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Glossary

Orchid Island

Cinedkelan a collective term for large canoes in Tao language.

Mivanowa vanowa shore, and mivanowa means at the shore, which is also a Tao ritual that acts
as the first ceremony of the flying fish season.

Panlagan a place where male members of the same large canoe crew and fishing union to
gather.

Tao a Taiwan indigenous ethnic group, also known as Yami. The word Tao itself means human
being. Pongsu no Tao means the island of humans, which is Orchid Island (Lanyu).

Tatala a collective term for canoes in Tao language, especially smaller canoes.

Yap

Chugpins a Yapese term of a type of single-hull outrigger canoe with long curved ends use on
Yap. Can be sailed or paddled.

Hapilmohol the ocean area between Woleai and Fais. It is also the name of the current Yap
State Ship.

Lava-lava a word imported from Polynesia. People in Yap state use it to refer to loom-woven
clothes, especially loincloth or skirts. People in Yap and the neighbouring islands have their
own term for lava-lava, such as ho in Ulithian.

Popow a Yapese term for a type of single-hull outrigger canoe use on Yap. Can be sailed or
paddled.

Pwo a sacred ritual regarding to indigenous navigation particularly in Micronesia. This can be
seen as equivalent to a doctorate degree in knowledge of indigenous navigation with
additional aspects.

Rai a Yapese word which means stone money.

Sawei is the popular term for the formal bicultural exchange system that existed between Yap
and its neighbouring atolls. The word sawei may refer to the traditional exchange voyage,
the exchange itself and the exchange partner.

Tripang (béche-de-mer) also known as trepang. Any of various large sea cucumbers use as an
ingredient for food.
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Tuba a word refers to coconut juice/sap/wine. People in neighbouring islands of Yap use the
term faluba.

Wa ocean-going vessels particularly in Micronesia. Can be sailed or paddled.
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Abstract

This thesis focuses on the areas on Orchid Island in Taiwan and Yap State in the
Federated States of Micronesia exploring the transformation of indigenous canoe usage.
The canoe performs significant symbolic and practical functions for both of these areas,
though they have also developed local-specific functions thanks to variations in their
respective histories that involve a complex process of transformation and revitalisation
in canoe culture and navigation. The main aims of the thesis are to analyse the different
usages of indigenous canoes from the late nineteenth century to the present, to discuss
how foreign and colonial powers influenced canoe usage, and how indigenous canoes
have developed contemporary meanings over time. This comparative study is framed
within a broad historical perspective of social and cultural change in the Pacific. |
discuss the importance of cultural and historical factors that have influenced canoe
functions and the central meaning of the canoe to Islanders today. I collect oral
traditions, historical records and ethnographic research data to build a comparative
study of indigenous and contemporary canoe designs, their evolving usages and
sociological purposes, as well as local reactions and adaptations in canoe usage, as
reflected in gender relations and the division of labour. Debates about appropriate canoe
usage frequently emerge during contemporary cultural revivals and demonstrations, and
this thesis focuses especially on how the Islanders appropriate the canoe as a symbol of
cultural revitalisation and identity. This suggests further future possibilities of the canoe
as a dynamic symbol of the Islanders’ identities and a reflection of their oceanic

indigeneity.
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Prologue

The inspiration for my thesis research on the transformation of canoe practice on Orchid
Island and in the Micronesian state of Yap came during the final phase of my Master’s
thesis fieldwork in Taiwan in 2010.* While waiting for an interview with a key
character before I could submit the thesis, | spent time with some of the Tao women
following them to their taro gardens and the stores where they worked, and we
discussed various contemporary issues about the island.?

Si Manpang was my first Tao friend who invited me to Orchid Island for a visit in
early 2003.* While there we met some non-Tao Indigenous people on the island and
gathered in the evening to eat and drink with them. I found it interesting that the
Islanders kept addressing us as ‘Taiwan Indigenous Peoples,’ as if they saw themselves
as separate from this group. Over the past years | have learnt that while the Taiwanese
Government officially recognises the Tao community as one of the fourteen ethnic
groups of Taiwan, Tao Islanders consider themselves differently.* My initial surprise
has now been replaced by an understanding that ‘the Indigenous’ is merely a collective
noun, and that all ethnic groups in Taiwan are very different and see themselves so.

The Islanders have gradually become more accustomed to outsiders, who are
mostly tourists who normally come for short stays. From 2009 to 2010, two of my
interlocutors talked about how indigenous canoes were being used as tools for tourism.
These two interlocutors were both female and at that time in their forties. One
interlocutor (Si-M) reflected on the indigenous use of canoes or tatala noting that
whether it was used to catch fish or attract tourists, the customary purpose of the tatala

! Orchid Island is the direct translation from the two Chinese characters that make up its name. The island
is also known as Lanyu, as in the direct pronunciation of the Chinese name Lan-Yu ([EE2). The Islanders
call the island Pongsu no Tao, which in the local Tao language means ‘the island of humans.” Tao is the
name of the ethnic group. Most Islanders identify themselves as Tao but are officially recognised by the
Taiwanese government by the name of the Yami ethnic group.

Z Syaman Rapongan, the main character and key informant for my masters’ thesis, is a famous Orchid
Island Tao ethnic writer, with eight publications. He was often too busy to interview and rarely talked to
me for more than ten minutes. My masters’ thesis was awarded the 2010 National Taiwan Library
Prominent Thesis in December of that year.

% All the Tao names used in this chapter will remain as the full name in order to respect their naming
system. For example, a name starts with Si means the person (can be male or female) does not have any
child yet. A name starts with Sinan means she is already a mother while a name starts with Syaman

means he is already a father. Syapen (can be male or female) means the person is already a grandfather or
grandmother. Other detailed description please refer to Chapter Five.

*In 2003, only 11 ethnic groups were recognised officially by the Taiwanese government. Sixteen ethnic
groups were recognised in 2015.
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remained the same.” If it is used to make a living, they argued, then the essential spirit

of tatala has not changed at all:
There is no harm for canoes to be used as tourists’ canoes, as the tourists feel excited
about the boats. By rowing them around, we enable people from the outside to know
more about the boats and the rest of Tao culture, which is also good for our people.
Moreover, by rowing the boats, the older men who are the owners can make their living
by boat rentals, and the younger ones can row the boats to carry tourists, which are both
good ways to increase their incomes. We can still obey the flying fish season taboo and
separate those fish-catching canoes and tourist-carrying canoes, so then there will be no
conflict between these two (Sinan-J, Orchid Island, May 2013).

Canoes are very important to such Islanders, not only on Orchid Island but across
Oceania; they are their primary vehicle of transportation and a tool for making a living.
However, it is clear from the stories that Tao told me and from my own observations
across the islands, that canoe culture has indeed changed in most islands throughout
Oceania. But while some practical and material dimensions have changed, certain
values and certain practices (both land and maritime) related to canoe construction and
sailing have endured.

When | revisited Orchid Island in 2013, | had already heard about the 10-person
rowing canoe, cinedkelan, that was part of a project run by the Imorod Community
Association. This association took care of all village affairs in the Imorod tribe. The
canoe was owned and run by the village, and was designed with the express purpose of
serving the Islanders. In my second week on the island, | went to talk to Syaman
Rapongan in Imorod village who sometimes participated in this canoe-building project.
Syaman Rapongan was well-educated; he was in his mid-fifties and was a fellow PhD
student. He was one of the very few Islanders who had was proficient in the Tao
language and Mandarin Chinese. | talked to him about my research and cautiously
asked if | could participate in the process of canoe building. According to indigenous
tradition, as in most of the Pacific Islands, canoe building is usually men’s work.
Women were thus not allowed to touch a canoe while it was being built, nor were they
allowed to follow men to the mountains for logs on Orchid Island. During that
conversation, however, he promised that he would take me to the mountain where they
were going to collect the last piece of the canoe body. He felt confident that he could
make it happen because, before my arrival, there had already been two female reporters

® Tatala means a small canoe in the local Tao language. The term will be further explained in a later
chapter.
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Prologue
who participated in the Imorod canoe-building process, and who documented and took

photos of it. Often there is an important distinction made between women of the place
and women coming from outside. He told me to not worry about this matter, and that he

would go and talk to the community association to sort things out.

