth oven" has already be described in connection with the 

preparation of breadfruit and taro for the pwo initiation ceremony for 

navigators.  The ritual use of the earth oven in connection with the activities 

of serawi is implied here.  Unfortunately, I did not think to ask my 
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Lamotrekan waug and serawi informants if they knew of a similar ritual.  

Bollig also makes an interesting eye-witness observation of the effect of a 

number of shell horns, when blown in unison.  He writes, "Several conches 

together in various pitches produce a concert which might soften stones" 

(1927:240).  The reader might well imagine the dramatic impact of a waug 

and his serawi followers, defending an island against a storm, all blowing 

their shell horns (tawi) at the same time in an effort to drive it away. 

 Now follows a general description of the formal educational 

characteristics of the traditional schools of waug "weather control and 

purification magic."  In contrast to the schooling of navigators which usually 

takes place during the lecheg "summer season" when breadfruit are plentiful, 

the schooling of weather magicians may take place either during the lecheg 

"summer season" or the yefang "winter season." The yefang "winter season" 

roughly corresponds to the months between September and March and is a 

time of variable winds.  One informant said that this was considered a 

suitable time for instruction in weather magic because "the spirits would 

come down," meaning that tornados, waterspouts, and other wind-related 

phenomena including typhoons were most likely to happen at this time.   

 The last schooling of waug initiates took place on Lamotrek during 

the lecheg "summer season" of 1949.  Two schools of waug "weather 

control and purification magic" were present at the initiation ceremony:  

Yaronog and Teletalang.   Yaronog and Teletalang  are credited with being 

the founders of the two different systems of weather magic.  The magical 

rites used by the Yaronog and Teletalang schools differed in value.  The 

Yaronog school was said to rank higher than the Teletalang school but this 

may be a function of the fact that all of my informants on this subject 

belonged to the Yaronog school.  Unfortunately, no members from the 
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Teletalang school have survived, so this view cannot be independently 

confirmed.  Nevertheless, it is significant that these schools were status-

ranked as was reported for the schools of navigation, Weriyeng, Faaluush, 

etc.  Like Weriyeng and Faaluush, Yaronog and Teletalang are described as 

brothers in a waug charter myth.  All of my informants claimed that they 

knew nothing more about this charter myth except for Mr. S who would 

reveal no more then the following storyline:  
 

Myth of Yaronog and Teletalang (excerpt) 
 
 Yaronog and Teletalang went on a trip and came to a 
mountain [EM: Truk].3  A cloud would not let them go to the 
mountain so they made magic with a shell horn and broke up 
the cloud. 

 

Mr. S claimed that this charter myth was taught to him by Mr. W after the 

initiation ritual (chochpai waug) that took place in Lugal canoe house in 

1949.  When I first learned about this charter myth from Mr. S, he told me to 

ask Mr. W for details since it was he who had taught him the story. I 

immediately questioned Mr. W if he could remember the story.  

Unfortunately, this inquiry came too late as his mind was failing him and he 

was unable to remember much at all by 1987.  In 1990, the only thing that he 

could recall was the touber ritual of initiation which he performed for the 

students in Lugal canoe house in 1949.  For reasons which are not clear, Mr. 

D initially told me that he knew the "Myth of Yaronog and Teletalang" but 

                                                
3 The Lamotrekese word for mountain is shug which is synonymous with the high islands 
of Truk.  The name "Truk" also translates as "mountain" in the Trukese language.  See 
"chuuk" and "Chuuk" in Goodenough and Sugita's Trukese-English Dictionary 
(1980:330). 
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later denied it.  These incidents are examples of how difficult it is to acquire 

accurate information concerning rong information.  I believe that neither Mr. 

S or Mr. D felt comfortable about sharing the myth with me as long as their 

shap "teacher," Mr. W was still alive.  The prohibition against sharing rong 

information which is viewed as the incorporeal property of a particular 

group has been discussed in Chapter 3. 

 Although brief, the above myth fragment reveals a couple of 

important facts concerning schooling in waug "weather control and 

purification magic."  First, the brothers Yaronog and Teletalang in the above 

waug charter myth are similar to the brothers Weriyeng and Faaluush in the 

paliuw charter myth.  Both make trips to Truk and both are representatives 

of two different schooling systems within a common rong specialization.   

This suggests a basic structure or design symmetry within high-ranking rong 

specializations based on dual opposition.  In other words, these charter 

myths seem to provide a metaphor for the dualistic balance and ranking of 

schooling pedagogies within larger schooling frameworks.4  Second, the 

waug charter myth focuses on the value of the tawi "shell horn" as the 

principle instrument used in weather control.  From this we may infer that 

the central focus of instruction during the ritual faauw bong "four-nights" 

                                                
4 Alkire has written extensively on dualistic and quadripartite divisions as they relate to 
various aspects of Micronesian culture:  "systems of measurement" (1970:70);  "concepts 
of order" (1972:491-492);  "ranking and stratification" (1977:86);  and their value in 
"clarifying the structural logic and consistency of individual systems" (1982:41).  
Rubenstein has discussed the dualistic symmetry of machiy ceremonial textiles from Fais 
as reflections of "basic social structural relations" (1986:73).  See Chapter 5, pp. 221-222 
for quadripartite division in connection with the pwo ritual faauw bong "four-nights" 
period of seclusion and instruction. 
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seclusion of students revolves around the use of the tawi "shell horn" and the 

chants associated with it. 

 One informant stated that the schools of Yaronog and Teletalang had 

different spirits associated with their systems of knowledge as well as 

different styles of chanting.  He gave the example that a member of the 

Yaronog school would chant a different number of verses than a member of 

the Teletalang school before blowing the tawi "shell horn."  A Yaronog 

weather magician would chant two verses and blow on the horn whereas a  

Teletalang weather magician would chant three verses.  The fact that 

different schools of weather control had different types of magical chants or 

spells is supported by evidence given in a report on Ulithian serawi "weather 

magicians" by Lessa: 
 

 As for the ritual of weather magic, it involves a centering 
around a spell and certain paraphernalia.  The latter is the same 
in all cases but spells are of three types, giving rise to three 
classifications of magic; viz., holohol, hopar, and teletalang.  
The origin and significance of these classes is not known.  A 
magician has his own particular spells, which he shares only 
with his teacher and others who have learned from him, but 
despite this they always fall into one given class.  Spells run in 
series.  Thus, the holohol series consists of fourteen constituent 
incantations for typhoons, and a lesser number for sending 
away unwanted rain, as well as for moving the direction of the 
wind, whether it be a typhoon or other wind (1950a:131). 

 
In the above passage, Lessa tells us that there are different spells associated 

with different "classifications" of weather magic and that each "class" of 

spells is only shared between a teacher who has knowledge of one "class" of 

weather magic and his students.  This description fits the criteria of a fixed 

course of instruction used in this study for identifying separate schools 
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within a rong specialization.  As I have noted in connection with navigation 

schools, the central feature of the curricula for navigation schools which 

identifies one navigation school from another is the difference in magical 

chants, ritual paraphernalia, and taboos.  Therefore, it seems likely that the 

"teletalang" class of spells mentioned in the above passage is equivalent to 

the Teletalang school of weather control reported for Lamotrek.   If so, then 

the "holohol" and "hopar" classes of spells may also be identified as separate 

schools of weather magic.  Comparative evidence from the literature 

suggests that this may be the case.  Dialectical variants of the term "hopar" 

have been reported in connection with weather magic in other parts of the 

Trukic continuum.  For the islands of Namoluk and Lukunor in the Mortlock 

Islands, Krämer describes "opar" as "conjuring the storm ... fighting the 

typhoon" (1935:108).  Girschner also gives "oapar" as "conjuring the storm" 

for Namoluk (1911:195).  For the Namonuito Islands north-west of Truk, 

Krämer defines "ou pare" as "rain magic" (1935:234).  Of particular 

importance is the following observation by Sarfert (Damm and Sarfert 

1935:208) for Satawal and Puluwat:  "obar" magic is rain magic performed 

by the serau (= rain specialist)."  This later report clearly suggests that 

Sarfert's "obar" is equivalent to Lessa's "hopar" and that "Sarfert's "serau" is 

synonymous with Lessa's "serawi".  The fact that "hopar" and its variants 

were not mentioned by my Lamotrekan informants as a school of weather 

control is not particularly significant.  More than likely there are regional 

variations where one school may have representatives on one island but be 

absent on another.  We have already seen how the Sagiur school of 

navigation has been unreported for Lamotrek, Satawal and the Western 

Islands of Truk but is mentioned for Woleai, Ifaluk,  Fais, and Ngulu.  
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Another example that has been given is the navigation school of Faanewu 

which has only been reported for Truk (G & S 1980:113, 367). 

 The possibility that the "holohol" and "hopar" classes of magic as 

described by Lessa represent the names of schools of weather control does 

not mean that the names given to other classes of magic are identical to that 

of traditional schools.  Fariuwelius chants which were used to stop wind and 

rain, for instance, were a class of chants said to be used by waug and serawi 

specialists belonging to both the Yaronog and Teletalang schools of weather 

control.5   Similarly, gosilifei chants used for stopping storms were used by 

paliuw specialists belonging to both the Weriyeng and Faaluush schools of 

navigation.  Identifying the names of traditional schools through 

comparative analysis of the names given to magical chants in the 

ethnographic literature seems highly problematic;  nevertheless, given 

Lessa's statement that certain "classifications of magic" such as "holohol, 

hopar, and teletalang" are affiliated with different groups of teachers and 

students,   the possibility cannot be ruled out.   Consider, for example, the 

Puluwatan word "falelang" which is defined by Elbert as "magic to reduce 

rain by chanting with an adze and imitating falling rain" (1972:7).  Is this 

another name for a school of weather control or simply a class of magical 

chants similar to the fariuwelius type?  It is impossible to make any kind of 

judgement in this matter since no additional information is provided by 

                                                
5 Fariuwelius chants are reported in connection with many different kinds of rong skills. 
Girschner, for example, gives the names of forty different foarianu chants [EM: foarianu 
= fariuwelius] used by specialists in seven categories:  "weather and sea journeys, storm 
conjuration,  enemies,  fishing,  theft,  illness, state of health,  and fertility incantations"  
(1911:195).  See Chapter 5, pp. 206-207 for discussion of fariuwelius chants in the 
context of bangibeng "empowerment magic." 
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Elbert.  There is, however, comparative evidence given by Krämer for 

Satawan in the Mortlock Islands which suggests that "falelang" may be  the 

name of another school of weather control.  Krämer's observations are also 

of considerable significance because they give detailed information on the 

ritual activities of a "secret society" of weather magicians.  Krämer reports 

that "Fangileng" is a "wind spirit" which the Soutapuanu "secret society" 

attempts to drive away with a special "tapuanu" dance mask (1935:118).  It 

is not clear how Krämer made a mistake in naming the above mentioned 

mask "tapuanu" and translating it as "holy spirit."   I first became aware of 

this error when Mr. B informed me that "tapu" is not a word in the 

Mortlockese language and that the real name for the mask is tapwanu6 from 

the verb "tapw" meaning "to chase away."  A correct translation of the mask 

would then be "to chase away the spirit" (cf. Goodenough and Sugita 

1980:338, 353).   Despite Krämer’s misrepresentation of the name for the 

mask, his descriptions of its use are nevertheless valuable to include here for 

comparative analysis with the schools of weather control on Lamotrek:  

 
 A clan Soutapuanu is also supposed to exist, but I did not 
put it down in the list [EM: of clans represented on Satawan 
Island].  It seems to be a secret society, that is a society which 
performs the dance with the masks [EM: tapwanu], which was 
probably tabu. 
 
 A soutapuanu-man performs dances and sings with the 
mask.  The dances have the purpose of fighting the wind, that is 
against Fangileng, where the wind spirit is thought to dwell, 
also in the east. 

                                                
6 Goodenough and Sugita (1980:338) gloss "tapwpwaanu" (tapwanu) as 
"mask-like spirit head carved of wood and set up on gable end of 
Mortlockese canoe house or meeting house." 
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 Falefol or falofal was the big house in which the 
ceremony took place.  Today they still fasten the masks to the 
supporting pillars of the canoe houses, or they are carved [EM: 
into the wood of the pillars].   
 
 In March and April, food was accumulated at the falofal.  
We went to the falofal, the house of the Tapuanu [EM: 
tapwanu] on our first visit on Satoan [EM: variant spelling of 
Satawan] on January 16, 1910 and took its beautiful supporting 
pillar which was decorated with a head with us. 
 
 The performance of the dance was as follows:  somebody 
called, "Who are you?  The mask answered, "Uh, Uh," while it 
was fighting with the dancing rod. 
 
 They performed the dances for us on the beach. 
 
 Hellwig [EM: a German anthropologist] obtained a mask 
on Eten, on Truk;  they are used in May to keep the wind god, 
Fangileng, away.  But this only seems to be an imported act 
which reveals the purpose for Ku [EM: indigenous name for 
Mortlock Islands].  It is very probable that the masks are not 
only used for the ripening of the breadfruits but also to drive the 
wind away, like the sea-signs [EM: gos "spirit effigies"] on the 
central islands [EM: Central Caroline Islands, e.g. Lamotrek]. 

 

From the above passages we find that only the initiated were allowed to use 

the tapwanu mask and it is significant that Krämer compares its purpose in 

driving the wind away to that of the gos "spirit effigy" in the Central 

Caroline Islands which was also used to fight storms not only by navigators 
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but also by weather magicians on Lamotrek.7  We also learn that food 

devoted to the tapwanu "secret society" was accumulated on an annual basis 

in March and April at falefal canoe house.  It seems likely that this might 

also have been an occasion for initiating and schooling new members in 

weather magic.  Krämer does not identify the name of the weather magic 

used by the "soutapuanu-men" but he does make it clear that it is directed at 

the wind god "Fangileng."  Is this "Fangileng" synonymous with Elbert's 

"falelang" magic?  The dialectical similarities are suggestive but unlikely to 

prove equivalent.    It is possible, however, I believe, for the purposes of this 

study, to equate the soutapuanu weather magicians of Satawan with the 

serawi weather magicians of Lamotrek.  The fact that both are secret 

societies which make similar use of ritual paraphernalia supports this 

assumption.   The question now is, "What is the name of the school of 

weather control that these "soutapuanu-men" belonged to? Was it 

Fangileng?  Circumstantial evidence would seem to indicate this except for 

the fact that traditional schools on Lamotrek were not named after 

malevolent spirit powers who are being attacked but, rather, benevolent 

spirit powers who would come to their aid.  If Krämer misunderstood his 

informants and the wind-god Fangileng was, in fact, a patron spirit of the 

                                                
7 There is an illustration in Krämer (1937:157, fig. 78) of a wooden "idol" together with 
an illustration (1937:157, fig. 77) of a gos "spirit effigy."  The figure of the wooden idol 
is associated in the text with an illustration (1937:152, fig. 70) of a "vak" (waug) weather 
magician. The face and figure of this wooden "idol" has a striking similarity to the 
tapwanu "to chase away the spirit" idol of Mortlock Islands depicted in Krämer 
(1935:118, fig. 65).  The face of this figure also finds expression in the tapwanu masks 
(see Krämer 1935:119, fig. 66a;  pl. 3).  Nowadays, these masks have been popularized as 
"devil masks" for the tourist trade in Truk. 
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soutapuanu who received offerings of food between the months of April-

May, then it would be possible to assert that Fangileng or falelang might 

have been the name of the school of weather control.  Without additional 

evidence, however, it is impossible to determine this with certainty. 

 The schooling of waug "masters in weather control and purification 

magic" on Lamotrek was organized along the same pattern as the schooling 

of paliuw "navigators."  Group instruction of students did not commence 

until after apprentices were initiated (chochpai) in a formal ceremony.8  

Before the initiation ceremony took place, student-apprentices (yauten) had 

either engaged in a one-on-one learning relationship with their shap 

"teacher" or, at the very least, been formally accepted by him.  This formal 

acceptance was symbolized by the unfolding of the students' and teachers' 

sleeping mats (ferag giyegiy) in the men's (canoe) house the morning of the 

initiation ceremony.   After the initiation ceremony, students and members 

from the schools or guilds representing the specialization of weather control 

on the island would join in a ceremonial feast of offering to their patron 

spirits.   After the feast, the initiates were sequestered in the men's house for 

a period of faauw bong "four nights."   From early morning to late at night, 

the initiates would receive intensive instruction from a group of instructors.  

Mr. W, who was a member of the Yaronog school of waug "weather control 

and purification magic," told me that there were other instructors besides 

himself from the Yaronog and Teletalang schools on Lamotrek who were 

involved in teaching students.  It is not entirely clear to me, however, 

                                                
8 Each school of waug had its own type of chochpai "coconut-leaf bracelet" which it used 
for the initiation rite and subsequent instruction.  All of them were braided like the ones 
used by navigators in their initiation ceremonies but, also like navigation schools, each 
school had "different things" inside it which were unique to the yalius "spirits" of the 
school. 
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whether or not teachers from the Yaronog and Teletalang schools of waug 

engaged in group instruction over the entire faauw bong "four-nights" period 

or if only Yaronog teachers were involved.  Moreover, I was unable to 

determine whether or not apprentices from both schools were inititated at the 

same time.  Evidence from initiation ceremonies of navigation schools 

described in the literature and obtained from my own research suggest that a 

limited joint effort on the part of the schools represented on the island took 

place immediately after the the initiation ceremony and feast but ended in 

the evening with the start of the faauw bong "four-nights" period.  Members 

of another school who remained after this time did so as learners and not 

teachers.   I was told, for example, that certified navigators from one 

navigation school (such as Faaluush) could "stay back" after the initiation 

ceremony for members of another school (such as Weriyeng) for a "refresher 

course."  When I expressed surprise that a member of one school would be 

allowed to learn the skills and techniques of another school, I was told that it 

was indeed possible for an individual to learn the skills, techniques, and lore 

of another school but that it was taboo for him to practice them.  In other 

words, a navigator may be aware of the specialized knowledge (e.g. pookof  

"sea life") and magical rites (e.g. baliubel "protection chants," bangibeng 

"empowerment chants," and tafey "medicine") that belong to another school 

of navigation but he is not licensed to use them;  he is only authorized to use 

the rong which belongs to his school.   

 After the "four-nights" period of instruction was over, an iles 

"completion feast of offering" was given to honor the spirit powers who had 

been summoned with chants to transmit rong knowledge to the initiates and 

to bring an end to formal instruction.  The end of schooling was symbolized 
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by the students and teachers folding up their sleeping mats (nimi giyegiy) 

and returning to their homes.   

 Now follows a description of the initiation ceremony and curricula of 

instruction for waug "specialists in weather control and purification magic" 

as reported to me by informants who participated in the last weather control 

initiation ceremony to take place on Lamotrek in 1949.9  All the families of 

the students who were to be initiated collected teor "woven garments" and 

brought them to Lugal canoe house where Mr. W was going to give 

instruction in waug "weather control and purification magic."  The food was 

prepared for the initiation rite and was placed in several bowls and brought 

into the canoe house.  When everyone got together the initiates were already 

decorated with flower wreaths and turmeric cosmetic. One by one, the 

initiates held their hands above the bowl of food that was in front of them.  

Mr. W chanted some special words and tied a chochpai "coconut-leaf 

bracelet" on their wrists.   After this, Mr. W made a cross-sign on each of 

students' forehead with lap "red clay" and also applied lap "red clay" marks 

on each of their shoulders as well.  Krämer gives a detailed description of 

these markings for a "vak" (waug) of Lamotrek: 
 

                                                
9 Certain kinds of information were omitted by informants in all my interviews of the 

surviving members of the 1949 waug initiation ceremony, such as what kinds of food 
were brought to the canoe house for the initiation ceremony and how and when 
distribution of this food took place.  Using the organizational aspects of the paliuw 
"navigation" initiation  ceremony discussed in the previous chapter as a model, the feast 
for the waug initiation ceremony probably occurred immediately after the ceremony was 
over and before formal instruction began.   
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The sorcerer has a red cross painted on his forehead and its 
vertical line reaches down to the root of his nose;  in addition 
he appears with one red line each from the tip of the shoulder 
to the arm-pit and a vertical line from the lower end of the 
breast-bone approximately to the navel (1937:154). 

 
There is also an illustration in Krämer  (1937:152, fig. 70) of the weather 

magician, Ikelur, in full costume (ubut "young coconut leaves") holding the 

gobai "magic wand" and showing a lap "red clay" cross painted on his 

forehead.10  The cross-sign can also be seen on a wooden "idol" (Krämer 

1937:157, fig. 78) which almost certainly was connected with the ritual 

activities of the waug specialist.  In 1948, Lessa took a photograph of a 

Ulithian serawi "typhoon magician" (1964:6, fig. 2) in a costume holding 

what appears to be a gobai "magic wand."  It is impossible to tell whether or 

not the serawi in Lessa's photograph has a cross painted on his forehead or is 

wearing any other lap "red clay" markings.  Other than this, the costume is 

identical to the outfit of the "vak" weather magician depicted by Krämer for 

Lamotrek in 1909.11 

 After Mr. W applied the lap "red clay" markings to the initiates he 

then put  ubut "coconut-leaf knots" on a gobai "magic wand" and performed 

a touber "purification rite" for each of the apprentices.  This rite focused on 

                                                
10 In 1978, Mr. W wore a waug costume and carried a gobai "magic wand" which is 
documented in the film, Lamotrek: Heritage of an Island (Metzgar 1988).  This outfit is 
identical to the one documented in Krämer's published work on Lamotrek except that Mr. 
W did not have a cross painted on his forehead nor any other lap "red clay" markings on 
his body.  See Krämer (1937:154) for description of gobai "magic wand." 
 
11 See Alkire (1965:122) for a photograph of a navigator wearing the same ubut costume 
but wielding a "hos" (gos "spirit effigy") instead of a gobai "magic wand." 
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the ttouwttouw "spearing" of the foreheads of each one of the students and 

the recitation of the following touber chant:12 

 
Touber Chant No. 1 

("Purification Rite" Chant) 
 
1. I step with a spear to the roang "sacred taboo site" 
2. I step with a spear to the roang "sacred taboo site" 
3. Those spirits guard that place. 
4. Those spirits guard that place. 
5. I spear the dolphin 
6. I spear the whale. 
7. I spear the dolphin, 
8. I spear the whale. 
9. I spear the forehead of ...  
 [EM: says the name of the initiate] 
10. I tell the spirits to go away from ...  
 [EM: says the name of the initiate]  
11. Who stands in the roang "sacred taboo site." 
12. And those spirits will leave! 
13. And those spirits will leave! 

 

 
Krämer took a photograph on Lamotrek in 1909 showing the weather 

magician, Ikelur, pointing the gobai "magic wand" at the forehead of a 

sitting man (1937: pl. 2d).  Informants who were shown this photograph 

agreed that this was the touber "purification rite."  They said that this was 

not, however, an example of a person being initiated but an example of a 

serawi follower being "purified" after mistakenly coming in contact with a 

menstruating woman.   

                                                
12 This touber chant is documented in the film, Lamotrek: Heritage of an Island (Metzgar 
1988).  
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After the initiates received the touber "purification rite," Mr. W 

formally began instruction by "unfolding the mat" (ferag giyegiy) for waug 

"weather control and purification magic" in the canoe house and the initiates 

learned about waug for four days and nights  (faauw bong).  In an interview 

with Mr. W concerning what was taught on the mat,  he said that he "only 

talked about the spirits of waug while sitting on the mat."  I took this to 

mean that no conceptual models were diagramed or demonstrated on the mat 

in contrast to the schooling pedagogies of navigation, divination, or healing 

by massage.  This does not imply, however, that nothing was demonstrated 

on the giyegiy "mat" by Mr. W or practiced by the seventeen students who 

were learning from him.  Four different types of instruments were reported 

to be demonstrated:  the tawi "shell horn," the gos "spirit effigy," the tela 

"adze," and the gobai "magic wand."  Each lesson was symbolized by 

chochpai "coconut-leaf bracelets" tied to the students' wrists.  The tying of 

these bracelets was called gabechbech "to make hot" and the bracelets were 

different for the Yaronog and Teletalang schools of waug.  The concept of 

gabechbech "to make hot" is indicative of the perceived relationship 

between "heat" and formal education.  A student who is "hot" is an avid 

learner, stimulated, eager, and a formidable thinker.  In Western society we 

would say such a student is "self-motivated" and "able to think for himself."  

Mahony (1970:167) has reported on the concept of "hot" in connection with 

rong specialists for Truk: 

 
...to be a sow roog [EM: taurong "master of rong"], not simply 
a sow safei [EM: tautafey "master of medicine"] — to be, in 
other words, someone who knows much more about a spirit 
power than simply the good side of the medicine—is to become 
someone who is in much more intimate touch with the spirits 
and the variety of their powers.  When you know the side of a 
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spirit power that makes it hot, your own person and your own 
speech become hot by association, and deserving of as much 
awe and respect as is usually accorded the spirits themselves. 
Indeed, this very principle lies at the basis of much of the 
power and personal prestige of traditional Trukese war leaders 
(iitag) [EM: dialectical variant of itang]. 
 
According to one informant, when a waug teacher taught the use of 

the tawi "shell horn," each student had his own shell horn to practice the 

series of fariuwelius chants which he learned to use with it.13  All the shell 

horns were positioned with the mouth down and ubut "young coconut 

leaves" tied to them in the characteristic bugobug "one knot" design.  The 

students would wait until the teacher told them to turn their shells over, and 

then they would all do so at the same time.  It was taboo to turn the shell 

over at the wrong time lest "it suck the wind to come."  In other words, this 

improper act might summon a storm or typhoon.  After the students had 

turned their shells over, they would practice chanting but they did not 

actually blow on the shells at this time.  I learned about two fariuwelius 

chants for controlling storms.  The following fariuwelius chant was given by 

Mr. W:14 

 

                                                
13 The triton shell (Charonia tritonis) is the only type of tawi "shell horn" used in 
performing weather magic. 
 
14 Mr. W performed this fariuwelius chant for me using a triton shell horn.  The first two 
verses of this chant are documented in the film, Lamotrek: Heritage of an Island 
(Metzgar 1988).   
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Fariuwelius Chant No. 1  
("Storm Magic" Chant) 

 
1. I am hitting the triton shell to make the sky clear 
2. I am hitting the triton shell to make the sky clear 
3. The wind will die down 
4. The waves will die down 
5. The rain will die down 
6. The spirit of the storm will die down 
7. And the spirit of the tornado will pass.15 
8. You! Go away! 
9. Go away! 
 
(Triton shell horn is blown) 
 
10. Take the evil away from the clouds16 
11. Take the evil away from the clouds 
12. Take the evil away from the clouds 
13. Take the evil away from the clouds 
14. Take away the strong wind that comes from the clouds 
15. Take away the heavy rain that comes from the clouds 
16. I am ...  
 [EM: weather magician says his name]  
 … and I am staying on this island Lamotrek.  
17. You waves die down and flatten out 
18. You waves die down and flatten out 
 
(Triton shell horn is blown) 
 
(Continued) 
 
 

                                                
15 In the chant the spirit of the tornado is called Etapwase.  He is a well known and feared 
wind spirit throughout the Trukic continuum. 
 
16 I have translated the Lamotrekese word riya used in the chant here as "evil."  The term 
riya has many other connotations.  See discussion of riya in Chapter 2, pp. 75-76. 
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19. Take the evil away from the clouds 
20. Take the evil away from the clouds 
21. Take the evil away from the clouds 
22. Take the evil away from the clouds 
23. Take away the strong wind that comes from the clouds 
24. Take away the heavy rain that comes from the clouds. 
25. I am ...  
 [EM: weather magician says his name]  
 … and I am staying on this island Lamotrek.  
26. You waves die down and flatten out 
27. You waves die down and flatten out. 
 
(Triton shell horn is blown) 
 
28. The tornado that comes down will sneak away 
29. The tornado that comes down will sneak away 
30. It will exhaust itself 
31. It will exhaust itself 
32. The tornado that comes down 
33. Will not pass through those pandanus trees lining the beach. 
34. Langi and Sepi [EM: spirit names]!  
35. If the tornado comes close to those trees 
36. Make it die down like the flame of a fire. 
 
(Triton shell horn is blown) 
 
37. The tornado that comes down will sneak away 
38. The tornado that comes down will sneak away 
39. Spirit in the tornado 
40. Go away! 
 
(Triton shell horn is blown) 
 
 
The following fariuwelius chant was given to me by Mr. D, 

who was one of Mr. W’s students: 
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Fariuwelius Chant No. 2  
("Storm Magic" Chant) 

 
1. I am hitting the triton shell to make the sky clear 
2. I am hitting the triton shell to make the sky clear 
3. The wind will die down 
4. The waves will die down 
5. The rain will die down 
6. Yarimaligasha [EM: spirit name]!  Go and kick that storm 
7. Kick it down to the West 
8. Make it go away from the land 
9. And go wash it away from the sky 
10. I cut it like grass! 
11. I cut you! 
 
(Triton shell horn is blown) 
 
12. Gamanshigo [EM: spirit name], you go and  
 wash that storm away 
13. Wash it off 
14. Wash the black cloud 
15. Wash the ghost of that storm 
16. And take it all to some other place. 
 
(Triton shell horn is blown) 
 
17. Sepi and Marasi [EM: spirit names], where did you come from? 
18. And which direction do you follow? 
19. Which direction do you take from the 
20. Place where Luugoileng [EM: spirit name]17 stays? 
21. Which side did you come from? 
22. You throw it away. 
 
(Triton shell horn is blown) 

 

                                                
17 Luugoileng is the god of "Middle Heaven."  See Chapter 6, note 14, p. 245;  also note  
23, p. 249. 
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In the above fariuwelius chants, several spirit powers are summoned:  Langi, 

Sepi, Yarimaligasha, Gamanshigo, and Marasi.  Of these, Marasi is the same 

patron spirit as Yaliulewaiy that was mentioned earlier in connection with 

paliuw "navigators."  Indeed, with regard to weather control, there is some 

overlap between the two specializations.  At sea, a navigator would use the 

tawi "shell horn" and gos "effigy spirit" to calm storms,  and on land a 

weather magician would also use these instruments to drive dangerous 

storms away.  They did not, however, intrude on each other's domain.   For 

instance,  it was not the responsibility of a navigator (paliuw) on an island to 

participate with weather magicians (waug and serawi) while they were 

fighting a storm, nor was it the responsibility of a weather magician on a 

sailing canoe to drive a storm away — this was the navigator's job.  One 

informant stated, however, that a navigator might call upon a weather 

magician to act on his behalf if the navigator felt that a dangerous wind 

warranted the weather magician's expertise.  Lessa was given essentially the 

same report for Ulithi: 
 

The serawi never acts on  his own initiative but waits until he is 
summoned by a chief or the council of elders.  He is asked to 
act whenever an island is struck by a typhoon, or whenever it 
needs water.  If at sea, the serawi acts on orders from the 
navigator (1950a:132). 

 

The fact that a waug or serawi "weather magician" might be requested to 

perform magic during a voyage is indicative of his equivalent status to the 

paliuw "navigator."   Krämer (1937:53) gives dramatic evidence of just such 

an occasion in his preface to a chant used for "expelling the tornado, 

saubarere."  He writes, "All the men shout while they tie themselves with 
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ropes to the boat."  In a footnote to this chant, Krämer includes the following 

additional information: 
 

Etibaso and Saubarere [EM: wind-spirits who are associated 
with dangerous tornados] have already destroyed many boats; 
therefore a knower of chants always takes care of the 
conjuration (1937:53, fn. 1). 

 

The above descriptions provide a graphic picture of a life-threatening 

situation where a tornado is bearing down on a canoe and the men are tying 

themselves to the boat so they will not be thrown from it by the force of the 

tornado.  At this time the "knower of chants takes care of the conjuration."  

It is very likely that "the knower of chants" in this case might be a waug or 

serawi weather magician since, by virtue of his training, he is a specialist in 

controlling tornados.  For instance, in "Fariuwelius Chant No. 1" above, 

lines 28-40 are specifically directed at expelling a tornado.  It is also 

significant that when a waug or serawi weather magician went into action on 

a sailing canoe that he used the tawi "shell horn" and gos "spirit effigy" and 

performed his chants on the roangotam sacred area of outrigger platform.  

As mentioned above in connection with the roang "sacred taboo sites" of 

navigators, the roangotam  was generally ritually taboo to all persons except 

the captain-navigator.     