Figure 1. Left. Imorod village elders working on the last piece of a canoe body using axes to shape
the log for the stern

Figure 2. Right. The same piece of stern has completely been shaped before sundown on the same
day

Source. Photographed by © Karen Tu, May 2013

Finally, the group set the date for their collection of the canoe body and Syaman
Rapongan came and told me the time of departure. My host family helped me prepare to
go into the forest with gumboots and a climbing stick. Around midnight it rained quite
heavily and | was rather worried about the condition of the roads. Luckily, the carving
station was not too far away from where we parked the motorcycles, and it was only
about a 15- to 20-minute walk to where the men had cut down the trees. The workers
had already started shaping the log the previous day, and the only work they had to do
was to shape it further, so that it would be light enough for them to carry down from the
forest to the main road and then ship it back to the village (see Figures 1 and 2).
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Figure 3. It was a huge task to carry the log back to the village, and almost all the workers showed
up and helped move it out of the forest

Source. Photographed by © Karen Tu, May 2013. Used with permission of the subjects

I knew it was a very sacred process to go into the forest for logs. Tao people
believe there are spirits in the forest, and everyone has to be sincere and respectful of
these spirits in order for the work to go smoothly. | positioned myself at a fair distance
from their working station and tried to be quiet and to respectfully observe their work
(see Figure 3). During the lunch break, the workers started to talk with me and very

kindly allowed me to come closer and suggested good spots from which to take photos.
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Prologue

Figure 4. An Iranmeylek Community cinedkelan nearly completed and
stored in the shade in front of the community office

Source. Photographed by © Karen Tu, May 2013

Around the same time that the Imorod tribe was building their canoe, the
Iranmeylek tribe was also making their 10-person rowing canoe (see Figure 4). The
only difference was that the body of the canoe being made by the Iranmeylek
community association would be sculpted.® I went over and talked to the Iranmeylek
community association project manager about my hope of participating in the canoe-
building process. The manager explained to me that since this was a community-based
canoe, the taboo on women’s participation was not as strict as it had been in earlier
times. However, they still tried to adhere to the old regulations. Then the manager came
up with a solution, suggesting that I could go along with the female community

supervisor on her next trip to the forest with the male workers.

® The constructors have to decide whether a canoe should be sculpted or not prior to building it. However,
a sculpted canoe entails more ritual in the building and launching processes and also increased
involvement for the women in the family, see Chapter Five. Further details will be discussed later.
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Figures 5 and 6. The Iranmeylek community canoe group cut down two tree logs for a total of four
oars to be shaped that day

Source. Photographed by © Karen Tu, May 2013. Used with permission of the subjects

In May, about a month after my arrival on Orchid Island, the community
supervisor alerted me that the tree harvesting expedition would commence. On the day,
| followed them along the path, but I was warned that the road would be very steep. It
was a 10-minute walk along the riverbed and then another half an hour of difficult
climbing with no road to follow (see Figure 7). Finally, we reached the destination
where the workers intended to cut down trees for the oars. | followed the female
community supervisor, listened to her asking the workers questions, and made notes. |
found out that chainsaws were now commonly used and had even replaced the
traditional axes in the process of cutting and shaping the log. This process was done
with good humour, so that the whole cutting and carving process was very pleasant,
with good cooperation between the six team members (see Figures 5 and 6).’

" For a more detailed description of the projects please see Chapter Four, ‘Following the Ancestors’
Footsteps to the Forest: Individual and Community projects.’
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Figure 7. There was a more than 30-minute walk along a trail in the
Iranmeylek village forest grounds in order to reach the log that was to be
made into oars

Source. Photographed by © Karen Tu, May 2013.

*k%k

Throughout the whole period of my visit to Orchid Island in 2013, | stayed with the
same host family. They are not just a family who provided me with a place to live, but
we became close friends, and they treated me as if | was part of the family. Every time |
had a new experience from my research or took part in an activity | would share what |
had learnt with them while we ate together. More than once my female host told me that
I had to cherish all these opportunities as well as write my experiences down and write
it well, because the village women did not have the same chance to take part in these
activities. | thus felt grateful for every opportunity the group allowed me to follow and

observe their work.
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After leaving Orchid Island, I returned to Taipei for library and archival research,
while preparing my fieldtrip to Yap in 2013 (See Map 1). Later that year, when | arrived
in Yap, and with the permission of Chief Bruno Tharngan on behalf of the Yap
Traditional Navigation Society (TNS) office,® I went on three longer distance voyages
on the large sailing canoe Mathow Maram. The first voyage, in early November 2013,
was from Map to Colonia, with a young outer-island crew.? The second, in mid-
November 2013, was aboard the Moon Rize. I travelled from Colonia to Map with a
middle-aged Yapese crew from Map. The third longer distance voyage, that took place

in November 2014, was from Map to Colonia with a medium-sized and as yet unnamed

10
canoe.
T140°E T146°E
=, Ulithi
1] . Fais
Yap &
Colonia Gaferut
FEDERATED STATES OF MICRONESIA :
STATE OF YAP
_Faraulap
" | Ngulu
.J NG _Sorol West Pikelot
Fayu*® 2
Olimarao _
Lamotrek
Woleai Elato” .
Coastline " Ifaluk Satawal
e  Euripik
© Australian National University
CartoGIS CAP 17-292c_KP | |

Map 1. State of Yap map of the Federated States of Micronesia, showing the islands and atolls

Source. Used with permission of © CartoGIS CAP 17-292¢_KP, The Australian National University,
2017

The journey from Map to Colonia was quite smooth. We followed the tailwind
with only one tack of the sail, and after 90 minutes we arrived at Colonia without a
hitch, despite a short storm in the middle of the trip. The six crew members on the canoe
that day were young, with an average age of 21, although some of them were still
minors and the person in charge of the journey was only 26. However, they knew
exactly what to do and two of them had even sailed from Yap to Guam and Palau. The
way back from Colonia to Map was not as smooth as the journey south. The way north

that day was against a headwind and we had to tack many times to reach our destination,

& Chief Bruno Tharngan, who is the chief in Map and only Yapese canoe master carver, still practises
canoe building. Tharngan himself is one of the founders of TNS.

® Colonia is the capital of the State of Yap, whereas Map (also spelled Maap) is further north than Colonia.

1% The canoe is literally no name,” as it was completed without being given a name. However, the
villagers sometimes randomly call it Moon Set or Sun Rize simply because its sister-sized canoe was
named Moon Rize (spelled z instead of s).
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Prologue
as well as to paddle, pull or push the canoe to make it move faster. We sailed for five
hours, again experiencing a storm in the middle of the journey, paddling, pulling and
pushing, and at one point we were towed by a motorboat. That five-hour experience

helped me to truly imagine how hard life would be on a long seafaring journey.™

Figure 8. Waa’gey men’s group inside the canoe house, where there were normally between five and
15 workers on week days

Source. Photographed by © Karen Tu, September 2013. Used with permission of Waa 'gey

During this visit | was also working with a non-government organisation,
Waa ‘gey (see Figure 8). Most Yapese, including those on the outer islands, see canoes
as associated with men only, especially canoe building.** However, with the flourishing
of the tourism industry, people are gradually becoming accustomed to having female
visitors in the canoe house, and this aided my participation. Even so, | found the
workers in Waa 'gey were slightly reserved for the first few weeks when | started to
work with them in the canoe house. They started out by sitting still, wearing their shirts
and smiling at me most of the time. After a few weeks they were back to their ordinary
rhythms, some shaved, some cut their finger nails, some lay down to have a rest, and
they started to adopt me into their group in the usual working mode, instead of seeing
me as a researcher observing while they were working. Some even asked me to hand
them tools once | learned to distinguish the different instruments from one another, and

some gave me lessons on canoe building, carving and culture. Eventually I learned how

! please refer to Chapter Four, on the Yap traditional navigation society (TNS).

12 please refer to Chapter Four on Waa 'gey; and Chapter Five on gender divisions of labour.
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to measure out parts of the canoe during construction, and acquired some basic carving
skills. To work within a group of men was challenging at the beginning for all of us but
with mutual respect the experience was very fulfilling. | recognise that | was privileged
to cross commonly gendered cultural lines and that this privilege was afforded me by
my scholarly position.

In September 2013 two canoes were built out of a large breadfruit tree that fell
after a period of heavy rain (see Figure 9). The master carver of the first canoe was H.
Larry Raigetal, who is also the Project Coordinator of Waa 'gey. When the main body of
that canoe was nearly completed, the workers made a proposal and asked my permission
to name the canoe with my English name, Karen. This was such an honour for me, and
something | would never have imagined possible. Raigetal then explained that naming a
canoe after a woman is not an uncommon practice, but usually canoes are named after
something significant that is related to each vessel. In this instance, | had participated in
the whole process of building the canoe from the day the tree that they used to make it
had fallen. Moreover, he said that the Waa 'gey canoe house group had built this canoe
just for me. | was left speechless when | received that gift, which is no doubt one of the

highest honours the community can give.