 There is also evidence from the literature which suggests that  

navigators did function, on occasion, as weather magicians on land.  

Burrows and Spiro include a weather chant in their published research on 

Ifaluk which was given to them by Tom, their navigator informant, about 

whom they make the following comments: 
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With regard to the weather, however, its course is not only 
predicted, but it is also controlled.  If the divination indicates 
continued storm, an incantation is recited which can control the 
weather.  Only the navigators know the technique.  He sits on 
one of the stone piers, and blows a conch horn.  He then points 
it into the storm, and recites the appropriate verses  (1953:236). 

 

Burrows and Spiro's statement regarding weather incantations that "only the 

navigators know the technique" is misleading because there may have been 

no recognized waug or serawi weather magicians on Ifaluk at the time 

Burrows and Spiro did their research.  Nevertheless, it is possible that a 

navigator would assume this role if neither a waug nor serawi weather 

magician were in residence on the island.  Surprisingly, the following report 

by Burrows  suggests this possibility: 
 

 In 1947, the official incantation for warding off a storm 
was one of Tom's [EM: name of Ifalukian informant].  It was 
sung, with a conch-shell trumpet blown at the beginning and 
end of every line of the incantation, and accompanied by 
waving gestures either to the right or left, to wave the storm 
aside.  The first time we saw the spell tried, its success was 
spectacular.  The storm parted and went by on both sides of the 
atoll.  The second time, the incantation was not strong enough:  
Tom kept on chanting until he was drenched.  Apparently 
Tom's spell did not succeed often enough, because when we 
returned in 1953, he was no longer the official storm exorcist.  
The task had been entrusted to another master craftsman, 
Gabwileisei, who had an incantation from Woleai (1963:97).  

 

In the above passage,  another man named Gabwileisei assumes Tom's role 

as the "official storm exorcist" for Ifaluk.  Burrow's assumes that this is a 

result of Tom's failure in diverting storms from the island.  This may, in fact, 

have been the case if both Gabwileisei and Tom were both on Ifaluk in 1947, 

but Burrow's does not clarify this point.  If, on the other hand, Gabwileisei 
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was a recognized waug or serawi weather magician who left Woleai and 

took up residence on Ifaluk sometime after 1947, then it would be logical for 

Tom, a navigator, to give up this post to him. 

 It is also important to note that the name "Sepi" appears in both of the 

fariuwelius chants presented above.  Mr. W told me that he learned the about 

waug "weather control and purification magic" from his uncles, Ikelur and 

Sepi. Interestingly enough, Krämer confirms that Ikelur and Sepi were 

brothers and that they were uncles of Mr. W in his kinship study of 

Lamotrek in 1909 (1937:20, 25).  Krämer (1937:151) also identifies Ikelur 

as a "sorcerer, vak" [EM: waug] and reports that he collected "storm magic 

songs" from both Ikelur (1937:159) and Sepi (1937:158).  The fact that both 

Mr. W and his student, Mr. D, call upon the spirit of Sepi in the above 

chants to help drive storms away is an example of the apotheosis of former 

teachers to patron spirits within a particular rong school. 

 In addition  to learning how to use the tawi "shell horn," the gos 

"spirit effigy," and the tela "adze" to control weather, students also learned 

how to use the gobai "magic wand" to perform the touber "purification rite."  

As mentioned above, this ritual was mainly performed to remove the 

prohibition against mwaletab "taboo men" coming in contact with the place 

of residence of a menstruating woman or new mother.  The following chant 

is an example of this type: 
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Touber Chant No. 2 

("Purification Rite" Chant) 
 
1. Step, step,  
2. Step to them,  
3. The ghosts of the house, 
4. I spear the dolphin,   
5. I spear the whale. 
6. I spear the dolphin,  
7. I spear the whale. 
8. You are going to leave 
9. You ghosts of the house. 
10. Fly away, fly away, 
11. Leave the house. 
12. Go into the middle of the sea. 

 

This chant18 is remarkably similar to the "Touber Chant No. 1" presented 

earlier (see p. 338).  Both use the dolphin and the whale metaphors and the 

intent of both chants is to give protection.  As with the performance of 

fariuwelius chants, the waug specialist is not allowed to drink water when he 

performs the touber rite.  There is also some evidence that the touber rite 

was used as part of a medical cure if a sickness was attributed to a violation 

of a taboo.  Krämer writes: 
 

When a sick person is treated with the gobai [EM: "magic 
wand"], the magician first takes the stick and describes a circle 
around the face,  and then two circles around the tip of the nose,  
the left shoulder, the right shoulder, the right shoulder, the left 
shoulder, the navel and the hair and finally the wand is driven 
into the ground in back of the sick person (1937:154). 

 

                                                
18 Krämer collected a different version of this chant which he refers to as "Alis ali touber 
… magic song for house purification" (1937:152-153). 
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In this respect, the waug specialist as "purification magician" served other 

rong specialists who had violated a taboo of some kind but who were not 

trained in purification magic.  For this service the waug specialist was paid 

with a toer "woven garment."  Field data suggests that the only rong 

specialists who could perform purification magic on their own behalf were 

paliuw "navigators" and taubwe "diviners" if they knew it.  It seems that not 

all navigators and diviners had knowledge of the chant required to perform 

the purification ritual.  Mr. N, who performed the pwo ceremony, knew the 

purification rite for navigators who a had unwittingly violated a taboo (came 

in contact with a menstruating woman) and called it pwotefaal "return to 

pwo."  Mr. N said that the pwotefaal restored the ability of a navigator to 

carry out his skills and eat in the company of other navigators.     

 At the end of the faauw bong "four-nights" period of instruction, the 

newly graduated weather magicians were allowed to choose a coconut tree 

in the roangowaug "sacred taboo site of weather magicians" which used to 

exist on the north side of Lugal canoe house (see Map 5, p. 78).  After they 

chose their trees, Mr. W performed the "Touber Chant No. 1" on each of the 

trees.  This act made the trees taboo for everyone besides the new weather 

magicians to eat the coconuts which fell from the trees, to drink the 

coconuts, and to make coconut oil from the copra nuts.  The trees belonged 

to each new weather magician because now they were mwaletab "taboo 

men" — men who could not eat with women or come in contact with 

menstruating women. 

 When the faauw bong "four-nights" period was ended, the male 

relatives of the student's went fishing for the iles "completion feast of 
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offering" to finalize the graduation of the new weather magicians.  Mr. D 

and Mr. T explained their graduation as serawi "weather magicians" in 1949 

this way: 
 

 
Mr. D: Now each one of the students has the responsibility 

to go down to the beach and to face the wind with 
the triton shell horn in his hands. 

 
Mr. T  Yes,  after we graduate, if any strong winds or 

typhoons come, then we are free to use the taboo 
triton shell horn and use the fariuwelius chants to 
chase the wind and rain away.  That's our duty 
when a storm comes.  While the storm continues 
we must sleep in the canoe house.  When we are 
on duty for the storm, we relieve each other.  
While some sleep in the canoe house, others are on 
the beach facing the storm.  After the storm, we go 
down to the beach to clean up the horizon. 

 
Mr. D: Yes, after sunset and early in the morning before 

sunrise, we clean up the clouds after the storm.  
When we do this, it helps, its worth it. 

 

It was only after their graduation that Mr. D and Mr. T were allowed to blow 

the tawi "triton shell horn" and use the fariuwelius chants, and only when 

they were actually engaged in fighting a storm.19  Follow-up instruction after 

                                                
19 In the film, Lamotrek: Heritage of an Island (Metzgar 1988), Mr. W is seen blowing a 
triton shell horn and performing a fariuwelius chant.  In the film Mr. W goes through the 
motions of blowing the shell horn but no sound was actually produced.  This was because 
it is still taboo to blow the shell horn on Lamotrek unless one is sounding an alarm, 
calling the people to a meeting, or in celebration of New Years Eve (an adopted Western 
custom).    The sound of the shell horn for the film was actually recorded at sea (where it 
was not forbidden) and "dubbed" over those parts where Mr. W is going through the 
motions of blowing the shell horn. 
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their graduation continued for a period of four to five months on a nonformal 

basis with Mr. W.  During this time they practiced using the triton shell horn 

and studied cloud formations at sunrise and sunset in order to predict the 

weather.  Using traditional techniques to predict the weather still has value 

on Lamotrek although weather magic itself is, for the most part, no longer 

practiced.20   As far as warnings of storms and typhoons go, however, the 

islanders rely these days almost entirely on their radios.21 

                                                
20 A result of the conversion of the Lamotrekans to Christianity. 
 
21 I say, "the islanders rely these days almost entirely on their radios" because there is a 
system of predicting storms still used by navigators called "the fighting of the stars."  In 
each month there are one or two "fighting stars" which are said to coincide with storms.  
See Thomas (1987:268-271). 
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CHAPTER 8 

SCHOOLS OF DIVINATION 

 

 Bwe "divination" is more or less a lost art on Lamotrek. Only one 

recognized master of divination, Mr. U, survives today on Lamotrek and he 

is senile.  Extremely limited information was obtained from him with regard 

to his education in bwe "divination" and none whatsoever with regard to an 

initiation ritual that other knowledgeable informants claimed was associated 

with  bwe "divination" schooling.  Mr. U learned the profession of divination 

directly from his father but did not participate in an initiation ritual nor did 

he claim to know anything about an initiation ritual for bwe "divination."  

The last graduation ceremony for bwe "divination," if there was one, must 

have taken place before 1907 as no living person on Lamotrek could 

remember having witnessed one.  Consequently, comparative analysis of 

ethnographic reports in the Trukic continuum were relied upon to bring 

evidence to the Lamotrekan view that schools of bwe "divination" existed in 

the past.  

 Every elderly informant questioned on the subject, including those 

who were recognized as paliuw "navigators" and waug and serawi "weather 

magicians," claimed that an initiation ceremony for bwe "divination" 

(chochpai bwe) did exist in the past.  For this reason, the descriptions of 

paliuw and waug schooling pedagogies given in the previous chapters will 

have to be relied upon as models of similar events for the schooling of 

taubwe "master diviners." 

 Krämer was unable to learn anything about bwe "divination" on 

Lamotrek in 1909.  This is curious considering the amount of detailed 

information which he and his wife were able to collect on a wide range of 
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rong specializations during their stay on the island.1  In 1937 Krämer writes, 

"No details could be learned about oracles by lot, nor was anything known 

about the 16 demons" (1937:159).  The reference to "16 demons" by Krämer 

pertains to the spirits who occupied seating positions on the waalibwe 

"canoe of destiny," a mnemonic model that was used for prognostication and 

teaching divination.2  This statement by Krämer, if nothing else, shows the 

Lamotrekan's reticence to talk about bwe "divination" when evidence 

indicates that divination skills were, in fact, practiced on Lamotrek at the 

time Krämer was present on Lamotrek.  Support for this assertion comes 

from my own research and from Alkire, who has discussed the traditional 

importance of the diviner for Lamotrek and Woleai as an active participant 

in the diagnosing of illness: 
 

Diagnosis on Woleai and Lamotrek basically involves the 
identification of a specific or class of illness-causing "ghost(s)" 
or "spirit(s)."  This information is provided by a diviner.  The 
patient, or someone on behalf of the patient, asks a be [EM:  be 
= bwe] "knot" diviner to undertake this job (1982:31). 

 

Despite Krämer's inability to learn about the "oracles by lot" on Lamotrek, 

he and others did learn about bwe "divination" on other islands in the Trukic 

                                                
1 Augustin and Elizabeth Krämer stayed on Lamotrek from November 21 to December 
19, 1909 (Krämer 1937:9).  Elizabeth Krämer was the expedition artist as well as 
responsible for gathering information relating to weaving techniques in Micronesia 
(Hellwig 1927:186).  Many of the illustrations and all of the watercolors which are 
included in the Ergebnisse der Südsee-Expedition 1908-1910 volumes are the product of 
her observations.  Augustin Krämer makes reference throughout his work to information 
which she gathered in the course of her relationships with women who became her 
informants. 
 
2 See Girschner (1911:200) for "wanepwe, canoe of destiny."  See also Lessa (1959:90);  
Bollig (1927:66);  Müller (1917:375);  Damm (1938:274).    
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continuum and provided valuable early data for comparative analysis. 

Indeed, in contrast to the paucity of information which exists concerning the 

education of diviners as ritual specialists, a great deal more is known 

concerning the techniques which were used by them.  Lessa has consolidated 

much of this material in his definitive comparative study of bwe "divination" 

in his article, "Divining from Knots in the Carolines" (1959).  In addition, 

Alkire (1970:13-16; 1982:31-33) has investigated the bwe "divination" 

system for Woleai and Lamotrek.  In so far as a general description of bwe 

"divination" is necessary to understand the basic process involved, the 

following summary by Lessa is given here:3 
 

 The art of divination consists in the interpretation of 
knots made in a series of palm-leaf strands.  The magician 
holds a green palm leaf in his hand — a complete frond, if 
much is to be divined;  several leaflets, if less is concerned.  He 
then utters an incantation to Horal, the spirit of divination, and 
to his teacher-ghosts.  Next, he strips the frond and makes 
random knots in four separate leaflets, counting the knots in 
each leaflet and adding the total number for all four.  Finally, he 
interprets the number of knots (Lessa 1950a:130). 

  

Two different systems of bwe "divination" using ubut "young coconut 

leaves" still exist on Lamotrek.   The most complex system is the four-strand 

technique described above by Lessa in the above passage which is called 

                                                
3 This method for bwe "divination" is documented in the film, Lamotrek: Heritage of an 
Island (Metzgar 1988).  See Lessa (1969:353-362) for an analysis of the similarities 
between bwe and the Chinese i pu which forms the basis of the I Ching or "Book of 
Changes."  Lessa reports that the bwe system of divination "is so similar in its 
methodology and permutations to the ancient Chinese i pu ... as to merit attention as one 
of the few known examples of the movement of specific cultural traits from China into 
the South Seas." 
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bwe unus and a single-strand technique called bwe ias (Elbert 1947:176).  

The later system is rarely performed and field data as well as ethnographic 

evidence from the literature suggest that the bwe ias system was not taught 

in a school-like setting nor had any ceremonial significance. 

 Much of the information concerning the traditional schooling of 

diviners is given by Bollig, who, in 1927, reported on the educational 

aspects of the Trukese divination systems of "pue" (a dialectical variant of 

bwe): 
 

 The manipulation of the pue [EM: pue = bwe] varies.  
The most important and solemn pue is girot.  The soupue [EM: 
master diviner] makes the girot in the udd [EM: udd = men's 
(canoe) house]  in the presence of his pupils .  Women are not 
allowed to watch.  As a matter of fact no woman is allowed to 
make any kind of pue.  In the girot, small shells are placed on a 
mat in the following way ... (1927:65-66). 

 

It is significant in the above passage that a special kind of divination using 

sea shells called "girot" was only performed in the men's (canoe) house and 

only in the presence of pupils.  This corresponds to one of the most 

important of traditional criteria for formal schooling which has been 

mentioned in connection with paliuw "navigation" and waug "weather 

control," namely the use of a canoe house as a schooling site.  In addition, 

the "girot" form of divination makes use of a "mat" upon which "small shells 

are placed."  This corresponds to another important traditional criteria for 

formal instruction, namely ferag giyegiy "unfolding the mat" for the purpose 

of demonstrating conceptual models, ritual paraphernalia, or talking about 

spirits and lore related to a rong knowledge domain.   Bollig uses the 

descriptive word "solemn" in the above passage which suggests a 
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ceremonial aspect to the educational process which, in fact, he describes 

later on:  
 

The soupue [EM: master diviner] too has his pupils, the ton 
olupue, who have to help him with the girot.  A good pupil 
needs four to five months in order to learn girot.  Prayers and 
offerings, the so-called asop [EM: asop = iles "completion feast 
of offering"] are also associated with the girot.  One who is not 
ton olupue may not share the food connected with the asop.  
The remains of the food, as well as the scraps of the ubud [EM: 
young coconut leaves], are put down at the sacred tree of the 
soupue (1927:68). 