Figure 9. The breadfruit tree, the canoe was made of, was bearing too much fruit and thus fell
down after a period of heavy rain

Source. Photographed by © Karen Tu, September 2013

On 17 November that year, there was a launching ceremony for Karen in the
canoe house at Colonia on Yap. Both the US ambassador to the Federated States of
Micronesia (FSM) and the FSM ambassador to the US attended the event. During the
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ceremony, the men and other guests gathered in the centre of the canoe house, while
women prepared the food for all the people and chanted for both the builders and the
canoe. Six of the canoe house workers were crowned with wubud (wubud coconut leaf,
woven into a headband) by a senior carver to recognise that they had become
experienced canoe builders. | was also crowned with wubud by H. Larry Raigetal, the
Project Coordinator of Waa ’gey, to acknowledge me as a qualified worker on this

project (see Figures 10 and 11).

Figure 10. The colourful leis (mwar mwar) and the colourful lava-lava
were made by the Waa’gey ladies’ group, and the young leaf (wubud) was
given to me by the Waa’gey carving group on launching day

Source. Photographed by one of the children with author’s camera. © Karen
Tu, November 2013

Throughout the region, canoe culture is mostly regarded as the sphere of males
based on a gendered division of labour. It is not that women are not involved with

canoes, but their participation is certainly less common both in the past and the present,
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especially in canoe construction. As an outsider and a female researcher working on the
topic of canoes it was initially quite challenging for me to be accepted into canoe spaces
on Orchid Island and across Yap state. However, as | continued my research, | was
eventually able to participate in critical activities such as the selection of wood, log
carving and transportation, and canoe launching ceremonies on Orchid Island and on
Yap.

As a researcher who came into this group as an outsider, | truly appreciate all the
opportunities and lessons given by the Islanders of Orchid Island, and the generous
communities throughout FSM. Each one of the people that | encountered in my
fieldwork became the inspiration for this thesis which | hope will play a meaningful role
in the promotion and safeguarding of the important knowledge, values and ‘spirit’ of

canoe culture.

Figure 11. The canoe Karen being decorated and painted in navy blue,
my favourite colour, for its launching ceremony. She has now been
repainted in the traditional colours of red, black and white.

Source. Photographed by © Karen Tu, November 2013
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Introduction
A Journey into the Sea of Knowledge

I have laid the stick that connects people together. Now it is up to you, your
generation and the generations to come, to build upon that stick a bridge that will
ensure the free sharing of information and teaching between the two peoples until
the day we become united again as a single people, as we were once before;
before men separated us with their imaginary political boundaries of today’s

Polynesia and Micronesia (Mau Piailug).

A Journey into the Sea of Knowledge: Taiwan’s position in the Pacific
While my thesis focuses mainly on canoe practices at a very local level in Orchid Island
and Yap State, these activities resonate with oceanic values and revitalisation activities
across Oceania. | set out to explore how foreign and colonial powers influenced canoe
usage and how indigenous canoes have developed contemporary meanings over time. |
discuss the importance of cultural and historical factors that have influenced canoe
functions and the central meaning of the canoe to Islanders today. | focus especially on
how the Islanders appropriate the canoe as a symbol of cultural revitalisation and
identity in relation to their unique canoe cultures.

There are several reasons why | have chosen Orchid Island to compare with Yap,
and why these two areas and cultures have become comparative field sites. While the
Orchid Island Tao people belong to one of the indigenous ethnic groups of Taiwan, Tao
cultural practices are more similar to the Ivatan Islands of the Philippines and some
Micronesian islands than to Taiwan. The Tao are grouped, as are Micronesians, as
members of the Austronesian linguistic family. This position of indigenous Taiwan in
relation to the indigenous Pacific is one of the main reasons why | chose to include
Orchid Island in my research.

There are many connections between the Pacific and Taiwan not fully explored in
this thesis. These relations span thousands of years of connection from the pre-colonial
migrations out of East Asia through the Austronesian diaspora and continuing through
development and international relations between Taiwan and Pacific countries. Due to
its geographical location as the key Northeast Island of the Austronesian region, Taiwan

stands as a link between the Asian Mainland and the Pacific. The indigenous peoples of

! “Piailug’s greatest lesson is that we are a single people’ (Baybayan 2010).
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Taiwan are viewed by many scholars in relation to those of Oceania, yet there is a
dearth of information available on this relationship in Taiwan outside of scholarly
circles. The majority of materials available are tour guides or scenic photobooks that
focus superficially on culture or exist merely as tourist imagery. It is essential then to
engage with the voices of the indigenous peoples in Taiwan in order to expand the
scholarship on this topic of how they connect to Pacific peoples in both the past and
present.

The close connection between Taiwan and the Pacific is verified by several
scholars through their workshop on the ancient Austronesian diaspora. Researchers have
claimed that Taiwan is possibly the homeland of all Austronesian speakers spanning
both the Indian and Pacific oceans (See Bellwood, Fox, Tryon, 1995; Bellwood and
Dizon, 2005; 2008; Blust, 1999; Shutler and Marck, 1975; Tsang 2011). Both
comparative linguists and archaeologists have researched the spread of Austronesian-
speaking peoples through East and South East Asia into the Pacific finding Taiwan in a
crucial originary position. Orchid Island, for example, is mentioned in Bellwood and
Dizon (2005: 28-33) who suggest that Batanes in the Philippines was first settled by
Neolithic populations moving out from Taiwan around 3000 years ago. The migration
routes to Yap and other areas in Micronesia either directly or via the flow of people
from South-East Asia through island Melanesia are complex. While there is no evidence
of a straight connection between Taiwan and Yap, they are connected by this broader
Austronesian diaspora (Carson, 2013).

Genetic evidence, linguistics, archaeology and history all suggest that there is a
strong link between Taiwanese Indigenous peoples and Islanders across the Pacific. As
mentioned earlier, researchers claim that Taiwan is very likely the original homeland for
the people of all the Austronesian areas — the “out of Taiwan” hypothesis. (Bellwood,
Fox, Tryon, 1995; Blust, 1999; Diamond, 2000, Shutler and Marck, 1975; Spriggs,
2009). Due to its geographical location as the key Northeast Island of the Austronesian
region, Taiwan stands as a link between the Asian Mainland and the Pacific regardless
of the debates about origins.

It is clear that Taiwan’s position within the Pacific is unique and important, yet
Pacific studies in Taiwan over the past 50 years, as Pei-Yi Guo (2005) has argued,

remains small, marginal and fragmented. Mention the word ‘Pacific’ in Taiwan and

2 “The third colonizing migration in Micronesia occurred approximately 2000 years ago or possibly
earlier (Intoh and Leach 1985). An exact date is unclear, but the Yapese language derived from an
Oceanic-speaking source in Melanesia (Ross 1996). Later contacts with other parts of Micronesia greatly
influenced Yapese language and culture” (Carson, 2013: 36).
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ideas about it point more towards Asia-Pacific than to the Pacific and Oceania. This
tends to focus on the rim rather than the ocean. Tsung-Rong Edwin Yang (2000)
comments on how Pacific studies in Taiwan can further develop in his article, ‘Pacific
Research in the scope of Area Studies: From Taiwan Perspective.’ In a global survey of
Pacific research institutions, Yang suggests that Taiwan is perfectly positioned to be a
major player in Pacific research economically, politically and geographically. But Yang
highlights the obstacles to achieving this, including a lack of a ‘Pacific identity’ in
Taiwan and a refusal to take on a ‘Pacific’ point of view.

In the years since the publication of Yang’s and Guos’ articles, the situation for
Pacific studies in Taiwan has changed slightly. There was once funding for students to
study Austronesian culture, and there are increasing numbers of conferences held that
relate to the Pacific and Austronesia. Yuan-Chao Tung (2009), has built up the scholarly
work on this topic and in 2009, a book she edited was published in Taiwan. It included
translated articles from Robert J. Foster and Epeli Hau‘ofa. The book has been a turning
point. A small band of Taiwanese scholars from the Academia Sinica and National
Taiwan University, have marshalled support around the book and they have formed the
Taiwan Society for Pacific Studies (TSPS) to raise awareness and publish issues about
the Pacific. Other academic institutions, such as the Center for Asia-Pacific Area
Studies (RCHSS) in Academia Sinica, the Taiwan Center for Pacific Studies at National
Taiwan University and other intercultural projects and programs have actively
supported dialogue and exchange between Taiwan and Pacific scholars, artists, curators,
students and policy makers. Many of these small but important initiatives in Taiwan
inspired my interest in bringing Orchid Island and Yap into the same frame of study
through a focus on canoe cultures.