 

The "asop" ceremony described in the above passage is equivalent to the 

Lamotrekan iles "completion feast of offering" which ends the faauw bong 

"four-nights" period of seclusion and formal instruction.4  It is significant in 

the above passage that Bollig says, "One who is not ton olupue may not 

share the food connected with the asop."  In other words, only graduated 

students were allowed to participate in this feast.  Moreover, Bollig tells us 

that "scraps of food" and "ubud" (ubut) coconut leaves associated with the 

ceremonial feast were deposited at the "sacred tree" of the diviner-teacher.  

Bollig does not tell us specifically the ritual importance of the "ubud" (ubut) 

coconut leaves but we may infer that they are either the chochpai ubut 

"coconut-leaf bracelets" which were used for the initiation and instruction of 

students or they are the ubut "young coconut leaves" used for the purpose of 

divination.  The reader will recall that after the iles "completion feast of 

offering" for the the pwofeo "new navigators" discussed earlier, Mr. N took 

the rorpai ubut (chochpai ubut) which the initiates had worn during the 

                                                
4 See Chapter 5, p. 223 for descriptions of asop in the literature. 
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faauw bong "four-nights" period of formal instruction and deposited them at 

the base of a special coconut tree called roangopaliuw "sacred taboo site of 

navigators".  

 The importance of bwe "divination" in the affairs of Caroline islanders 

has been observed by numerous writers since it was first reported by 

Cantova (1722:233-234) in the early 1700s.  In 1909, Sarfert made the 

following observations the use of  "an oracle made of leaf knot strips (bua)" 

on Puluwat: 
 

 Before any sort of enterprise — whether it is as small a 
job as going fishing in the lagoon or an every day occurrence 
like a walk to Alei [EM: island which is part of Puluwat Atoll] 
or a more important affair, e.g. the purchase of a canoe — an 
oracle made of leaf knot strips (bua) [EM: bua = bwe] is 
consulted.  The quest for the knowledge of fate play a very 
important part on the island and is very pronounced (Damm and 
Sarfert 1935:213). 

 

In 1927, Bollig underscored the importance of divination in Truk when he 

wrote, "Nothing is done without pue [EM: pue = bwe], no fishing, no house 

building, no trip, no medicine" (1927:65).  In the late 1940s Lessa observed 

that diviners still devoted themselves "to answering inquires about the 

advisability of a voyage, the welfare of sea travelers, and the prospect of 

catching fish" (1966:66).  In 1977-1978, when I first visited Lamotrek, I 

witnessed the art of bwe actively being used for making decisions on fishing 

and turtle-hunting voyages to uninhabited islands.  During my last stay on 

Lamotrek in 1990, however, I never saw it performed but discovered 

remnants of knotted ubut "young coconut leaves" in various places on the 

island which indicted that some individuals were still exercising the skill.   
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 It is important to reiterate that the girot form of bwe "divination" is 

different from the method most commonly used involving ubut "young 

coconut leaves."  The girot form was ceremonial in that special sea shells or 

stones were reserved only for instruction or prognostication if the event 

being divined was of extraordinary importance.  The girot form is named 

after a sea shell which is used to identify the 16 spirits on the "canoe of 

destiny."  Krämer remarked for Pulap that the "girot-snails are frequently 

used instead of stones" for the purpose of instructing navigators (1935:273).  

Mahony has also reported the use of sea snails as teaching aids for 

instruction in divination: 
 

When divination is taught, for example, small seashells (kiiroc) 
are set out on a pandanus mat and arranged into each of the 
sixteen possible combinations, the whole set of combinations 
suggesting the outline of a canoe (1970:266). 

 

The girot or "kiiroc" sea shells mentioned above are called lefiroch on 

Lamotrek and were identified by Mr. N, the navigator, as the instruments 

used in teaching bwe "divination" for Satawal and Lamotrek.5  In addition, 

several Lamotrekan informants identified the lefiroch shells as the sacred 

tools of Faragavus, the last Lamotrekan taubwe "master diviner" known to 

have used them in the 1940s.  Several informants told me that Faragavus 

kept the lefiroch shells in a imweliyalius "spirit house" called imwel 

Lefagemai "house of Lefagemai" which was located in the Lametag area in 

the jurisdiction of the oldest, highest ranking taubwe "master diviner." 

                                                
5 Other dialectical variants in the literature for girot are "kiroch ... species of shell, black 
or red spots" (Elbert 1947:184) and "kiiroch ... sea snail (Nerita polita L.)" (G & S 
1980:172).   
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According to local custom, Faragavus, as taubwe "master diviner," was 

responsible for taking care of this imweliyalius "spirit house" and making 

offerings to Lefagemai.6   During World War II the lefiroch shells along 

with some other sacred objects were removed from the "house of 

Lefagemai" to Lugal canoe house where they were stored high up on the 

kingpost in the front near the ridgepole.  Ostensibly the reason for the 

removal of the lefiroch shells and other sacred objects was that the islanders 

were afraid that the Japanese soldiers would steal them.  It is believed that 

early in the 1950s these sacred objects were given to Shigeru Kaneshiro, a 

Trust Territory of the Pacific Islands staff anthropologist.  It is not known 

where they currently may be found. 

 Differentiation of bwe "divination" into separate identifiable schools 

on Lamotrek using the ceremonial lefiroch shells was not reported.  The only 

information relating to this system of bwe "divination" which might prove 

significant was that the shells were laid out in the pattern of a sailing canoe 

for instructive purposes and that this sailing canoe had two names:  

waalibwe "canoe of destiny" and waal Goral "canoe of Goral."  It is 

probable that the patron spirit "Horal" reported to Lessa (1950a:130) by his 

Ulithian informants is the same Goral reported to me by my Lamotrekan 

informants.  Furthermore, Goral is said to be the original shap "teacher" of 

bwe "divination" on Lamotrek.  But for some reason, despite the fact that he 

is viewed as the founder of bwe "divination," the followers of this system are 

not called the Goral school of bwe divination by Lamotrekans but simply 

taubwe "master diviners."  The reason for this is probably due to the fact that 

                                                
6 Through the spirit of Lefagemai tribute offerings were made to Yap.  See Krämer 
(1937:82) 
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no other known schools of bwe "divination" are remembered on Lamotrek 

today other than the one associated with the patron spirit-founder Goral.  

Other evidence which suggests that Goral was the founder of a school of 

bwe "divination" derives from a charter myth concerning the origins of bwe 

"divination."  The particulars of this myth were communicated to me by Mr. 

B as follows: 
 
 

Myth of Goral (fragment) 
 
 The canoe of Goral came up from Sonsorol in the west 
paddling with their outrigger facing north and then when they 
reached Kosrae they came down with their outrigger facing 
south.  

 
 

It is worth noting that this myth was presented to me as a true myth — an 

actual event.  As the canoe of Goral sailed between the islands, the art of 

divination was taught to the people they met.  In the above passage, going 

"up" means sailing east and coming "down" means sailing west.   On the 

canoe with Goral were the "16 spirits" of bwe "divination" who functioned 

as his crew. The names of these 16 spirits play a key role in the 

interpretation of the knotted ubut "young coconut leaves" of bwe 

"divination" because they occupy specific positions on the mythical canoe of 

Goral (waal Goral).   The positions of the 16 spirits on the canoe serve as a 

mnemonic model to identify 16 pairs of coconut-leaf knots which are 

interpreted by the diviner.  Using these 16 combinations (each with its own 

spirit name) a total of 256 permutations (each with a name entirely apart 

from the 16 basic pairs) are possible because of the pairing of the two sets of 

coconut-leaf strands (Lessa 1959:95-96; Alkire 1970:13-15, 1982:32-33).  
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The diviner has to learn the names and omens of a total of 256 combinations.  

This task is complicated further by the fact that the social status of the client 

requires varying interpretations as does the kind of question being asked 

(Lessa 1966:65).  Sohn and Tawerilmang (1976:7) list eleven general areas 

of concern for which specific types of questions are asked in "be" (bwe) 

divination:   

 
beel baubeu ... divination to determine if fish will be caught;  
beel bil ... divination concerning trolling; beel maliumel ... 
typhoon divination; beel melaw ... divination to determine if all 
the voyagers will reach an island alive or if a sick person will 
be alive; beel mwaaiunal ... divination to determine if the 
residents will be happy when the canoe returns;  beel nag ... 
divination to determine if fishermen will 'see' the fish on the 
canoe;  beel niwa ... divination to determine if fish will be taken 
into canoes;  beel pelal maliumel ... divination to determine the 
strength of the wind;  beel tefaal ... divination to determine if 
the canoe will return to its island of origin;  beel tog ... 
divination to determine if the canoe will reach its intended 
destination;  beel waiy ... divination on interisland canoe 
voyages.   

 

Goodenough and Sugita (1980:291) list eight categories for "pwee" (bwe) 

divination:   

 

pween atake ... divination of how a garden will grow;  pween 
attaw ... divination of luck in fishing;  pween fanafan ... 
divination of how a new canoe will perform (consisting of 
pween mwittir for speed and pween possun for stability);  
pween manaw ... divination of life (to determine whether a sick 
person is likely to live or die);  pween manaw noon moowun ... 
divination of survival in war;  pween mwaiyisa ... divination of 
attitude (to determine whether a sick person's attitude is 
oriented toward living or dying);  pween ngngupwir ... 
divination of force (to determine whether a person's affection 
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will go on for ever or will quickly end);  pween raan ... 
divination of weather. 

 

Given the daunting challenge of committing the above information to 

memory, it is not surprising to find reports of formal apprenticeship lasting 

one to five months in the literature (Bollig 1927:68; Lessa 1959:98). 

 It is interesting that Goral is not represented in the Lamotrekan system 

of bwe by a position on the canoe nor in the names of the 16 pairs of 

combinations.  A similar case is reported for Namoluk by Girschner who 

collected a myth which also tells of the coming of the art of bwe to the 

islands. In this charter myth for bwe, "Supunemen was a god, who 

understood the art of divination" (Girschner 1911:200).   Supunemen's role 

is similar to Goral's.  Supunemen and his 16 boatmen on "wanepwe, the 

canoe of destiny" sail between the islands and teach divination to the 

islanders they meet.   Also like Goral, Supunemen's position on the canoe is 

not identified with sea shells or stones in the "girot" form of bwe nor does he 

enter into the interpretations of the knots (Girschner 1911:199-200).  

Similarly, when the names and knot combinations of the 16 spirits of the 

canoe of Goral are compared with those of the canoe of Supunemen, one 

finds a high level of consistency (see Table 12, p. 364).7  Allowing for 

differences in dialect and the potential for nickname equivalents, only in the 

category of the "3 + 3" knot combination does there appear to be a 

                                                
7 The spelling of the Lamotrekan spirit names in Table 12 for the Goral school of bwe are 
taken from Sohn and Tawerilmang's Woleaian-English Dictionary (1976:330).  Lessa 
compared the lists of spirit names reported by Müller for Ngulu (1917:375), Walleser for 
Yap (1913:1063), Krämer for Fais (1937:375-76), Krämer for Truk (1932:337-338), and 
Girschner for Namoluk (1911:199).  Lessa found "few exceptions" between them 
(1959:95). 
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significant variation in the spirit name from Tegaulap (Lamotrek) to 

Toalefailan  (Namoluk).  The question that must be asked, of course, is 

whether or not this minor variation in spirit names is significant enough to 

identify the Supunemen "canoe of destiny" as a separate school of bwe 

"divination" from the Goral "canoe of destiny"?  I believe the potential does 

exist.  For the sake of argument I will refer to the Lamotrekan system of bwe 

"divination" as the Goral school and the Namolukan system as the 

Supunemen school.  From Girschner's description, it is possible to say that 

the methodologies used by both of these schools were virtually identical but 

where they differ is in the one spirit name for the "3 + 3" knot combination.  

As we have seen for the rong specializations of paliuw "navigation" and 

waug "weather control," the conceptual models and techniques used by the 

schools within each of these specializations are basically the same but the 

the schools within each specialization are differentiated on the basis of the 

spirits and accompanying magical rites associated with each school.  To put 

it in hypothetical terms, the Goral system of divination may be different 

from the Supunemen system of divination because of the difference in 

curricula of spirit powers which are to taught to learners.  Applying this 

hypothesis to the "canoe of destiny" which functions as the core system for 

bwe "divination," any variation in the names and knot combinations of the 

16 spirits on the "canoe of destiny" may be indicative of a separate school of 

bwe.  I must admit, however, that the evidence in this case is not convincing 

and more comparative information is necessary before it is possible to say 

that the two systems of bwe are different enough to justify this hypothesis.  

It may be, for instance, that a significant variance in the two systems of 
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divination can only be revealed at a deeper level in the system — the 

interpretation of the knot combinations.  In this respect, Alkire has written 

that many men from Woleai and Lamotrek are familiar with the system of 

bwe "divination" with regard to the 16 spirit names and and making the 

combinations of knots: 
 

... but only qualified diviners have mastered the two concluding 
steps, which are 1)  the name of the mythological or legendary 
event associated with each of these spirit combinations, and 2) 
the omen (maralibe) derived from that event  (1982:33). 

 

I was unable to collect any information on Lamotrek related to "the two 

concluding steps" mentioned by Alkire in the above passage, but a limited 

amount of this information does exist in the literature.   The names of all 256 

combinations for Namoluk were reported by Girschner (1911:199-208), and 

he is apparently the only investigator to have published a complete list of 

names for these combinations.  Lessa (1959:96) has reported that some of 

the names (maralibe) on Girschner's list include descriptions of the omens 

connected with them.  Alkire has also published some information in this 

regard but makes it clear that the value of this information for comparative 

analysis is problematic: 
 

In the above instance the Ilubwai — Magomoi (2/1 : 3/2) 
combination is called limongoi and in most cases the omen is 
bad.  The diviner, then has to master the names and omens of a 
total of 256 combinations. The names of particular 
combinations will also vary between diviners.   For example, 
the above name may be assigned to a different combination of 
spirit names by different informants.  In widely separated areas 
as, for example, Namoluk (Girschner 1912:201-208) and 
Woleai, the name of the combination may be completely 
different since most such names are associated with local events 
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of the past.  Since there is so much variation between diviners 
and between areas in names of combinations and the omens of 
particular readings, it is not possible to arrive at any systematic 
association of particular combinations of numbers and names 
with propitious or inauspicious omens (1970:15). 

 

Alkire's last sentence in the above passage strongly suggests a multiplicity of 

curricula associated with bwe "divination" and the existence of separate 

schools.  Even within a particular school of divination (e.g. Goral) there 

must have been a large variation between the names of combinations and 

omens associated with these combinations due to differences in localized 

events over decades if not centuries.  If there was one single factor which 

may be pointed to as the unifying theme which a group of diviners might 

hold in common, and which formed the basis of their mutual schooling, it 

was probably the teacher-spirit or mythical founder to whom ritual offerings 

and appeals were made.  Lessa (1950a:148) has written for Ulithi that 

appeals were made to "Horal" [EM: Goral] who was also "said to be the 

ancestor and prototype of all rebwe [EM: master diviners]," but I have found 

no evidence in the literature specifically stating that ritual offerings or 

appeals were made to Supunemen.   There is, however, evidence that appeals 

and offerings were made to spirit-founders of bwe and it comes from the 

writings of Bollig (1927:67-68) for Truk: 
 

When a soupue [EM: master diviner] needs an ubud [EM: 
young coconut-leaf frond] for his purposes, he steps up to the 
coconut tree, grasps it, and sings ... [EM: this song of appeal is 
included in the text but omitted here]  Then he climbs the tree, 
cuts the ubud off, and carries it into his house.  The two lower 
leaves are bent downwards and together.  They must not be 
used for the knots because they are considered to be the asor 
[EM: offering] for Pukulimer, the chief of the girot.  He is 
supposed to have been the first soupue [EM: master diviner]. 
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Pukulimer, besides being named the founder of a system of bwe in the above 

passage, is also given a place on the "canoe of destiny" as one of the 16 

spirits whose names are identified with knot combinations.  Table 12 shows 

Pukulimer associated with knot combination 1 + 4.  Again, making 

allowances for dialectical variants, there is very little variance between the 

names of combinations between the Pukulimer model of the "canoe of 

destiny," the Goral model, or the Supunemen model.  