There have not been any direct comparisons between Orchid Island and Yap
though Inez de Beauclair was one of the few scholars who showed her research interests
on both Orchid Island and Yap in the publication ‘Studies on Botel Tobago and Yap’
(De Beauclair 1974). Even though her research topics were vast with multiple interests,
yet the comparison between Orchid Island and Yap is still minimal among all her
publications. Her research among these two field sites as a seminal grouping of the two
areas. De Beauclair was a pioneer and inspired other researchers, such as myself, to

carry her work further.
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A Journey into the Sea of Knowledge: Micronesia’s position in the
Pacific

Turning to Yap, Mau Piailug, who trained as a skilled navigator as well as a
master canoe builder, had great influence not just within Micronesia, but also in the
wider Pacific. Piailug was born on 8 January 1932 and raised on Satawal. Today,
Satawal is under the administrative division of Yap State (see Map 1). Both his father
and grandfather were navigators. Piailug was defined not by an ocean that separated
people, but rather an ocean that joined them around common traditions and a passion for
the island way of life (Baybayan, 2010: 3-4). Piailug’s vision resonated with renowned
Pacific scholar Epeli Hau‘ofa’s (2008) view of the Pacific as a ‘Sea of Islands.” Hau‘ofa
was inspired by navigational and voyaging practices in his transformational framing of
Oceania. Continental perspectives privilege land while ocean-centred perspectives can
bring a new understanding of those accustomed to living on and across seas and
waterways. Hau‘ofa sees the ocean, as much as the land, as a place of being and a place
of agency:

There is a world of difference between viewing the Pacific as ‘islands in a far sea’ and ‘a

sea of islands.” The first emphasises dry surfaces in a vast ocean far from the centres of

power. Focusing on this stresses the smallness and remoteness of the islands. The second

is a more holistic perspective, in which things are seen in the totality of their relationships
(Hau‘ofa 2008: 31).

Oceanic peoples certainly have a different way of viewing the land and the sea
from those living on a large land mass. For them, the islands dotted throughout the
Pacific are not isolated. Instead they are part of a maritime ‘highway’ that connects
them. The wholeness and connection of this ocean is far more important than what
seems to be separating the islands. As Matthew Spriggs observed (2009), the islanders
continued to travel between islands after they had first reached them. Interconnections
across the vast ocean can be evidenced by archaeological artefacts with materials found
on the islands; as well as in oral traditions.® The separation of Micronesia, Melanesia
and Polynesia in foreign framing, as well as the occupation of various colonisers,* has
meant that the ocean was not seen as a whole anymore. Instead, all the islands and atolls

were divided by the artificial boundaries of nation states.

® Micronesia, is not as culturally diverse as Melanesia and not as seemingly homogeneous as Polynesia. It
was settled comparatively recently in relation to Polynesia and Melanesia, roughly between about 3500
and 2000 years ago, but not from one single place (Spriggs 2009: 20).

* With the sole exception of Tonga.
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This sense of division, associated as a result of the drawing of nation-state
boundaries, occurred at both of my field sites. Taiwan, and in particular, Taipei has been
the centre of political dominance to which the Tao people of Orchid Island are often
subject today. However, Batanes Island (the main island in the Batanes Group of the
northern Philippines) maintains strong kinship, historical and cultural connections with
the Tao people. Similarly, people of the eastern outer islands of Yap State were actually
closer in culture and language to those in the western outer islands of Chuuk State. It is
the imposition of state boundaries that segregates these islands into different countries
or states; the long historical separation of Guam from the Northern Mariana Islands,
beginning with the American colonial acquisition of Guam. This similar situation also
occurs in many other areas in the Pacific, for example, West Papua and Papua New
Guinea, or Samoa and American Samoa, where nation-state boundaries separate peoples
who otherwise share common histories, languages and cultures. This separation can be
traced back to the colonisation of the Pacific, where borders were imposed upon islands
and people, as outside forces divided and demarcated regions as they saw fit. People
with the same or similar origins were divided under different political authorities, which
caused the long-term separation of people and communities.

However, many communities, artists, activists and scholars such as Hau‘ofa and
Piailug believed Oceania should not be divided by colonisers or modern political
boundaries. Moreover, archaeologist Spriggs reflecting on the mobility and migration
history of the Pacific Islanders, argued that the “early history of the Pacific that is being
revealed by archaeologists shows that these divisions are colonial creations and have no
clear basis in ancient history’ (2009: 19). The existing imperial boundaries are thus
invisible to many Islanders.

From the standpoint of Oceanic epistemologies, and the cartographies of the
Islanders’ practices of movement and mobility, no island was ever isolated to begin
with. Vicente Diaz proposed that indigenous perspectives could ‘help challenge
prevailing assumptions that underwrite conventional views of land, indeed, of place and
space, and political and cultural subjectivities conceptualized in relation to them” (2015:
90). Diaz highlighted the use of etak and pookof in navigation.” In these systems of
navigation the canoe is seen as still, while the islands are mobile, as they are constantly

expanding and contracting. Coordinates in time and space are plotted via the farthest

® Diaz learned navigation skills mainly from the late Polowat master navigator Sosthenis Emwalu. These
skills were, and still are, used throughout the region, including in Chuuk’s north-western islands and
Yap’s outer islands.
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reaches of their indigenous creation. The resulting mobility is as if Piailug (a master
navigator) had a clear image of the destination island in his head, with both land and sea
being felt to be mobile. Islands are not ‘isolated, tiny, and remote, regardless of how
they have been defined, and thus marginalized, in western historical and cultural and
natural cartography’ (Diaz 2011: 28). Margaret Jolly (2007: 529) also noted that in the
past foreign experts, especially economists from the World Bank and the Australian
National University, promoted politics diagnosing what is lacking in the Pacific, instead
of critically identifying or celebrating the connections and similarities among the island
cultures. Jolly (2007: 530), like Hau‘ofa, highlights the mobility of Oceanic peoples,
who have been travelling for thousands of years, with the ocean connecting them all.
And Islanders are still travelling, whether for education, jobs, or visiting family; they
have always been travelling. Oceanic peoples used to be the sea travellers, as Islanders
were mobile, and still are.

David Hanlon (2009) also agreed that Hau‘ofa’s phrase ‘our sea of islands’ best
articulates the kind of Pacific studies that is ‘inclusive of local or indigenous
epistemologies, and active in the recognition and promotion of all the ways knowledge
from the region can be expressed’ (2009: 92). However, among the many sub-subjects
of the broad field of the Pacific (especially Pacific Studies), the Micronesian region has
received the least scholarly attention compared to other areas. Piailug’s deed, in
teaching Polynesians Carolinian navigation, had once brought Micronesia to people’s
attention and hence it should be continued as the main focus of this thesis. While most
Pacific knowledge is sacred and often kept secret within clans and families,® for Mau
Piailug, navigational knowledge’s true value lies not in what it can do for its possessor
materially or practically, but in the sacred obligation or even sense of mission it endows
the possessor.

Piailug never considered his command of this sacred knowledge as granting him
superiority over the less learned, nor did he define people by the arbitrary identity
boundaries demarcated by nation states. Mau Piailug’s efforts in bringing Micronesian
navigation to Polynesia were an act of great generosity that benefited many Polynesian,
and especially Hawaiian peoples.

In 1973, Piailug was brought to Hawai‘i on a fisheries project by Mike McCoy,
who had married Piailug’s niece (Finney and Low 2006: 169—70). The Polynesian

® See Chapter Five regarding the passing on of indigenous knowledge in Yap and Orchid Island.
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Voyaging Society (PVS) was newly formed at the time,” and there was a meeting to
determine a navigator for a proposed trip to Tahiti in the traditional Polynesian
voyaging canoe the Hokiile ‘a (Star of Joy), which was, at that time, not yet built. At
first, they preferred Polynesian navigators; however, there was no one in Hawai‘i who
was skilled and available.® So after the meeting, Piailug was selected to work with PVS
and to lead this voyage from Hawai‘i to Tahiti (Mau Piailug Society 2003: 17).

Piailug was not familiar with this part of the Pacific Ocean, but he had indigenous
navigational knowledge passed down by his forefathers, without any compass, sextant
or charts. A crew of 17 set off on 1 May 1976, from Hawai‘i, and they landed at Tahiti
on 4 June the same year, having averaged 196 kilometres a day with the northeast trade
winds.® The single longest day’s run was 241 kilometres on 11-12 May (Finney 1977:
1282). Using only traditional methods, Mau Piailug’s estimates of their position never
deviated more than 40 miles from their actual position according to modern equipment.
On his thirtieth day at sea, he accurately predicted landfall within 24 hours (Low 1983).
Piailug succeeded in guiding the voyage south, although this ‘instrument-free navigator’
chose not to lead the return voyage (FSM Information Office 1987).1° After Piailug’s
voyage to Tahiti, he returned to Satawal. Moreover, people from PVS continued to plan
more voyages to Tahiti based on their own navigational wisdom. After Piailug left, the
PV'S and Hokiile ‘a crew members had to learn on their own.

Two years after Mau Piailug’s voyage on the Hokiile ‘a, another trip to Tahiti was
prepared. However, after leaving Honolulu, Hokiile ‘a capsized in the Moloka’i Channel.

The renowned surfer and Hawaiian celebrity Eddie Aikau swam on a surfboard to get

" PVS was founded by Ben Finney, Herb Kawainui Kane and Tommy Holmes in 1973. The Hakiile ‘a
name and image trademark is held by the Polynesian VVoyaging Society, and use of it is only allowed if
licensed.

8 First Tevake from a small island—a Polynesian outlier in Melanesia—was invited to lead the trip, but he
did not agree. Half a year later, a letter from Tevake’s daughter informed the PVS that one day he said
goodbye to his whole family, got on his canoe, went to sea and never came back (Hawaiian Voyaging
Traditions n.d.).

9 More about Mau Piailug’s personal story and navigation journey will be included in Chapter Four.

19 Mau Piailug did not sail back to Hawai‘i with Hokiile ‘a due to disagreements amongst the crew on the
initial journey. Some of the crew did not have the discipline that Mau expected, and Mau quietly returned
to his island, leaving a tape-recorded message behind for the crew which said, ‘Do not come look for me;
you will not find me” (Hawaiian Voyaging Traditions n.d.). According to Finney, this was actually
because of a disagreement over whether non-Hawaiians should participate in the voyage. He wrote,

Halfway to Tahiti six crew members began protesting that they were being overworked and
underfed, that the canoe was lost and that the leaders did not know what they were doing. After
that they refused to stand watch, or do anything else they didn’t like. The rest of us went about the
business of sailing to Tahiti, though within sight of the island the strikers staged a confrontation
that left blood on the deck. Mau Piailug was so disgusted that upon reaching Tahiti he flew home
to Micronesia (2006: 299-301).
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help, but was never seen again. Aikau and Charles Nainoa Thompson both had the
dream of navigating the way their ancestors did. After the death of Aikau, Thompson
was intent on fulfilling the dream for both of them. Thompson decided they needed Mau
Piailug to be their instructor, so Thompson flew over to Yap to meet him. Piailug was
generous enough to help the PVS accomplish their first journey to Tahiti. However, due
to disagreements amongst the crew on the initial journey, Piailug left feeling his
position of being a master navigator was under appreciated. The disrespectful manners
of the sailing crew not only offended him but also demeaned Micronesian’s ancient
seafaring knowledge. Although Piailug rejected the offer at first, very likely because of
the bad experience he had had on the previous journey, later in 1979 he agreed to train
Thompson to navigate to Tahiti because he heard that Aikau had been lost at sea and he
wanted to prevent future deaths. Eventually, he agreed to provide the training out of a
desire to help prevent more tragedies (see Hawaiian VVoyaging Traditions n.d.; Low
2002).

One year after Piailug’s training, Thompson became the first Hawaiian and first
Polynesian to practice the art of navigation on a long-distance voyage in modern times.
To date, there have been four other navigators with similar skills to Thompson working
closely with PVS. They are Chad Kalepa Baybayan, Milton Shorty Bertelmann, Bruce
Blankenfeld and Chadd Onohi Paishon.™ In 1980 the Hakiile ‘a made her second
successful journey from Hawai‘i to Tahiti and back. After his initial training with
Piailug, Nainoa continued training more of his students. Nainoa has always respected
his teacher, Piailug. As he said, ‘Even though I’m now able to guide the canoe on my
own, I’'m still his student. He is the only master navigator’ (Low 2002). Piailug believed
that all navigators could find a way, and that he had planted a seed in Hawai‘i where
Nainoa and others could keep passing on this knowledge to their descendants across the
Pacific. ‘Mau does not separate navigation as cultural revival. It’s about a way of life,’
wrote Nainoa (Hawaiian Voyaging Traditions n.d.). Even now, Piailug is still respected
and remembered by the Polynesians, especially the PVS who learned their navigational
knowledge from him. In Sydney, on 19 May 2015, during the arrival ceremony for
Hokiile ‘a’s journey, Malama Honua, Captain/Navigator Bruce Blankenfeld (who had

' Five of them went through the Pwo ceremony given by Mau Piailug on March 18, 2007 during their Ku
Holo Mau voyage on Satawal (see Hawaiian VVoyaging Traditions n.d.).
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received pwo from Mau Piailug in 2007 on Satawal)'? acknowledged Piailug in his

opening speech:
We were very fortunate to meet a gentleman from Satawal. His name was Mau Piailug.
He was one of the last master navigators of his kind and he became our teacher since the
first voyage of Hokiile ‘a in 1976. It was a project that was supposed to be a sail down to
Tahiti and a sail back of 5,000 miles. That was the end of it. For all intents and purposes
the canoe shouldn’t have been here today because that was the end of the project. But
Hokile ‘a has become a living treasure, something to be nurtured and shared (Blankenfeld
2015).

In accordance with Piailug’s beliefs, the ocean continues to connect people in the
Pacific region. Piailug’s generosity and determination to share his cultural knowledge
with the PV'S kept long-distance navigational practices alive, and made it possible for
Hokiile ‘a to connect people throughout the Pacific. This knowledge will survive not just
in Micronesia, but anywhere as long as people continue to learn skills that were passed
down from Piailug, a gentleman from Satawal, of the Federated States of Micronesia.

However, in reality, even though Piailug devoted himself in teaching Polynesians
his navigational skills, nowadays there is unfair treatment of Micronesians. Although
Micronesians and Polynesians share Pacific heritage, their relations can, at times, be
contentious. In what may be considered as yet another episode of infighting among
postcolonial peoples, the Micronesian immigrants in Hawai‘i sometimes face what may
best be described as a tragic clash of peoples. These people under the Compact of Free
Association make it difficult to speak of Micronesia as ‘a fixed and bounded place’
(Hanlon 2009: 103).The natives and more recent newcomers’ relations are impacted on

by hierarchies in economic, social and cultural forms.*?

12 Metzgar defines the pwo ceremony as: ‘The equivalent to a graduate doctorate degree in knowledge of
traditional navigation and involves additional instruction in the more esoteric-related aspects of traditional
navigation such as chants for calling upon patron spirits’ (Metzgar 2006: 297). Details of pwo will be
explained in later chapters.

3 As numerous Micronesian societies are ‘associated states’ of the United States and thereby experience
fewer formal visa and other relocation barriers, many seek to migrate to the US in search of more
employment and life opportunities outside of their homeland. As is common among new immigrants in
developed economies, relatively lacking in economic capital, they often pursue labour-intensive job
opportunities in their new societies. Additionally, they are often only able to afford to live in less
desirable neighbourhoods, at least initially anyway. There are, as always, incentives to live closer to their
peers in order to receive more communal support, which leads to the formation of ethnic enclaves
characterised by a high percentage of recent Micronesian immigrants. In what may be termed a tragic
clash of people, different daily practices or public etiquette that the new immigrants bring from their
original environment may clash with what the locals are more habituated with. This leads to
misunderstanding, stereotyping, as well as possible charges of some ethnic groups being somewhat less
considerate or ‘civiliSed’ than others, at times. See more relevant details in Chapter Two.
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While the Micronesian seafarist Mau Piailug’s ‘technology transfer’ of the
traditional Micronesian canoe and navigational skills to Hawai‘i (which had lost some
of this ancient wisdom) may be altruistic and well-meaning, it may have actually
weakened the Micronesians in relation to kanaka maoli. In other words, Piailug’s
technology transfer equalises the hitherto unequal commands of these ancient skills
between Micronesians and Polynesians. It deprives the Micronesians of a source of
cultural superiority, which had been a useful psychological safety net for them, as they
face unfavourable hierarchies in economic and social terms. It is in this sense that, what
started off as a charitable and altruistic act may have had negative unintended
consequences. For this reason, not every one of Piailug’s Micronesian compatriots
appreciated Piailug’s actions and his attempt to expand the two Pacific communities’
collective cultural capital. When the distribution of social and economic power is
unequal between two well-meaning peoples, even such noble acts may tilt the delicate
balance of power between the societies. However, let me return to Hanlon’s (2009)
emphasis. The very term Micronesia itself has to be considered critically. The label
Micronesia, may mask and make the readers underappreciate the sheer diversity and
difference of each of the island communities contained within. Thus, Hanlon notes the
analytical utility of the ‘destabilization or deconstruction of the term Micronesia in
favour of more localized histories and ethnographies — a process that is consistent with
Hau‘ofa’s vision of “our sea of islands’ (2009: 103). From this account I suggest that
while the similarities and wholeness of Micronesian communities should be valued as a
useful analytical shorthand nomenclature, a scholar also needs to always keep in mind
the inherent differences and respect the individual indigeneity of each community.