   In the myth of Supunemen collected by Girschner on Namoluk, 

Pukulimer participates with the other spirits on the "canoe of destiny" to 

teach islanders they meet in their travels:  
 

Myth of Supunemen (excerpt) 
 
Then they taught Sakau the art of divination, and sailed to 
Pulwot.  Pukenemar wanted to go ashore but Supunemen did 
not want to.  They sailed to Djuk [EM: Truk], then to Losop, to 
Namoluk, Etal, Modj, Kitu, Lukunor and Oneop, and 
everywhere they taught the art of divination to one person ... 
Then Inifau was charged with the task of teaching the people of 
Nagatik.  Pukenemar does it on Fonaipe (Ponape), Langeperen 
on Pinelap, and Lipul on Mokil (1911:200). 

 

The "Myth of Supunemen" is reminiscent of the "Myth of Kulung" collected 

by Krämer (1937:384-385) for Fais which gives the names of several 

founders of schools of navigation identified by Krämer on Lamotrek as the 

"children" of  Yaliulewaiy, the patron spirit of navigators (see Table 9, p. 

269).  The myth of Supunemen has the potential of being used for the same 

purpose.  In other words, in addition to Pukulimer, the other 15 spirits who 

occupy positions on the "canoe of destiny" may be viewed as founders of 

separate schools of bwe.  Variations in the names of the 16 spirits collected 
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by different investigators may be accounted for, like the variance in the 

names reported for separate schools of navigation, to the apotheosis, over 

time, of especially influential diviners to teacher-spirits in the above "canoe 

of destiny" charter myth excerpt.  If this hypothesis is true, then the lists of 

spirit-boatmen for the "canoe of destiny" may be viewed not so much as 

distant, celestial deities but as rosters of former human beings who founded 

enduring systems of divination.   

 The skills of navigation, weather control, and divination are all 

thought to be the result of supernatural dispensation and handed down orally 

from generation to generation.  The celestial deity most often credited with 

teaching mortals divination is Paliuwelap, who also taught islanders 

navigation and weather control (Lessa 1950a:131).  A certain amount of 

confusion enters the picture here because one can also cast Supunemen and 

Pukulimer as a celestial deities from their portrayals in the above myth 

collected by Girschner.  But it is really of no importance whether Goral, 

Supunemen, or Pukulimer are thought of as deities or founders of schools of 

bwe, because in divination they are identical.  What is significant is that all 

three of these teacher-spirits are associated with the ceremonial form of 

"girot" divination which was the basis of formal instruction for apprentices 

in bwe "divination."  

 The only evidence in the literature pertaining to the conceptual models 

used by bwe diviners for the ceremonial "girot" divination is based on the 

"canoe of destiny" pattern for sailing canoes.  Yet, Bollig reports that there is 

another pattern which is based on rowing canoes that also used the 

ceremonial "girot" divination.  This report, which is unique, is important 

because it is clear evidence that two major schools of divination existed in 

Truk: 
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There is still another pattern of the girot, which resembles a 
rowing canoe and has different meanings.  One soupue [EM: 
master diviner] knows this pattern, the other one, another. In 
order to learn which girot he favors, you ask him: "Masoan 
meden?" at which he answers: "Ua akamara (sail canoe) or ua 
fadil (rowing canoe) (1927:66). 

 

The key words in the above passage are, "One soupue [EM: master diviner] 

knows this pattern, the other one, another."  In other words there were two 

identifiable conceptual models of divination which were mutually exclusive.  

The specialist in one pattern was not learned in the other.  Instruction in the 

techniques based on one model were not the same as instruction for the other 

model because the curricula were different.  Consequently, two separate 

schools co-existed, both of which were versed in the ceremonial "girot" 

form of divination, which in turn implies that initiation ceremonies were 

mandatory for training and certification.    Unfortunately, Bollig does not 

describe the model for the rowing canoe or tell us if the same 16 spirits for 

the "canoe of destiny" occupied positions on it or not, but he does tell us that 

the "pattern ... has different meanings."  Consequently, an entirely different 

curriculum of omens was operative for the rowing canoe model of bwe.  It is 

tantalizing to speculate that this "rowing canoe" pattern of "girot" divination 

may have been developed by Trukese itang "war leaders" specifically for 

use in warfare;  but without any concrete evidence to support this hypothesis 

other than the fact that rowing canoes were used in naval battles in Truk 

Lagoon (Krämer 1932:91) and that bwe divination played a critical role in 

predicting the outcome of these battles (see Bollig 1927:65; Krämer 

1932:268;  Lessa 1978:146), the underlying purpose of the "rowing canoe" 

system of girot divination will remain a mystery. 
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CHAPTER 9 

OTHER SCHOOLS 

 

Schools of Martial Arts 

  
 The bwangifitug "martial arts" specialization is also called  

gamashiyor to distinguish it from bwangiwa "canoe restoration" and 

bwangifal "canoe house restoration."  For reasons that are not clear, all three 

of these specializations may collectively be referred to as bwang (cf. Sugito 

1987:301).  Informants would often use the term "bwang" indiscriminately 

in the course of an interview and it was often difficult to know which 

specialization was actually being described unless they were asked to 

specify the field of knowledge — martial arts, canoe restoration, or canoe 

house restoration.  Why all three of these rong knowledge domains should 

be combined under one linguistic heading is something of an enigma since 

they are not taught together but individually.  In other words, one person 

may know bwangifitug "martial arts" but not know bwangiwaa "canoe 

restoration" or bwangifal "canoe house restoration." This connection 

between bwang as a system of fighting and as an aspect of canoe repair and 

house construction suggests that an individual who is accomplished at 

bwang is similar to an enginner with knowledge of vector forces. 

 No information concerning individual schools of martial arts was 

available on Lamotrek although it is believed that various schools of martial 

arts did exist in the past.  Several informants had heard of schooling in 

bwangifitug "martial arts" but no informant claimed to have witnessed such 

an event.  Ms. C said that her father had "unfolded the mat" for martial arts 

sometime before she was born.  Since Ms. C is approximately 60-some years 
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of age, this would indicate that the last formal graduation of apprentices in 

martial arts probably took place in the 1920s before Japanese tradesmen 

settled on Lamotrek and Satawal.   Although it is not clear whether or not an 

initiation rite was involved, formal instruction proceeded in the same manner 

as with other high status rong skills.  The shapilebwang "teacher of martial 

arts" would ferag giyegiy "unfold the mat" in a canoe house for faauw bong 

"four nights" and then give an iles "completion feast of offering" to mark the 

graduation of students.  Offensive and defensive fighting techniques were 

demonstrated on the giyegiy "mat" by the taubwang "master of martial arts" 

and his assistants who belonged to the same school of bwangifitug "martial 

arts."  After four days and four nights of instruction the students were tested 

by sending them out of the canoe house.  One by one each student would try 

to enter the canoe house by fighting their way in.  Students would be 

challenged at the entrance to the canoe house by an instructor.  Those who 

made it through became taubwang "masters of martial arts."  Those who did 

not were told to sit outside.  A custom existed whereby a person from 

another school of martial arts could, if they wished, challenge one of the 

graduates to a fight after the faauw bong "four-night" period of formal 

instruction but before the iles "completion feast of offering" had taken place. 

The shapilebwang "teacher of martial arts" could not refuse this request and 

would select one of his newly graduated students to fight the challenger.  If 

the challenger from the different school defeated the student then the 

shapilebwang "teacher of martial arts" would loose all of the toer "woven 

garments" which had been given to him as payment by the families of the 

students.  If this happened, the teacher would immediately nimi giyegiy 

"close the mat" and no iles "completion feast of offering" would be given.  

The entire graduation of all the students involved would be declared null and 
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void due to the perceived ineffectual transmission of the rongolibwang 

"specialized knowledge of martial arts" to apprentices.  Such actions 

demonstrate the underlying forces of competition and rivalry which existed 

between the schools of bwang which, as discussed earlier, are present in 

various degrees within other rong specializations as well. 

 Lessa and Velez-I (1978:140) have written a comparative analysis of 

bwang "martial arts" in their article, "Bwang, A Martial Art of the 

Carolines," which focuses on Lessa's detailed collection of data concerning 

the Ulithian system of offensive and defensive techniques techniques.  The 

reader should consult this source for historical as well as specific 

information relating to the training and curricula of bwang specialists.  

Although the authors do not cite any names for schools of bwang "martial 

arts" from Ulithi, the authors deduce from comparative analysis of published 

and unpublished information dealing with Truk that different schools of 

martial arts must have existed on Ulithi in the past: 

 
It will be recalled that Elbert had listed three such systems or 
schools of fighting for Truk and said something about their 
origins.  Similar information concerning Ulithi is not available, 
but there can be no doubt that different techniques from 
different schools existed there, too, and might be utilized for the 
same action.  Both Carolinian versions, it must be emphasized, 
were martial systems designed by and for warriors and were 
important parts of the general cultural patterns adopted for 
warfare (1978:147). 

 

The three "schools of fighting for Truk" referred to by Lessa in the above 

passage are called Wonoto, Fanapuch, and Neuma (1978:140).  Elbert gives 

the following descriptions for these schools in his Trukese-English and 

English Trukese Dictionary:  1) "Wonoto ... a school or system of fighting, 
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as boxing, wrestling, judo, or fighting with clubs and spears;  named for a 

legendary character who defeated his rivals, Fanapuch and Neuma" 

(1947:230);   2) "Fanapuch ... a  schooling or system of fighting, as boxing, 

judo, knifing, clubbing, wrestling;  names for a legendary character who was 

defeated by Wonoto" (1947:77);  and 3) "Neuma ... school or system of 

fighting and of pwen [EM: pwen = bwang], named for a low island near 

Uman [EM: an island in Truk Lagoon]" (1947:134).1  Again, as for the 

schools of navigation, weather control and divination, we find a charter myth 

associated with the founders of different schools of martial arts.  

Unfortunately, no published record of the myth of Wonoto, Fanapuch, and 

Neuma exists in the literature but from what little information is given by 

Elbert, it appears that status-ranking of martial arts schools did exist.  This 

ranking of schools finds expression in the "defeat" of Fanapuch and Neuma 

by Wonoto, thereby legitimizing the higher rank of the Wonoto school.  The 

next reference to bwang schools also comes in the form of dictionary 

definitions by Goodenough and Sugita who list the same three schools as 

Elbert but spell two of them differently:  1) "Wonoto" (1980:377);  2) 

"Fannapuuch" (1980:113); and 3) "Newuma" (1980:235).  Goodenough and 

Sugita also give equivalent definitions of these schools repeating the same 

myth given by Elbert.  In addition to these schools, three others are listed:  4) 

"Anapenges ... a school or system of fighting" (1980:12);  5) 

                                                
1 It is worth noting that in the course of gathering data for this study on Yap in 1990,  I 
happened to meet an islander from the Mortlock Islands south of Truk and asked him if 
he knew anything about these schools of martial arts.  He told me that he had only heard 
about the school of Wonoto.  This statement would seem to suggest that like the 
Weriyeng school of navigation only the highest ranking schools within rong 
specializations have survived. 

 

373



"Faanchennukka ... a school or system of fighting" (1980:114);  and 6) 

"Raanapuuch ... name of the legendary founder of a school of judo-like 

fighting" (1980:395).   

 Other than names and the fact that the founders of the separate schools 

listed above for bwang "martial arts" play roles in a charter myth, very little 

else is known about them.  Some rare comments regarding the Trukese 

schooling of martial arts come to us from Bollig: 
 

The young crew was systematically trained in schools of war.  
An experienced warrior who knew many devices for hand-to-
hand fighting took over instruction in a secluded house.  He 
showed his pupils how it was possible to seize the opponent and 
disable him in spite of knife and spear.  These schools of battle 
remain secret in order not to disturb the other tribes [EM: 
clans].  During the instruction master and pupil stand opposite 
each other.  First the master calls the name of the grip which 
they are about to practice and then he says to the pupil:  
"asidiei, attack me."  Now both hit the upper thighs with their 
hand.  Then the pupil attacks the master, and he parries the 
attack by means of the grip which they are supposed to learn 
(Bollig 1927:109-110). 

 

Bollig's graphic description basically supports the information given to me 

above by Lamotrekan informants.  Additional information collected by 

Goodenough also suggests that an initiation ritual for the graduation of 

Trukese warriors existed: 
 

Returning to military training of the broader kind, 
Goodenough's field notes on the subject say that it was 
intensive over a period of a month's time and was required of 
all young men on Truk between the ages of eighteen and 
nineteen.  The social classification of such young men changed 
after their schooling from that of enuwen aat to that of 
enuwenusich, which they remained until the wearing out of the 
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loincloth they had received at puberty.  This heralded a 
significant change in their status in the community.  Thus 
Goodenough illustrates that martial training served an important 
part in the rites of passage of young males in Trukese society. 
 
 The badge of having completed the training and entered 
the class of fighting men was the pinu, a poncho-like cape 
woven of banana fibers and decorated about the neckhole with 
red perforated shell disks traded in from the Mortlocks.  The 
cape could only be worn by men who had completed this 
military training (Lessa 1978:146). 

 

Two facts stand out from the above passage which indicate that an initiation 

rite not unlike that which has been described earlier for navigators and 

weather magicians may have existed for warriors.  First, it is significant that 

the young Trukese men who successfully completed martial arts instruction 

received a "badge" of certification,  in this case a "pinu … poncho-like 

cape."  In the course of this analysis on traditional schooling pedagogies we 

have seen that only those rong knowledge domains which incorporate 

initiation rituals as an integral component of formal instruction make use of 

"badges" to certify students as ritual specialists.  Navigators, weather 

magicians, and diviners all received specially braided chochpai "coconut-

leaf bracelets" as part of the certification process.  The second fact from the 

above passage which is significant is that training was "intensive over a 

period of a month's time."  From comparative analysis of the instructional 

periods for navigators, weather magicians, and diviners, we have seen that 

formal study was extremely intensive, especially for the first four nights, 

after which regular, continued instruction usually lasted over a period of one 

to three months.  Other rong specializations did not involve such intensive 

instruction although it was not uncommon for training to be given on an 
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infrequent basis over a period of years.  These similarities are not enough to 

prove conclusively that Lamotrek had anything comparable to the rather 

rigid martial arts program required for all young able-bodied Trukese men, 

or even to say that an initiation ritual for martial arts instruction on Lamotrek 

existed, but there are other curious connections as well.  In the pwo initiation 

rite for navigators on Lamotrek, the initiates were given a special loincloth 

called machiyilepwo "vestment for pwo" to wear four days and four nights.  

Mr. N also wore a machiyilekoal "vestment for the pounded breadfruit" 

which in traditional times was made from four machiy loincloths sewn 

together to form a cloak similar to the pinu type reported by Goodenough 

above.  In 1909 or 1910, Krämer took a photograph of two young Trukese 

"men in festival dress" wearing a specially decorated loincloth (1932: pl. 

8c).  Unfortunately, the reason for this "festival dress" is not explained by 

Krämer in the published text of his research on Truk, but when I was in 

Madrich, Yap, I showed a copy of this photograph to a gathering of chiefs 

from Lamotrek, Woleai, Satawal, and Ulithi.  They identified the "festival 

dress" worn by the two young Trukese men in Krämer's photograph as a 

machiy-type "vestment."  The ritual connections between the pinu "cape" 

described above by Goodenough which served as a "badge" of completion in 

martial arts training and the machiy "vestments" worn at the pwo initiation 

ceremonies strongly suggests that an initiation ceremony existed for schools 

of martial arts in Truk.  A similar practice probably also existed on 

Lamotrek long ago but I did not collect conclusive evidence in this regard 

from informants.  Only one man, Mr. A, maintained that bwangifitug 

"martial arts" should be included along with paliuw "navigation," waug 

"weather control and purification magic," and bwe "divination" as a rong 

specialization which performed an initiation ceremony.  It should be 
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mentioned that Mr. A proved himself in general to be a most reliable 

informant;  consequently, his view in this matter should not be lightly cast 

aside, especially in light of the corroborative evidence presented above from 

Truk.   

 

Schools of Canoe and House Restoration 

 

 The schooling of apprentices in bwangiwa "canoe restoration" and 

bwangifal "canoe house restoration" involves the use of special types of 

sticks and knots as instructional aids.  The use of these sticks and the tying 

of special knots are demonstrated on the giyegiy "mat."  No information 

concerning differentiation of these specializations into separate systems or 

schools of knowledge was available on Lamotrek, but like other rong 

knowledge domains which ferag giyegiy "unfold the mat," formal instruction 

took place over a faauw bong "four-night" period of ritual seclusion.  