On the whole, owing to the broader socioeconomic shifts and the rapid pace of
demographic intermixing, even though some members of PVS still remain grateful for
Piailug’s generosity in sharing his knowledge, many elements within the PVS are not so
friendly towards Micronesians (especially migrants). As inter-ethnic politics is not the
core concern of this dissertation, it suffices to say that Piailug’s sharing is valuable in so
far as it promotes cross-cultural exchanges across different sub-regions of the Pacific
Ocean basin. One hopes that this shared Oceanic connection will bring the Islanders
greater opportunities for reaching empathy and mutual understanding, rather than letting
the so-called ‘narcissism of small differences’ get in the way of good relations among
close cultural cousins who share in that Oceanic heritage. In the next section, I will

highlight the politics of canoe culture revitalisation (including navigation) associated
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with my two field sites, as well as provide a general review of the revitalisation of

canoe-related organisations across Oceania.

The politics of revitalising canoe culture across Oceania

In both of my field areas, NGOs, private or village communities, and individuals were
all active in preserving, promoting and reviving their indigenous canoe cultures.'*
Navigational knowledge is considered to be a source of immense pride for the Islanders,
as is the ability make and mend canoes. In some areas, to this day, canoe construction
for private individuals has remained a fundamental test or rite of passage of manhood."
Yet at the societal level, the politics of canoe and navigation revival is tangled up with
hierarchies of power, profit and prestige. However, it is important to note that Yap
(especially the main islands) is fairly hierarchical and chieftainship is commonly
practiced on Yap and the outer islands. The Tao ethnic group is different from other
Taiwanese indigenous peoples and is more egalitarian. There is no chief or tribal leader
throughout Orchid Island (Torii and Lin 2016: 101). Namely, canoe culture
revitalisation, for the purpose of my field sites, concerns the following three factors: a
source of pride and dignity, when one succeeds as a guardian and promoter of one’s
culture and identity; a form of resistance to modernity and colonialism and postcolonial
relations; a tool for redistributing such postcolonial power relationships, in part by using
it as a competitive practice showcasing a community’s relatively superior command of
indigenous skills and knowledge.

The first rationale relating to pride and dignity can be seen in both Taiwan and
Micronesia where specific days of indigenous cultural significance or indigenous rituals
are still in practice. Such rituals serve not only to express the pride and dignity that the
Islanders derive from their own identity but also, more importantly, to provide a
sociological bonding function, as they are occasions for family reunion, community or
village collaboration, and so on. Resistance and redistribution can be bundled together
as resulting from and reactions to colonialism, modernity and globalisation across the
Pacific.'® The economic implications of safeguarding cultural elements, such as the
reallocation of economic benefits like tourism and revitalisation projects can also be

considered to be important reasons associated with the revitalisation of canoe culture

14 please see Chapter Four for further details.
15 See Chapter Three related to historical use of indigenous canoes.

16 See Chapter Two on contact history.
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across Oceania. Indigenous cultures are different and sometimes they stand in contrast
with the foreign authority and the so-called non-indigenous later-comers or more recent
migrants. It has also impeded Islanders’ ability to make up for economic insecurity with
cultural capital, when they face disadvantageous economic terrain on their island, and
more especially when they have travelled to a foreign land. Hence cultural revitalisation,
as discussed by James Fenelon and Thomas Hall (2008), can be seen simultaneously as
somewhere between resistance and revitalisation throughout the world system.*’

In the case of the Tao people on Orchid Island, the indigenous cultural
revitalisation can be taken as a form of resistance to the Taiwanese government in
controlling or manipulating indigenous groups. However, sometimes the Islanders still
fall victim to national or local governmental projects, which then raise the broader issue
of empowerment as | will elaborate in Chapter Four with some recent examples.*®
Although, the revitalisation of canoe culture might have started with good intentions on
the part of Mau Piailug, as it progresses it inevitably has become intermingled with
broader economic, societal and cultural clashes that are perhaps inherent in any such
cross-societal exchange. It has become a site of contestation as various parties contend
for hierarchies in power, profit and prestige.

In Yap State, canoe revitalisation is also a form of resistance that is seen less as a
national/governmental issue but more as a strategy against westernisation,
modernisation and American hegemony. That is to say, for Yap State, the ‘other’ that
they are resisting is not so much the central/national government, but the broader
cultural or even civilisational ‘other,” namely the West, and in particular, the United
States of America. Ridgell, Ikea and Uruo (1994) describe a friendly rivalry that has
existed since 1969 between outer islands in Chuuk and Yap States ‘with the people of
each keeping a wary eye on the other lest one island makes claims the other cannot
equal’ (1994: 200) in long-journey voyaging. Eric Metzgar (2006: 296-97) shared his
experiences based on interviews with Rapwi, a master navigator originally from
Satawal who later moved to Polowat for marriage. His reason for continuing long-
distance sailing by indigenous methods is ‘to show them.” By ‘them’ he meant his

fellow navigators. Rapwi’s second oldest brother Repunglug said the same thing; he

7 Which are: 1. global historical context; 2. cultural traditions stressing community and consensus-driven
governance; 3. holistic, social, and spiritual values that embody generosity and reciprocity as opposed to
competition and accumulation; 4. worldviews that interact positively with the earth’s environment and
land, rather than ‘profiting” from natural resource exploitation (Fenelon and Hall 2008: 1868). However,
in the article, Fenelon and Hall tried to go beyond comparing and contrasting areas, instead they sought to
find a pattern of mutual similarities.

18 Actual examples are given throughout Chapter Four.
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started sailing indigenous canoes from Satawal to Saipan in 1970.%° Metzgar received
the same reply from Mau Piailug as well: “To show them.” A similar situation also
prevails on Orchid Island where chiefdoms did not exist in the past. Instead, people
showed their power through their ability. The friendly (or intentional) rivalry that exists
in both places is a crucial way of showing or proving one’s ability. This could
alternatively link back to the pride and dignity that lies with these master navigators
who possess and practise their long-held navigational knowledge.

Yap’s canoe revival around 2005 was greatly influenced by Mau Piailug’s
contribution to the PVS. When the Yap Traditional Navigation Society (TNS) was
formed, Mau Piailug was invited to sit in as an honourable board member; later his son,
Cesario Sewralur, also became a board member. In Hawai‘i, where people were aware
of the danger of losing their indigenous culture and language, cultural revitalisation
started as a bigger and more conscious public project much earlier than in most of
Micronesia. Here, | introduce some of the organisations and clubs involved in canoe
revival throughout Oceania. The PVS was part of a broader revitalisation movement in
the Pacific that was concerned with strengthening indigenous skills of navigation and
canoe building. Thompson called this process a ‘Voyage of Rediscovery’ (Hawaiian
Voyaging Traditions n.d.).2° Throughout the Pacific many indigenous languages and
skills were forgotten, weakened, or they faced endangerment; including navigation and
canoe building. This was especially acute in settler colonies such as Hawai‘i and
Aotearoa New Zealand. From the 1950s there was a tidal wave of reviving indigenous
cultural practices throughout the Pacific, in order to preserve and protect them. Here |
give a chronological overview and then discuss the purpose of these societies, the
politics within each group, and finally the current achievements of these communities in
achieving this important cultural revival.?

In 1973, about the same time as the PVS was founded, canoe societies, clubs and
organisations started to flourish. PVS was not the first to start the revival of navigation

and canoe building, as many earlier groups had been established in Hawai‘i.?> However,

19 See navigational family relationships and details of their journeys in Chapter Four.

2 For more about the voyage of rediscovery, see Finney 1994.
2! This discussion will not cover all of the communities, clubs and organisations, but it provides a
snapshot of the contemporary movement in the Pacific region.

22 Former voyages in Polynesia, such as Fou Po | and Il, Ka 'imiloa and Ka imiloa-Wa kea, Kon-Tiki,
Tahiti Nui I, I1, 11l and 1V, all happened a few decades before the sailing of Hokiile ‘a (Finney 2006: 290—
94). However, Hokiile ‘a has continued sailing for the last 40 years. The Malama Honua Worldwide
Voyage was intended to finish in June 2017. However, an update to the Malama Honua Worldwide
Voyage Website states that the VVoyage will now continue into 2018.
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it was certainly one of the earliest groups that formed and is still actively sailing.
Though the practices of each such society and club on Hawai‘i vary, they share the
mutual aim of maintaining, revitalising and protecting the skills and traditions of
Hawaiian culture, and have a common long-term educational purpose.

These clubs include the Outrigger Canoe Club, which was founded in 1908 on the
beach at Waikiki, originally as a surfing club. Hui Nalu (Club of the Waves) Canoe
Club was founded in 1908, primarily for swimming and then later for canoe paddling
and surfing. Kai ‘Opua Canoe Club was formed in 1929 on the Kona Coast, while the
Hawaiian Canoe Club built wooden canoes, then in 1967 purchased its first fibreglass
vessel. The Kailua Canoe Club was established in 1971 and was dedicated to preserving
the sport of Hawaiian outrigger canoe racing. The Kihei Canoe Club was established in
1973, and is one of the four oldest canoe clubs on Maui; while the Lokahi Canoe Club
was formed in 1980 as a non-profit competitive outrigger paddling club. These are just
some examples of the clubs that formed as early as the beginning of the twentieth
century, to maintain and revive canoe paddling and racing traditions in Hawai‘i.

The largest canoe revitalisation project is arguably the Vaka Moana (Boat of the
Ocean), one of seven ocean-voyaging canoes which made up the group ‘Pacific
Voyagers’ in 2010.® An outside organisation Okeanos encouraged and worked with
these voyaging groups (which will be listed individually below) in building a fleet of
seven traditionally designed vaka representing ten island nations (see Okeanos
Foundation n.d.). The seven canoes sailed from Aotearoa to Hawai‘i (Te Mana O Te
Moana, the Spirit of the Ocean), and then San Francisco, along the west coast of the
United States, later reaching the Solomon Islands for the Festival of Pacific Arts in July
2012.%* The intention of the vaka and the voyages was to visit islands where indigenous
traditions had been lost or forgotten as a result of foreign influences. The voyage
brought together people with a similar cultural heritage and showed what they were
capable of achieving with indigenous methods. Prior to the construction and sailing of

these seven canoes, the first vaka, Moana Te Au O Tonga, was built in 1994 in

% pacific VVoyagers serves as a ‘family brand” for the local voyaging NGOs, and continues to advance the
above-stated projects and helps gather and transfer knowledge and experience in the Pacific region in
these areas (Pacific Voyagers n.d.). Some canoes which were built in 2009 embodied traditional
knowledge and design along with modern materials, including solar panels and electric motors (Hawaiki
Rising n.d.).

*The voyage was known as Te Mana o Te Moana (the Spirit of the Ocean), and was meant to reconnect
people with their traditions, with other Pacific communities and with the ocean, as well as to spread the
message of ocean protection. Aside from the listed areas, the canoes also visited San Diego, the Cocos
Islands, Galapagos, Tahiti, Cook Islands, Samoa, Fiji and Vanuatu (Pacific VVoyagers n.d.).
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Rarotonga. The design of the canoe was based on James Cook’s drawings made during
his visit to Polynesia in the 1770s. The initiative of Sir Thomas Davis enabled the
construction of Te Au O Tonga. Subsequently, the other canoes followed the same
journey, based on the traditional double-hulled Polynesian sailing canoe design (Pacific
Voyagers n.d.).

The seven canoes are Hine Moana (Pan-Pacific), now operated by Hawaiki Rising
Voyaging Trust; Haunui (Pan-Pacific), currently owned by Te Toki VVoyaging Trust; Te
Matau a Maui (Aotearoa, New Zealand), owned by Te Matau A Maui Voyaging Trust;
Marumaru Atua (Cook Islands), now owned and operated by the Cook Islands
Voyaging Society; Uto Ni Yalo (Fiji), owned and operated by the Uto Ni Yalo Trust;
Faafaite (Tahiti), owned and operated by the Association Faafaite | te Ao Maohi; and
Gaualofa (Samoa), operated by Aiga Folau 0 Samoa or the Samoa Voyaging Society
(SVS). These canoes were based on a broader vision of traditional double-hulled
Polynesian sailing canoes. All of these designs follow the pan-Polynesian styles, but are
slightly different according to the area from which they originated (Pacific VVoyagers
n.d.). Although the designs were indigenous, modern equipment was installed, such as
solar power. It is said that the ‘merging of past and the present ideas, serves as a useful
metaphor for solutions to our planet’s energy and climate change issues’ (‘Imiloa n.d.).
The construction and the sailing of the seven vaka also encouraged the establishment of
some of the VVoyaging Trusts. These organisations and trusts have a common aim, to use
the indigenous knowledge and wisdom of the ancestors, combined with modern science
and technology, to realise a vision of a sustainable future and to revive the cultural
traditions of voyaging.

In Polynesia there are also organisations such as the Cook Islands VVoyaging
Society, which takes care of the canoe Marumaru Atua. This Society was established in
1992 soon after the 6™ Pacific Arts Festival held on Rarotonga. The vaka, Marumaru
Atua, was built in 2011, and since then she has mainly been used on voyages with the
Cook Islands VVoyaging Society. The Society aims to

promote Cook Islands VVoyaging culture and traditions, and to highlight environmental

and marine issues in the Pacific, while also showcasing the vaka as being fossil fuel free,

only using the wind and sun energy for propulsion, hence being environmentally friendly

(Cook Islands VVoyaging Society n.d.).

Moreover, the group trains the younger generation through educational programs,
crew recruiting and outreach activities with schools and communities. By putting

traditional and cultural knowledge into practice, CVS has enhanced the values, pride
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and respect of the Cook Islands, and preserved and revived the traditional voyaging
culture. The society plans to operate eco-tourism/environmental tours throughout the
Cook Islands, as well as carrying out several long-distance voyages between 2014 and
2019.

In Fiji, the Fiji Islands Voyaging Society (also known as the Uto ni Yalo Trust, or
Heart of Spirit) aims to revive and sustain traditional Fijian canoe building, sailing and
navigation, to advocate for sustainable development and preservation of the Fiji and
Rotuma marine and land environments, and to rediscover and preserve the traditional
arts. This group works alongside government, public and private organisations, as well
as providing public education programs, to rediscover and better preserve cultural arts,
knowledge, skills and customs (“Sailing for sustainability’ n.d.). The Society maintains
the drua Uto ni Yalo, one of the seven canoes of the Pacific Voyagers which established
links between Fiji and other areas in Polynesia. The Society also advocates for the
national protection of the Intellectual Property Rights of Fiji canoe designs, and the
associated sailing and navigational knowledge and skills.

The Va ‘atele Gaualofa is owned and operated by the Samoa Voyaging Society,
also known as Aiga Folau O Samoa (SVS) that was founded in 2009. In June of 2012,
Gaualofa was gifted to SVS and Samoa by Okeanos’ founder, Dieter Paulmann, and his
wife Hanna. SVS has created educational and training programs in traditional sailing
and navigation to gain the interest of youth and school students. The mission of the SVS
is to firmly re-establish traditional voyaging as part of Samoan cultural and national
heritage. In order to promote positive Samoan cultural values (such as respect for the
ocean and nature, individual and social responsibility, discipline and integrity), SVS has
strong connections with youth development in sports and leadership, as well as
providing tourism opportunities such as whale watching and adventure tours. Gaualofa
was still sailing as recently as October 2014, when she joined the Cook Islands
Marumaru Atua and the Fijian voyaging canoe Uto ni Yalo on the second leg of the
Mua Voyage to Sydney to attend the International Union for Conservation of Nature
(IUCN) 6" World Parks Congress. In May 2015, the Gaualofa was part of the Te
Manava voyage, along with three other Pacific Voyagers’ canoes, en route to the Te
Manava Vaka Festival as part of the Cook Islands 50 Anniversary Celebrations. In the
future, SVS plans to extend its contribution to sustainable development and the

preservation of the Samoan marine and land environments.?