Evidence for this is contained in the "Pannal Wa Chant No. 2" which was 

presented in Chapter 4 (see p. 168) and discussed in Chapter 5 (see pp. 210-

211). Unlike the aforementioned schools of paliuw "navigation," waug 

"weather control," bwe "divination," and bwangifitug "martial arts," there is 

no evidence that apprentices went through a chochpai "initiation ritual."  

Nowadays, these skills are still being learned on Lamotrek but instruction 

takes place on a nonformal basis over an indefinite period, in an 

unspecialized setting and usually in a single master-apprentice relationship 

between close relatives.     

 A navigator generally seeks instruction in bwangiwa "canoe 

restoration" techniques because these skills are not only valuable if his canoe 

should become disabled during a voyage, but also because they are not a part 
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of his formal instruction as a navigator.  Unlike bwangiwa "canoe 

restoration" techniques, formal instruction in bwangifal "canoe house 

restoration," is never separate from the skills involved with the construction 

of men's (canoe) houses (Sugito 1987:279-280, 301).  Like masters of 

martial arts, specialists in this field can be referred to as taubwang  but they 

are usually called senap "master craftsman" (S & T 1976:129) because they 

use red paint and coconut-fiber string for making measurements like senap 

"boat builders" when constructing canoe houses.  

 

Schools of Healing by Massage  

  

 No information concerning the differentiation of sheosheo "healing by 

massage" into separate systems or schools of knowledge was collected on 

Lamotrek although the use of different techniques between practitioners of 

sheosheo "healing by massage" was mentioned in a focused interview 

session with Ms. O, the oldest woman on Lamotrek.  My inability to gather 

more detailed information concerning sheosheo was due to the difficulty of 

carrying out focused interview sessions with the four recognized female 

masters of the skill living on Lamotrek.  Nevertheless, Alkire has suggested 

that separate, individual sheosheo schools may exist: 
 

There are either regional differences, or perhaps two schools of 
massage, because the anatomical models used by informants on 
Lamotrek differ from those used on Woleai;  the Lamotrek 
model is the most elaborate (1982:38). 

 
Alkire (1982:38-39) also gives detailed information concerning the 

Lamotrekan "model" of massage mentioned in the above passage, including 
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the magical rites and chants used in the the course of treating a patient and 

the fact that patients are used for the purpose of instructing assistants.  He 

writes, "No outsiders are permitted to observe these teaching sessions."  

Mahony has also written that Trukese experts in "bone setting": 
 

...identify the various landmarks or faan located all over the 
body.  These terms are all secret, and novices may spend 
months, sometimes even years, committing all these secretly 
named body locations to memory (1970:201). 

 

Knowledge of sheosheo "healing by massage" is one of the most valued 

skills still being practiced on Lamotrek today (cf. Borthwick 1977:146-147).  

Many of the most skillful practitioners appear to be women, perhaps because 

this is one of the few rong knowledge domains where women are permitted 

to excel.  They perform massage for the mending of broken bones, 

correction of dislocated joints, contraction of boils, stomach aches, 

rheumatism and asthma.  Alkire describes the techniques, magic, and 

training of sheosheo specialists in considerable detail in his article, "The 

Traditional Classification and Treatment of Illness on Woleai and Lamotrek 

in the Caroline Islands, Micronesia" (1982).  In his article, Alkire gives a 

systematized anatomical model which is used for instructional purposes 

(1982:38, fig. 1).  There are two ways that this sheosheo model may be used 

for teaching purposes.  The first case involves ferag giyegiy "unfolding the 

mat" and diagraming the model with either shells or stones similar to the 

way that navigators create their "star charts" (paafius).   The shells or stones 

in the sheosheo anatomical model represent reference points for applying 

massage.  Instruction may take place in a canoe house or a private dwelling 

(if the apprentices are women) and lasts for faauw bong "four-nights," 
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ending with an iles "completion feast of offering."  In the second case, 

instruction involves the use of a patient as a model to instruct apprentices.  

Alkire appears to have witnessed this first hand: 
 

For this purpose he [EM: the sheosheo "healer by massage"] 
uses a red dye to mark the pressure points on the patient's body 
as he names each;  the apprentices repeat each name.  The 
masseur also demonstrates the correct massage techniques for 
various types of injuries.  No outsiders are permitted to observe 
these teaching sessions (1982:39). 

 

In 1990, a unique set of circumstances on Lamotrek allowed me to observe 

first hand the process by which a person may become apprenticed to a 

tausheo "master of healing by massage."  Mr. K suffered a serious fall from 

a palm tree in an accident on Pugue, one of the uninhabited islands of 

Lamotrek Atoll.  After he was transported across the lagoon to the main 

village, a tausheo, Ms. Q, was summoned.  When it was determined that Mr. 

K had a fractured leg and dislocated vertebrae, Ms. Q sent for some tafey 

"medicine."  Up to this point I was allowed to witness and record on film the 

flurry of activities which surrounded Mr. K, but after the medicine arrived 

some hours later the area was made taboo to all outsiders.  Those who 

wanted to help could stay and become assistants to the tausheo.  Others, like 

myself who had other responsibilities were restricted from the area.   Those 

who stayed to assist Ms. Q had to obey various taboos over a faauw bong 

"four-night" period.  They were not allowed to mingle with anyone in the 

community except the tausheo and her assistants, perform any of their 

regular daily tasks such as making palm wine (gashi) or cutting wood.  Nor 

were they allowed to eat the fish called neg.   The morning after the first 

"night" of the faauw bong "four-night" period, ubut "young coconut-leaf 
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knots" called yaliulap (lit. "great spirit") were attached to the coconut trees 

surrounding the homestead (bugot) where Mr. K lay.  The yaliulap coconut-

leaf knots were used as meshang "taboo markers" around the homestead.   

At this point all food arriving at the homestead had to be deposited outside 

the perimeters of the meshang "taboo markers."  The fifteen persons who 

assisted the tausheo in her responsibilities were bound by various food 

taboos within this sacred zone and were given the title, bes.  After faauw 

bong "four nights" taboo period, the bes assistants were released from the 

taboos which had restricted their behavior and were allowed to go home. 

The next day an educational event called tigerang  (lit. "marking with 

turmeric") took place.  Visitors were invited to sit on the giyegiy "mat" next 

to the patient, Mr. K, and the tausheo, Ms. Q.  At this time Ms. Q 

demonstrated some of her knowledge by marking specific points on Mr. K's 

body with turmeric and calling out the names and identities of these 

locations.  The next day, the iles "completion feast of offering" was held to 

formally end the taboo period.  From the above description, a number of 

similarities are evident between the the rituals described above and formal 

instruction in navigation and weather control:  1)  the use of meshang "taboo 

markers" to create a restricted educational site;  2) a formal time period of 

faauw bong "four nights" during which time participants are bound by 

taboos which are tied to the spirit powers being summoned;  3) the use of the 

giyegiy "mat" for the demonstration of knowledge;  and 4) the use of the iles 

"completion feast of offering" to bring a formal end to the taboo period. 
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Schools of Canoe Building 

 

 Individuals who receive formal training in senap "canoe building" are 

also said to gaskuula "be schooled" despite the fact that the schooling 

process in learning canoe construction does not involve an initiation 

ceremony,  or the unfolding of a mat for instructional demonstrations, or 

formal instruction over a period of four days and nights.  In this respect the 

traditional schools of senap are anomalous and form a special case unlike 

those found in any other rong specialization. The end of the formal 

instructional period for apprentice canoe builders is marked, however, by an 

iles "completion feast of offering" which takes place after the rites of poufar 

have been performed in honor of the patron spirits who are believed to have 

overseen the work on a sailing canoe.  Lamotrekan, Satawalese and 

Woleaian informants all stated that the poufar ritual could only take place if 

the senap "canoe builder" decided that the canoe being built would be 

capable of sailing on the high seas.  Such a canoe requires the addition of a 

goshoulibong "gunnel" (guard rail) to the upper-most horizontal part of the 

canoe sides to protect water from coming into the hull.  Only canoes that 

include the goshoulibong "gunnel" in their construction can receive the 

poufar rites. 

 The only mention of poufar found in the ethnographic literature is 

given by Krämer for Lamotrek who reports:  
 
... poufar.  It is not until this day that the boat rests on the keel 
... The planks that were previously cut are put in place but for 
the time being they are only temporarily fastened with hibiscus 
fibers ... (1937:95).   
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This report confirms what my Lamotrekan informants told me, which was 

that the poufar ritual took place after the the keel section (pun) was 

completed and the strakes (pap) and prows (patch) attached.2  In other 

words, the canoe is not completely constructed at this time but the shape and 

dimensions of the hull are more or less fixed.  At this stage of construction 

the most important work has been accomplished which will determine a 

canoe's performance.   

 The poufar ritual also played an important role in the education of 

apprentices as senap "canoe builders" even though there was no initiation 

rite involved.  Krämer does not describe poufar as a ceremonial occasion but 

implies as much when he writes that "a song, lulur is sung on this occasion" 

and "the canoe is filled up with coconuts and food for the god."  Captain 

Wilson, credited with "discovering" Lamotrek in 1797, wrote the following 

observation of canoe construction which clearly indicates that the 

completion of the keel was a cause for  ceremony: 
 

When the first strake or bottom is completed, there is great 
entertainment at offering, and so on till the whole is finished 
when the festivity is greatest (1799:399). 
 

If a canoe builder was giving instruction in canoe building techniques, he 

would teach an apprentice to perform the poufar ceremony rather than do it 

himself.  If he had more than one apprentice, only one student would be 

chosen to perform poufar rites.  Informants stated that they had seen canoe 

builders belonging to the schools of Tanigesh and Taningulu perform the 

                                                
2 The spelling of these terms for the various canoe parts is from Alkire (1970:27). 
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poufar rites on separate occassions in the 1940s but that the yalius "spirits" 

involved were different as were the rong chants.  At the completion of the 

poufar ceremony, the offering of food (iles) was divided amongst the senap 

"master canoe builders" from all the different schools present.  Mr. A said 

that the canoe builders from the different schools would come to check to 

see if the apprentice who performed the poufar rites knew the yaliusepoufar 

"spirits of canoe building."  Consequently, the performance of the poufar 

rites by an apprentice was looked upon as a test of his knowledge.  

Certification of the apprentice's official status as a senap "canoe builder" did 

not come, however, until after he had built a voyaging canoe (with 

goshoulibong "gunnel") and was recognized by the community at large. 

 A formal educational site in the canoe house for senap "canoe 

building" is still created today in canoe houses on Lamotrek by making a 

layer of wooden chips in the course of adzing the hull of a sailing canoe.  

This process is culturally defined as ferag giyegiy Selang "unfolding the mat 

of Selang."  Selang is a patron saint common to all the schools of canoe 

building in the Central Caroline Islands.   Consequently, the wooden chips 

metaphorically represent a giyegiy "mat" upon which the techniques of 

canoe construction are demonstrated.  At this time apprentices are also 

called upon by the senap "canoe builder" to assist in carrying out the 

measurements required to shape the hull.  The lessons concerning the 

various measurements, however, are not communicated verbally while the 

work is being done on the canoe since there are usually other persons who 

are present who are not considered apprentices but simply helpers (who, 

nevertheless, may aspire to become apprentices).  Lessons are given at the 

house of the canoe builder in the evening hours.  The master canoe builder  

gives instruction concerning the work which he plans for the next day and 
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talks about problems which students may have encountered in the course of 

performing the work that day.  Other master canoe builders from the same 

school may also participate in these classes as instructors.  This gives both 

teachers and students an opportunity to talk about the techniques which they 

must learn without revealing valuable information to non-apprenticed 

workers in the canoe house.    

 The schools of senap "canoe building" are identified by the word tal, 

meaning "rope" or "line" (S & T 1976:143).  The  tal "rope" or "line" in 

canoe construction is used for making the measurements needed to shape the 

hull of an outrigger sailing canoe.  The measuring line itself is called 

tanifalefal "line for adzing" and is considered sacred.  It can only be touched 

by the senap "master canoe builder" or his students.  Lamotrekan informants 

remembered the names of four different schools of canoe builders which 

existed on Lamotrek in the past:  Tanigesh, Taningulu, Taniguch and 

Tanimwera.  Now only canoe builders of the Taningulu school exist on 

Lamotrek.  It is believed that members of the Tanigesh school still exist on 

Eauripik but nowhere else in the Caroline Islands.  Sohn and Tawerilmang 

identify "Tanigesh" as the "name of a school of canoe building" for Woleai 

(1976:145).  Sohn and Tawerilmang also state that "Gobutog" is a synonym 

for Tanigesh (1976:62) but this synonym was unknown to my Lamotrekan 

informants.  Alkire (1970:32) gives four "classifications" of canoe builders 

for Woleai:  "taningulu" (Taningulu), "taniguch" (Taniguch),  "tanifulu" and 

"tanigobwitog."3  In 1909, Krämer (1937:93) reported four "types of 

                                                
3 Alkire (1970:32) also describes the different methods of hand measurement used by the 
Tanifulu, Taningulu, and Taniguch schools of canoe building to produce the asymmetry 
of canoe hulls. 
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measuring lines, "tal" for Lamotrek, three of which which are dialectical 

variants of three of the names of canoe building schools mentioned by 

Lamotrekan informants:  "taligedj" (Tanigesh), "talingulu" (Taningulu), and 

"taligudj" (Taniguch).  A canoe building school not remembered by my 

Lamotrekan informants but reported to Krämer in 1909 was called  

"talimotaisam."  It is significant that Krämer identifies "talimotaisam" in the 

text as "spirit of the 1st sib" (1937:93).  Here, Krämer is referring to a 

legendary chief named Motaisam, whose lineage is connected to the ruling 

clan of Mongalifash, and whose spirit dominates the sacred area of Lametag.  

In the past there were two categories of canoes, paapa and gaawaliu (S & T 

1976:112; cf. Alkire 1970:24).  Now, only the paapa type is still constructed 

in the Caroline Islands.  Data from my field research and from Alkire 

(1970:24) suggest that the gaawaliu design was exclusively affilitated with 

ruling chiefs.  It seems plausible then, that "talimotaisam" represents a 

school of canoe builders who produced gaawaliu  canoes.  Support for this 

view comes from Alkire who has written, "The gaawaliu  differed from the 

papa in the form of its prow (mat) and the curvature of a portion of its hull" 

(1970:24).4 

 Similar to the practice on Lamotrek, Bollig reports for Truk that 

"canoes are differentiated according to the method of measuring" and  

mentions "saniged" which is a dialectical variant of the name Tanigesh.  

Bollig also lists two other names which I interpret to be canoe building 

schools: "sanin Ku" ("Ku" is the traditional name for the Mortlock Islands) 

and sanin Poluot ("Poluot" = Puluwat Atoll).   

                                                
4 Krämer (1937:373, fig. 192) provides an illustration of a "gaoal" (spirit boat) which is 
modeled after the gaawaliu  type. 
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 In 1990, canoe building skills were actively being learned and 

practiced.  There were four recognized senap "master canoe builders" on 

Lamotrek with a total of sixteen students apprenticed to them.  All of these 

master canoe builders reported that canoe building schools were traditionally 

identified by different measurements used in canoe construction and the 

different spirit powers, magical rites, and taboos associated with them.  It 

was impossible for a senap "canoe builder" from one school to attend the 

school of another.  In fact, the techniques of one school were said to be 

jealously guarded from other schools and the different schools existed more 

or less in perpetual competition with each other as to which school or guild 

constructed the strongest and fastest canoes. 
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CHAPTER 10 

SUMMARY AND CONCLUSIONS 

 

 This case study of Lamotrek with comparative analysis of the 

literature on the Trukic continuum has been an attempt to describe 

traditional education in Micronesia with the purpose of identifying 

traditional schooling pedagogies not unlike those found in modern schooling 

institutions.   

 The results of this research concerning the organization of traditional 

knowledge is expressed in Figure 3 (see p. 389) as a "macrosystem" model 

of traditional knowledge relationships and status levels.  Figure 3 is an 

elaboration on Figure 2 in Chapter 4 (p. 163).  The upper half of Figure 3 is 

a "top" view showing the relationship between the reepiy "secular 

knowledge" and rong "sacred knowledge" domains and the lower half is a 

"side" view showing the levels of traditional knowledge within each domain.  

The entire macrosystem is conceived as two interlinked spheres of 

knowledge with education taking place between the two domains and 

between levels within the domains. 

 Knowledge acquisition within this macrosystem is dependent on the 

age of the learner, clan affiliation, and his or her exercise of respect and 

competition behaviors in association with lineage elders, chiefs, rong 

masters, and deities from the spirit world (e.g. spirit mediums' and rong 

masters' perceived relationship with gods, goddesses and ancestral spirits).  

Lamotrekans start acquiring practical knowledge after they are born at level 

no. 4 ("common" reepiy) in the reepiy knowledge domain.  As they grow 

older they learn special reepiy knowledge affiliated with their clan and 
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lineage such as origin myths, genealogies, and land-tenure ownerships.  By 

the time they become a lineage elder at level no. 3 ("special" reepiy) they are 

expected to have acquired all the practical skills related to everyday living as 

well as special knowledge connected with their clan and lineage group.   

 Standing above these two levels in terms of knowledge complexity are 

chiefs at level no. 2 ("primary" reepiy).  From evidence presented in Chapter 

2, we have seen that chiefs hold a great deal of knowledge concerning land 

tenure rights, island history and lore (especially taboos) in trust for the 

welfare of the lineages, clans, and community.  This knowledge may be 

viewed as specialized or "primary" in that it serves as a governing 

mechanism by which inter-island affairs are conducted, threats to the 

security of the community are dealt with in light of historical precedents, and 

a harvesting schedule for marine and terrestrial resources are directed 

according to a seasonal timetable.  This specialized knowledge, however, is 

not a result of supernatural dispensation (yalius) and, therefore, not  related 

to rong knowledge.  Nevertheless, all chiefs by virtue of their birth and 

succession to high office in the lineage or clan framework, whether they are 

knowledgeable in a particular rong specialization or not, have the power to 

designate groves of trees, tracts of land, whole islands, or reefs under their 

authority as roang "sacred taboo sites" as part of their storehouse of reepiy  

"secular knowledge."  The only other individuals who may exercise similar 

powers are rong specialists.  This suggests that in the past there was 

probably more of a blurring of roles between high chiefs and ritual 

specialists in the sanctity of their persons and their powers.  In addition, the 

use of the term "rong" to describe chiefly pronouncements and prohibitions 

indicates that chiefs in the past were perceived to have innate spirit powers 

by virtue of their "high" birth.  Consequently, the rong "sacred knowledge" 
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domain of skilled specialists does not, in the Lamotrekan view, represent a 

higher order of skills but is on par with the reepiy "secular knowledge" 

domain  and economic, social and political skills of chiefly authority. 

 In the island belief system all knowledge, reepiy "secular knowledge" 

and rong "sacred knowledge," is viewed as being "held" by deities in the 

spirit world.  At the top of the reepiy "secular knowledge" domain in terms 

of complexity and status stands a mixture of spirit powers at level no.1 

("superordinate" reepiy).  Before Lamotrekan conversion to Christianity, 

gods, goddesses and ancestral spirits were petitioned by offerings and 

incantations to descend upon suspended altars which hung in the main 

meeting houses (fenap).  These altars were called by several names, one of 

which is roang "sacred taboo site." Even today, the former sites of 

traditional meeting houses throughout the Central Caroline Islands are 

imbued with sacredness because of their association with legendary chiefs, 

ritual specialists, and patron spirits who frequented these meeting houses in 

the past.  The sacred areas of Lametag on Lamotrek and Katelu on Ifaluk 

have been discussed as examples of such sites. 

 Lineage members, when they die, are believed to have the potential of 

acquiring new knowledge and skills as a result of their association with 

deities in the spirit world.  The anthropological literature is replete with 

references to islanders attempting to make contact with the spirit world in 

the hope that a god, goddess, or ancestral spirit will communicate a 

prophecy, diagnose the answer to a problem, or give an inspired remedy to 

cure a malady.  Those who were successful in this regard became recognized 

spirit mediums and were viewed as oracles of benevolent patron spirits.  

Theoretically and ontologically these spirit mediums may be viewed as one 

"channel" by which rong knowledge originally entered the human world.   

391



Other sources of rong knowledge in addition to spirit-deities such as 

Yarogonga in the "Myth of Yarogonga" were the result of islanders' dreams 

and visions.  The knowledge and skills which were revealed through dreams 

and visions had the potential of being passed down from generation to 

generation in the form of rong "sacred knowledge."  In Figure 3, for 

example,  the rong apprentice at level no. 4 ("narrow" rong) learns the spell 

or chant that was given or established through the supernatural dispensation 

of a spirit power (yalius) as the core of a rong system of knowledge.  Rong 

systems of knowledge which belong to rong "masters" at level no. 3 

("broad" rong) involve instruction in the following basic curricula:  1) the 

techniques of a concrete skill or set of skills;  2) the associated myth 

concerning the spirit power(s) connected with the skill(s);  3) the  bangibeng 

"empowerment magic" and baliubel "protective magic" used to summon 

spirit power(s) to make the skill(s) efficacious;  and 4) the taboos which 

must be observed during the exercise of the concrete skill(s).  At the very 

least, a rong apprentice will learn how to make some form of tafey 

"medicine" since this is viewed as the means by which a rong practitioner 

receives protection and/or power from the spirit world.  The more complex 

rong systems of knowledge require additional levels of technical skill and 

knowledge.  

 Accompanying most but not all rong magical rites is the ubiquitous 

use of young coconut leaves (ubut) knotted in a variety of ways.  Most 

important is the use of coconut-leaf ornaments to make an object or an area 

taboo.  Using Krämer's conceptualization of this practice, the intent is to 

"fence off" the object or area from unauthorized persons or malevolent spirit 

powers.  The spirit power(s) associated with a rong skill may inhabit not 

only tafey "medicine" but also other sacred objects, symbols, or instruments 
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used in the exercise of rong skills such as the yoaforchaal "black and white 

coconut-hibiscus string," the gos "spirit effigy," or tawi "triton shell horn."  

The acquisition of rong knowledge gives the practitioner not only the 

authority to practice sacred skills such as navigation and weather control but 

also the authority to partition off roang "sacred taboo sites" used in the 

practice or instruction of these skills.  Although some "sacred taboo sites" 

are temporary and marked only by a "fence" of  coconut-leaf knots hung on 

a string, others may be designated as permanent areas which only 

apprentices of a rong master may enter without fear.  The distinguishing 

feature of these permanent areas is the unbridled growth of flora which 

forms a natural preserve of plants and trees for the exclusive use of rong 

masters and their apprentice-graduates. 

 In acquiring rong skills there is a hidden curriculum of reepiy 

behaviors.  A thorough knowledge and understanding of a repertoire of 

respect behaviors (gassorou) is necessary to convince a rong master that a 

potential apprentice is worthy of instruction.  Without exception, payment of 

some kind is required, either in the form of service to the rong  master by his 

children or kinfolk, or by service and goods involving teor "woven 

garments" in the case of non-kin pupils.  Accompanying respect behaviors is 

a commitment on the part of the learner to compete (gaingeing) for the 

dispensation of a rong master's storehouse of knowledge, often over a period 

of several years, perhaps decades, until the last precious bits of a teacher’s 

sacred knowledge are revealed.  Those who learn the most rong accrue more 

status in society.  The saying, "knowledge is power" is most definitely true 

in the case of rong skills as goods and services naturally come to those who 

retain sacred knowledge as a function of being hired to exercise their special 

knowledge.  As a result, competition between rong practitioners belonging 
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to the same profession is not uncommon and in the past sometimes resulted 

in the use of black magic in order to gain hegemony in their profession.   

 In acquiring a rong skill, the learner moves to a higher level of 

complexity in terms of the taboos which he or she must observe.  These 

taboos are based upon the themes of purity and isolation.  The rong 

practitioner makes every attempt to remain unpolluted by influences which 

might interfere with the performance of his or her rong specialization.  The 

prohibitions normally center on avoidance behavior in relation to eating 

taboo foods, making contact with taboo objects,  and associating with taboo 

persons.  The observance of these taboos form a basic curriculum which, if 

not learned thoroughly and devoutly, is believed to result in the violation of 

the "contract" between the rong practitioner and his spirit power(s) with a 

resultant loss or failure in the exercise of a rong skill.  In the past, a male 

rong specialist who unwittingly violated the basic taboo against coming in 

contact with a menstruating woman either informed his shap "teacher" to 

perform the purification rite (if it was part of his training) for him, or sought 

the aid of a waug specialist who was versed in touber "purification magic."  

Today, practitioners of rong  specialized skills are still expected to know the 

ancient "contract" of taboos that was established by the spirit power(s)   

associated with a rong specialization even if, in practice, these sanctions are 

no longer rigorously followed as a consequence of Christian conversion.   

 From the discussion of rong systems of knowledge in  

Chapter 5 we have seen that there were many different kinds of rong masters 

and categories of rong systems of knowledge.  We have also seen that a 

certain select group of rong masters occupy a special status in Lamotrekan 

society.  These individuals, who are always men, are called mwaletab "taboo 

men" because of the permanent taboos which they must follow in the 
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exercise of their skills.  Their distinct status as high-ranking professionals is 

expressed in level no. 2 as "major" rong.   

 Above the "taboo men" stand the patron spirits and ancestor teachers 

in level no. 1 ("superordinate" rong) who are among the same group of spirit 

powers who occupy level no. 1 in the reepiy  domain ("superordinate" 

reepiy).  Patron spirits and the ancestor teachers of former rong practitioners 

are invoked to transmit their power and protection in the exercise of rong 

skills.  Before Lamotrekan conversion to Christianity, these spirits and 

ancestors were believed to inhabit the sacred taboo sites (roang) which only 

the initiated could enter.  The patron spirts of rong masters are represented 

mainly by the sacred medicines (tafey), coconut-leaf ornaments (ubut), black 

and white coconut-hibiscus string (yoaforchaal), and other ritual 

paraphernalia which were deposited after use in sacred taboo areas 

belonging to individual rong masters.  These sacred objects were perceived 

as being "hot" because of the spirit powers associated with them.  It is for 

this reason that non-initiates were careful not to trespass on sacred taboo 

sites because of the danger of their being "bitten" by the spirit powers 

infused in the sacred objects that were left there.  Rong masters from one 

specialization could not enter the roang "sacred taboo site" of another 

specialization unless they were also followers of the spirit powers associated 

with the specific system of rong "sacred knowledge" which they practiced.   

In other words, no one who was not a follower of an "office" or guild 

identified with one of the high-status rong specializations could enter the 

sacred taboo site controlled by them, not even a chief unless he was also a 

follower of the rong specialization that had jurisdiction over the prohibited 

area. 
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 The evidence presented in this study strongly suggests that a non-

Western, model-based configuration of traditional formal and nonformal 

education still exists within Lamotrekan society.  Traditional formal 

schooling finds expression primarily in the culturally-defined, formal 

educational characteristics of "coconut-leaf bracelet" (chochpai ubut) and 

"unfolding the mat" (ferag giyegiy).  Traditional nonformal schooling lacks 

the "coconut-leaf bracelet" (chochpai ubut) coomponent and finds 

expression only in the culturally-defined, formal educational characteristic 

of  "unfolding the mat" (ferag giyegiy).   

 With regard to traditional formal schooling, formal certification or 

graduation of an individual in a rong system of knowledge is marked by the 

giving of symbols of initiation and achievement in the form of coconut-leaf 

bracelets (chochpai ubut).  These symbols of initiation and/or achieved 

status are intimately linked with the following five formal educational 

characteristics:  1) group instruction of students (yauten) by more then one 

designated teacher (shap);  2) specialized setting (ferag giyegiy);  3) 

definitive timing (faauw bong);  4) fixed course of study (rong system of 

knowledge);  and 5) fixed curriculum of techniques (e.g. tafey), magical rites 

(bangibeng  and baliubel magic), and taboos (tab).   

 With regard to traditional nonformal schooling, formal certification or 

graduation does not occur.  Certification takes place on an informal or 

nonformal  basis with recognition by lineage mates and the population-at-

large of those persons who are selected or hired to practice a rong "office" or 

specialization.  An example of informal certification of an individual's 

expertise in a given rong specialization is the pannal wa "canoe hauling 

chant" which testifies to the achievement of a 12 year-old boy's skills in  

bwangiwa " canoe restoration."  An example of nonformal certification of an 
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individual's achievement in a rong specialization is the public performance 

of the poufar rites by an apprentice in connection with senap "canoe 

building."  In this case, the apprentice is not formally recognized as a senap 

"canoe builder" but a framework for nonformal certification is created by the 

process of informal evaluation by guild members within the formal context 

of the poufar ceremony.   

 The same five formal educational characteristics listed above in 

connection with rong specializations which manifest formal schooling 

pedagogies are also found in various degrees within rong specializations 

which manifest nonformal schooling pedagogies.  The only deviation from 

the general pattern of schooling as described by these five formal 

educational characteristics is found in the senap "canoe building" 

specialization.  In this case, the formal educational characteristic of 

"unfolding the mat" takes metaphorical form in the context of a layer of 

wooden chips which form the "mat" upon which the hull of a canoe rests and 

which frames the educational site for the training of apprentices.  Also, the 

formal educational characteristic of definitive timing in this case does not 

conform to the faauw bong "four-nights" period of seclusion and instruction 

which characterizes the other traditional schooling pedagogies.  Here, the 

timing of instruction follows the different stages of canoe construction. 

 The rong specializations which involve instruction but are not 

culturally defined as "unfolding the mat" do not manifest traditional schools 

because this educational characteristic is a prerequisite for group instruction.  

Nevertheless, the potential exists for any rong specialization to manifest this 

organizing principle for the purposes of group instruction if the shap 

"teacher" of the rong specialization so decides.  As general practice, 

however, only certain rong specializations commonly do. 
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 Traditional formal schooling pedagogies on Lamotrek similar to those 

found in modern schooling institutions are most clearly manifested in Figure 

3 at the level of "major" rong  specializations represented by "taboo men."  

It is only at this level that students received formal certification of 

graduation in the form of a distinctive bracelet (chochpai ubut) as the direct 

result of an initiation ritual.  The rong specializations on Lamotrek which are 

known to have manifested initiation rituals as an inherent part of the 

certification of apprentices were paliuw "navigation," waug "weather control 

and purification magic," and  bwe "divination."  In addition, there is the 

possibility that bwangifitug "martial arts" should also be included in this 

category but data from Lamotrek and the ethnographic literature is 

inconclusive on this point.  Traditional formal schooling survives today only 

in the rong knowledge domain of paliuw "navigation." 

 Traditional nonformal schooling pedagogies on Lamotrek are 

manifested in Figure 3 at the level of "broad" rong specializations.  Only a 

few of the many rong systems of knowledge found at this level are known to 

have manifested pedagogies which ferag giyegiy "unfold the mat."  

Examples of specializations which have been discussed earlier in this 

context are bwangifitug "martial arts," bwangiwa "canoe restoration," 

bwangifal "canoe house restoration," sheosheo "healing by massage," and 

senap "canoe building."  Traditional nonformal schooling still survives in all 

of these rong knowledge domains except for bwangifitug "martial arts." 

 In the Lamotrekan view, it appears that the schools affiliated with the 
disciplines of navigation, weather control, and divination may have 
constituted a traditional formal schooling system designed to produce 
graduates who would eventually fill important advisory roles and functions 
connected to the exercise of chiefly authority.  This possibility finds 
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expression in the fact that  paliuw "navigators," waug "weather magicians"  
and bwe "diviners" were reported to have permanent roang "sacred taboo 
sites" located at Lametag, the traditional site of chiefly authority on 
Lamotrek, and that "high" chiefs contracted these ritual specialists to 
perform services on behalf of the community.  For instance, paliuw 
"navigators" would sail to Woleai in order to send "tribute" from 
Lamotrekan chiefs to their sawey counterparts in Yap;  waug "weather 
magicians" would control storms that threatened the prosperity of the island;  
and bwe "diviners" would gauge the propitiousness or inauspiciousness of 
chiefly endeavors by forecasting the future.  If a traditional formal schooling 
system was operational in Lamotrekan society, more supportive evidence of 
its existence may be found in the following areas:  1) the interrelationship of 
ascribed vs. achieved status and 2) the possibility of an aristocracy based on 
knowledge.  These are areas for further research. 
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APPENDIX A 

SONGS AND CHANTS IN VERNACULAR WITH TRANSLATIONS 

 

 
 The indigenous texts on the following pages are presented as they 

were transcribed for me by informants.  I have made no attempt to conform 

the spelling of the Lamotrekese words in these original transcriptions to the 

standard orthography used by Sohn and Tawerilmang.  Orthographies vary 

from island to island in the region and between individuals living on the 

same island.  The orthographic systems used by my informants varied 

considerably.  A few years after the Woleaian-English Dictionary was 

published in 1976 my Lamotrekan informants started to adopt the dictionary 

sytem and substitute the letter "g" in words that they had formerly written 

using the letter "h."  For example, during my first visit to Lamotrek in 1977-

1978, informants were using hang for "I" and "me" but after my second trip 

in 1982 most of them were writing "gang."  Similarly, informants earlier 

wrote hosa for "you are" but later changed the spelling to gosa. 
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Fotow Song No. 2 
 ("Celebration For A Large Catch Of Fish" Song) 

 
 

Men's Part: 
 

1.  Silo, Silo, hola fere chobut. 
     Pig, Pig, go have sexual intercourse with those women. 
2.  Be hang itewaie fe. 
     Because I am not going to have sexual intercourse with them. 
3.  Beipinisailag1 biyowul Mesaitaw 
 It is a taboo associated with my biyowu fish trap in 
 Mesaitaw channel. 
 
 
Women's Part: 

 
1.  Silo, Silo, hola fere mwal. 
 Pig, Pig, go have sexual intercourse with those men 
2. Be hang itewaie fe. 
 Because I am not going to have sexual intercourse with them. 

 3.  Beipinisailag2 geligel. 
 It is a taboo associated with harvesting taro from my garden. 

                                                
1 Satawalese-Trukese taboo term.  The taboo against having sexual relations with the 
females is effective at the time when one is planning to take the fish trap out of the water. 
This taboo is effective when taking a fish trap into the water as well.  I recalled on one 
occasion that I requested to examine an male islander's fish trap as he was getting it ready 
to put in on his canoe to take into the water.  He was not certain whether or not he should 
let me touch it for fear that I might have had a sexual liaison the night before.  Only after 
convincing him that I was "safe" did he allow me to touch his fish trap. 
 
2 Satawalese-Trukese taboo term.  The taboo against having sexual relations with the 
males is effective at the time when one is planning to enter the  taro garden.  
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Pannal Wa Chant No. 2 
("Canoe Hauling Chant") 

 
 

1. Gaifi sauwai — Yagili ye! 
 We are ashamed 
2. Tarimani fol — Yuwei! 
 Of those young men from this island. 
3. Nge meita — Remangiy! 
 Because they did not know 
4. Ye tai yi chowuw — Rere! 
 How to repair the canoe 
5. Gare tali gar — Giyegiy!3 
 And use all those skills they were taught on the  
 "mat of knowledge" 
6. Me to torol — Yuwetoro! 
 To fix the sail when it jumps out of the hole  
7. Mwa til wapougul — Lu moluwwe! 
 And to fix the outrigger when it breaks off at the hull. 
8. Biunul ira — Yiteite! 
 Those short sticks of wood 
9. Male mile lan — Ni gebangnge! 
 Are carried on the canoe for use in making repairs. 
10. Tibyah yesa — Tibeiye! 
 Tiboyah has shown us that every short stick is useful. 
11. Nge Yalumes — sali bangnge! 
 Yaliulemes is watching over us when 
 we do the repairs. 
12. Yebwe la ga — Suro suro! 
 He is looking down 
13. Me wel mechel — gaiusule! 
 From the top of the mast. 
 

 (Continued) 
 

                                                
3 A giyegiy is a sleeping mat woven out of pandanus leaves (S & T 1976:62), but here it is 
used metaphorically to mean a “mat of knowledge” used by a master teacher to instruct 
apprentices in bwangiwa "canoe restoration" techniques. 
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14. Yemesa gare — Yefile! 
 He is sitting in that hole at the top  
 of the mast watching us 
15. Yesowagit — Talipouwe! 
 To see if we are correct in tying the ropes  
 from the middle 
16. Melnipe — Chanime! 
 In the palm of our hands. 
17. Sa log yiya — Tippere?! 
 "Where are their ideas?" 
18. Mwali yeliwe — Lifeluwe! 
 The people ask. 
19. Bonere ga — Tipe buto! 
 Now we are in a bad mood. 
20. Nge ye gaiu mwali — Liyere! 

Because when they [EM: the crew] are on the island, they boast that 
they know how to do everything. 

21. Nge resa chu — Ngakile! 
 They are all together on the canoe and they are  
 like a  special strong tree 
22. Sopale gai — Yiteite! 
 Or a special axe 
23. Iyaatali yak — Kotiwe! 

Or a special breadfruit picker. 
24. Nge ire me — Ruwemale! 

Those two men [EM:  Kiyaat and Lingarau] 
25. Re sur alni — Giyegiye! 
 Were sitting as students and learning  
 from the "mat of knowledge" 

  26. Nge re ye lung — Ngu paiulu! 
 And they have slept on the arm 
27. Taubangi me — Yeligenge! 
 Of the master who taught them about 
 repairing canoes.  
28. Feita gosa — Pireiryire?! 
 So why are they confused? 
 

 (Continued) 
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 29. Ngo go lugu che — Yegilie?! 

 And trembling? 
30. Loabugoli yaro — Rolipiye! 
 About the big waves crashing on the sand  
31. Nge gachimo — Sarebuche! 
 You are still young  
32. Gose mwalug — Go Yilile! 
 But you are like a man, Yalimen. 
33. Gosa bwi yang — Nge paiule! 
 You are making a hole through the palms of those   

men's hands.  
34. Go rig lani — Segaiere! 

You are running over those men's chests.  
35. Yetor li yal — Le malupe! 
 He [EM: Yalimen] is swimming around the canoe  

and tying those ropes which will fix the outrigger to the hull. 
36. Nge ye wurugal — Leyalie! 

He is playing alone  
37. Me lugulu fal — Lanuwe! 

Beside that canoe. 
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Taurong Song 
("Master Of Rong" Song) 

 
 

1. Go taubwe ngo go paliuwe. 
 You are a taubwe "fortune teller" and  
 a paliuw "navigator.” 
2. Go tal me nigiyegiye 
 You are finished from the giyegiy "mats of knowledge" 
3. Muchul sheoi repie 
 And have all the repie "intelligence. " 
4. Nge go sa gaile liugue, nini bwa lago mwiril  
 sesaubago ngalie. 
 You dig a hole, cover it up, and talk about it. 
5. Faiu mwatorou we langiuwe yaashe ige.  
 You are like the langiuw fish because you are not afraid. 
6. Chopetiw siul mwaresh 
 They talk about you and plan against you 
7. Mo ubut bwal gaingeinge. 
 But that young coconut-leaf necklace is your truth. 
8. Shagiu maliel Sauwel tamolu 

They talk about you and use words against Sauwel [EM: name of a 
non-chiefly clan on Lamotrek] 

9. Egauwele lago shagiu etai por mangimeng. 
 But you will speak and your words will always be true.  
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Galielil Bwai Chant 
("Placing Of The Mother-Of-Pearl Shell" Chant) 

 
 
 1. Yai yai bwai yeshig, yai yai bwai yemal. 

 My special shell, my sacred shell. 
 2. Yai yai bwai yeshig, yai yai bwai yemal. 

 My special shell, my sacred shell. 
 3. Yai yai bwai yeshig, yai yai bwai yemal. 

 My special shell, my sacred shell. 
 4. Yai yai bwai yeshig, yai yai bwai yemal. 

 My special shell, my sacred shell. 
 5. Yai bwaiyeta, yai bwai Laeo. 

 My shell comes from the Laeo [EM: spirit name]. 
 6. Yai yai bwai yeshig, yai yai bwai yemal. 

 My special shell, my sacred shell. 
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Rorpai Paliuw Chant No. 1 
("Bracelet For The Navigator" Chant) 

 
 
1. Sei gigi, sei gigi, sei mal mal, sei malemal. 
 Push it, push it, push it into a clear, open place. 
2. Sei gigi, sei gigi, sei mal mal, sei malemal. 
 Push it, push it, push it into a clear, open place. 
3. Sei gigi, sei malemal. 
 Pushing it, pushing it into a clear, open place. 
4. Ir ra seigi war gel go seigi wamu. 
 Those men are pushing their canoe and you are 
 pushing your canoe. 
5. Ir ra seigi war gel go seigi wamu. 
 Those men are pushing their canoe and you are 
 pushing your canoe. 
6. Ir fai, gel fai, ire porou, gel porou. 
 Their rock, your rock, their rock from the reef, your 
 rock from the reef. 
7. Ir laash, gel laash.4 
 Their wood for canoe repair, your wood for canoe repair. 
8. Ligligit sou, ligligit sou 
 [EM: meaning unknown] 
9. Iuteo teo wa 
 [EM: meaning unknown] 
10. Re mesang sanga sail mesanga 
 [EM: meaning unknown] 
11. Mal matafa male meongoriu peoi goa ruru 
 The knowledgeable [EM: word untranslatable] man is initiated 
12. E paliu ububta e yoam. 
 And your coconut-leaf bracelet signifies that you 
 are a navigator. 

                                                
4 Sohn and Tawerilmang gloss lash as "pine tree" (1976:82).  An informant said that this 
wood is used for repairing canoes in  bwangiwaa "canoe restoration." 
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Rorpai Paliuw Chant No. 2 
("Bracelet For The Navigator" Chant) 

 
 
1. Rou besh besh, rou besh besh 
 This bracelet is hot, this bracelet is hot  
2. Rou mal mal, rou mal mal 
 This bracelet is miraculous, this bracelet is miraculous. 
3. Beshi beshil pai nge malemelal pai. 
 The heat from my arm and the miraculous power 
 from my arm shatters. 
4. Pai epweta e ropie lang emeokuk lang. 
 When I put my arm up, it tears the heavens above. 
5. Pai e pwe tiw e ropie loal e meokuk lol. 

  When I put my arm down it, it destroys and tears 
 everything below. 
6. E meokuk, e meokuk, e meokuk pei paii. 
 Annihilates, annihilates, annihilates the stone   
 foundation made by human hands. 
7. Yati yati yatinnai. 
 This powerful advice, this strong and forceful 
 counseling is only for my son. 
8. Yati yati ytil beshi. 
 This powerful advice, this strong and forceful  
 counseling is from my heat 
9. Yatil besh kar tagel mal ye gangiu iye … 
 This strong and forceful advice is for … 
 [EM: the taupwo "master of pwo" says the name of the initiate]  

 … me fal gaiu laplepal yai … 
under my mast … 
[EM: the taupwo "master of pwo" says the name of his school of 
navigation, (in this case … Weriyeng)] 

 10. Beigawe yati yati yatinnai. 
 Because this strong advice and forceful counseling is 
 only for my son. 
11. Yati yati yatil beshi. 
 Strong advice and forceful counseling that comes from my heat. 
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Machiyilekoal Chant 
("Vestments For The Pounded Breadfruit" Chant) 

 
 

1. Lemgei, Lemgei 
 Lemgei, Lemgei [EM: spirit name] 
2. Iyo mine yashgal ikaltato mo reue 
 Who is this who can pull these? 
3. Mashiel koal ye yal male ngang ... 
 These machiy "vestments for the pounded breadfruit" that cover the 

great bowl for me ...   
 [EM: the taupwo "master of pwo" says his name]   
4. Bwe … 
 Because I ...  
 [EM: the taupwo "master of pwo"  says his name again]  
 … Lugeileng and Yalulap 
 … and Luugoileng and Yaliulap [EM: spirit names] 
5. Mine rashgal iultato mo rewe mashiel koal  

Pull these machiy "vestments for the pounded breadfruit." 
6. Ye yal mal ye iye ... 
 This pounded breadfruit which is for me … 
 [EM: the taupwo "master of pwo" says his name]  
7. Bwe igawe mashiel meta? 
 These machiy "vestments" are for what? 
8. Mashiel paluyal  
 Machiy "vestments"for navigation. 
9. Mashiel moiyelalail  
 Machiy "vestments"for life. 
10. Male milel …  
 Life for these men ...  
 [EM: the taupwo "master of pwo" says the names of the initiates]  
11. Fal hoiu laplapal yai … 
 Under my mast ...  

[EM: the taupwo "master of pwo" says the name of his school  
of navigation (in this case … Weriyeng)]. 
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Pigikoal Chant 
("Tapping Of The Pounded Breadfruit" Chant) 

 
 

1.    [Navigator]  Nge iya ite long. 
I am crouching in. 

2.    Nge iya itengiyalepeoluli kaki. 
    I am crouching on the ground where the great bowl sits. 

3.    Siuga liusu rang yaliu rang. 
    The bad spirits will go away. 
4.    Ye neg iya mamera yaliusuli ... 

    [EM: the taupwo "master of pwo" says the name of 
    his school of navigation (in this case …Weriyeng)] 

5.    Ye neg iya mamera yaliusuli ... 
    [EM: the taupwo "master of pwo" says the name of 
    his school of navigation (in this case …Weriyeng)] 

6.    Bwe reiku fal machigil. 
    They are near the bottom of the great bowl. 

7.    Nge re ibweeib woal mareyal. 
    Now they are rising higher on the great bowl. 
8.    Nge reiku woal Tolachaw.9 
    They stand on Tonaachaw mountain. 
9.    Nge yofulu koal yolei rema fal mai yaliu. 

    The spirits of pounded breadfruit, they died  
    under that pounded breadfruit. 

10.    Nge yelulu koal yaliu nge remai shuwei Liugulo. 
 The spirits of pounded breadfruit, they died  
 in the Liugulo sea lane. 

11.    Ye nge iyo we rewe yaliu gatarata weligamal 
    spaialu ye yal male ye Lugeilengilo? 

 Who is that who stands and climbs up the rim 
 of Luugoileng's magic bowl? 
 

 (Continued) 

                                                
9 Mt. Tonaachaw is located on Moen Island in the Truk Lagoon. 
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12.    Ye nge iyo we rewe yaliu gatarata weligamal 
    spaialu ye yal male ye Lugeilengilo? 

    Who is that who stands and climbs up the rim of  
    Luugoileng's magic bowl? 

13.    [Spirit]  Ye nge iyo go?  Bwe ngangiu. 
    Who do you think it is?  It is I. 
14.    [Navigator] Yenge yal iyo go? 
    Who are you? 
15.    [Spirit]  Ye nge iyo go?  Bwe ngangiu. 
    Who do you think it is?  It is I. 
16.      Ye nge iyo go?  Bwe ngangiu. 
    Who do you think it is?  It is I. 
17.    Ye nge ngang mwolemesi. 
    I am a pure man. 
18.    [Navigator] Ye nge yeel mwoleme sililet la go? 

    How long have you been a pure man? 
19.    [Spirit]  Ye nge nagang malmesil igeig we igeigewe, igeigewe. 

    I have been a pure man since time began, 
    since time began, since time began. 
20.    Ye nge nagang malmesil igeig we igeigewe, igeigewe. 

    I have been a pure man since time began, 
    since time began, since time began. 
21.    [Navigator] Yasaf we rewe lai Lugeileng yeppwitiw yepoulaloa 

    Luugoileng's frigate bird will come down and take away 
22.    Riayl koalel 
    Take away the curse on the pounded breadfruit 
23.    Semwail koalel 
    That lies on the pounded breadfruit 
24.    Yool koalel 
    That rests on the pounded breadfruit 
25.    Me woal male ngang iye ... 
    And from this man ... 
  [EM: the taupwo "master of pwo" says his name]  
 

 (Continued) 
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26.    Bwe igawe ruwa 
    Because of the stirring 
27.    Ruwa koalela 
    Stirring of the pounded breadfruit 
28.    Koalela ruya 
    Cutting and molding of the pounded breadfruit 
29.    Ruya koalela 
    Cutting and molding of the pounded breadfruit 
30.    Koalela 
    Pounded breadfruit 
31.    Yaiwa 
    Going down 
32.    Yaiwa 
    Going down 
33.    Koalela 
    Pounded breadfruit 
34.    Koalela 
    Pounded breadfruit 
35.    Lugoichigi 
    To the center 
36.    Lugolapa 
    To the center 
37.    Lugel koal! 
    To the center of the pounded breadfruit! 
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