% See Samoa Voyaging Society Aiga Folau 0 Samoa (2014); and Gaualofa website (n.d.).
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‘Kalauni ‘O Tonga’, or the Tonga VVoyaging Society, uses the vaka Hine Moana
(Guardian Lady of the Sea), and offers one-day cruises as well as overnight cruises that
provide experiences in Polynesian sailing methods and navigation techniques. In
accordance with eco-friendly traditions, the group has combined modern technology
(including state-of-the-art solar electric motors) with traditional canoe designs. Like
SVS, the Tonga Voyaging Society also aims to raise awareness of islanders’
relationship with the sea through education and experience so as to encourage interest
and reclaim their heritage as a voyaging nation. The Society is engaged in providing
education and training to Tongan youth so they can participate in learning ancient
sailing traditions, as well as be exposed to current environmental issues (see Tonga
Voyaging Society n.d.).

In Tahiti there is the Tahiti Voyaging Society (TVS), which takes care of the
Faafaite in Papeete. Matahi Tutavae, the former president of TVS, personally showed
me Faafaite when | visited Tahiti in 2015. Even though he is no longer the president of
TVS, he claims that Faafaite is still in good hands with regular maintenance by the
Society. Tutavae himself had participated in a few legs of Malama Honua on Hokiile ‘a.
He was joyful at having been invited on board this journey, and stated that the crew-
member selection was quite competitive, as all the best sailors and navigators were
trying to participate in the event. He also participated in Malama Honua, which
highlighted the connections and interactions among the societies in Polynesia
(Interviews with Tutavae, Sydney, May 2015; Papeete, July 2015). Faafaite later joined
Hokiile ‘a led by Tutavae and Jean-Claude Teriierooiterai (the former and current
president of TVS, and both navigators in training), which arrived at Hilo from Tahiti
after 17 days, then later travelled to Honolulu, with many people coming out to
celebrate and welcome the homecoming of Hokiile ‘a. This last leg of the voyage was
led by Nainoa Thompson who received his pwo from Piailug (West Hawai ‘i Today
2017).

Other islands outside of Polynesia have joined the trend of revitalising canoe
building and navigation. In Papua New Guinea, the Annual Kenu and Kundu Festival
has been held since 2003 in Alotau, Milne Bay Province, normally in early November.
Kenu means canoe and Kundu is a kind of drum, exclusive to the area of Milne Bay.
This festival is the major event of the southern region, and not only showcases war
canoes but also drum performances, dance performances, art and craft making, as well
as other cultural events. There is also the Gogodala Canoe Festival, which has been held

annually in either early March or late April since 2003. Alison Dundon (2013) wrote a
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critical analysis of this canoe festival. Also, in Madang Province, a village on the Ramu
River called Bosmun revived their canoe ceremony, which was documented by the
Sacred Land Film Project: Guardians of the River. In the world’s third largest intact
rainforest, people have long relied on canoes to cross the sacred Ramu River, and thus
they have retained their traditional canoe carving and associated rituals and warrior
traditions.

In the Solomon Islands, the VVaka Taumako Project (VTP) is the most famous
canoe revival. In Taumako, Temotu Province, traditional navigation has been revitalised
and canoe building has started to attract the younger generation’s interest. At the
beginning, in 1996, VTP was officially created under the Pacific Traditions Society,
with its office located in Hawai‘i. It is now looking to relocate to Temotu. The aim of
the project is to build and sail voyaging canoes with ancient methods, materials and
tools. Cultural and educational collaborations to raise international awareness of ancient
arts are also crucial to the project. Taumako (Duff Islands) and Vaeakau (Outer Reef)
were well known for their vaka, which use indigenous materials. However, the last
voyaging canoe broke up in the early 1960s, and soon fibreglass canoes with outboard
motors replaced them as the main mode of transportation. Kruso Kaveia, Paramount
Chief of Taumako Island and a master navigator, was asked to build a new vaka for
Taumako in 1993 which VTP officially launched in 1996. The sailing canoe Te Puke
and the smaller canoe Te Alo Lili were built after VTP was formed, and the ultimate
goal was to build a larger Te Puke and sail to Vanuatu to reunite with their long-
separated families who had migrated over 70 years before (See VVaka Taumako Project
website n.d.).

In Micronesia, people in Guam have been devoted to the revitalisation of their
canoe culture and navigational knowledge since Chamorro canoe building and
navigation in the Marianas ended in the late 1700s. The Spanish settlement of Guam in
1668, and the subsequent decline of the indigenous population as a result of warfare and
disease, took a heavy toll on Chamorro culture (Metzgar 2006: 303). Groups concerned
with indigenous navigation include the Traditions about Seafaring Islands (TASI) and
Traditions Affirming our Seafaring Ancestry (TASA). TASI is a non-profit organisation
that promotes indigenous seafaring through carving and navigation. It has strong
connections with the island of Polowat. TASI, which also means ‘ocean,’ plays a role in
the public education and revitalisation of traditional seafaring for the Chamorro
community. It also encourages educational awareness in indigenous seafaring with

classes at high schools and seminars at the University of Guam. Working with master
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navigators from Micronesia and participating in the seafaring community of the larger
Pacific, the organisation works to help rediscover lost traditions. TASA aims at
celebrating and strengthening Chamorro identity through reviving and practising
Chamorro seafaring traditions.

The abbreviation of TASA is also the synonym of capstone (cup) for the latte
stone, which symbolises the cup of knowledge in the Chamorro tradition. In preparation
for the 2016 Festival of Pacific Arts (FestPac) in Guam, TASI chose Taiwan as the first
location of the event as it represented the origins of the Austronesian family. Ignacio R.
Camacho, the Chamorro navigator (of TASI) left Kaohsiung, Taiwan, on 13 March with
his first stop at Orchid Island. He co-sailed with Syaman Rapongan. After a short stop
and interactions with the Tao people and an indigenous Tao 10-person canoe
(cinedkelan), Ignacio Camacho piloted Ana Varu towards Guam on 19 March as a
leading vessel for the 2016 FestPac.

The Polowatese voyaging canoe Lien Polowat was the last canoe built by the late
master navigator Manny Sikau, who died in 2013. Sikau cofounded the Traditional
Seafaring Society (TSS) at the University of Guam in 1999. The Traditional Seafaring
Society (TSS) was formerly known as the Micronesian Seafaring Society (MSS), which
was founded by the University of Guam in 1994 as a student organisation. Several
navigators from Polowat have participated in the TSS in the past. The journey of Lien
Polowat from Polowat to Guam was guided by master navigator Chief Theo. This event
helped keep Polowat indigenous seafaring alive, and also helped promote and revive the
seafaring tradition in Guam (Pacific Voyagers n.d.). This event was hosted by TASI in
Guam in 2013.

The scholar and film director Vicente M. Diaz worked with the MSS and the late
navigator Sosthenis Emwalu, and later with Sikau, the grandson of Polowat grand
navigator Ikuliman Sikau. He has incorporated some of Emwalu’s teachings, words and
knowledge into his work, such as ‘Voyaging for anti-colonial recovery: Austronesian
seafaring, archipelagic rethinking, and the re-mapping of indigeneity’ (2011), ‘No
island is an island’ (2015), and his film Sacred Vessels (1997). He makes a distinction
between the superficial and deeper meanings of chants, which are closely related to
navigational knowledge. The deeper meanings are normally metaphorical and are linked
to history and indigenous identity in the colonial and postcolonial context.

The Republic of the Marshall Islands also values indigenous navigation highly.
For example, the Waan Aeldf in Majel Program (known as WAM, which translates as

Canoes of the Marshall Islands) is committed to empowering young Marshallese men
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and women through navigation and canoe building. WAM also provides daily canoe
trips Monday through Friday. Rachel Miller (2010) wrote about the canoe revival and
usage in the Marshall Islands in her thesis ‘Wa Kuk Wa Jimor: Outrigger canoes, social
change, and modern life in the Marshall Islands.” WAM works with students and youth
to teach them traditional skills, but also works to give young people sustainable skills
that can be used in the employment market to fit in with contemporary needs.
Traditional Marshallese skills, including outrigger canoe building, maintenance, sailing
and navigation, will ensure that this unique aspect of Marshallese culture will be kept
alive (Canoes of the Marshall Islands: Waan Aeldfi in Majel n.d.).

In Palau, the Canoe Association of Palau (CAP) was established in 1998 as a non-
profit organisation. This organisation is preparing for canoe races not only in Palau, but
around the Pacific, such as the Belau Games, the Micronesian Games, the South Pacific
Games, the Micronesian Cup, the Hawai‘i Races and Season Regattas in Palau. There
are also various clubs in Palau, such as the Obubuu Club, Mokedau Club, Koror State
Canoe Club, and the Ngardmau Canoe Club (see Canoe Association of Palau:
Celebrating 10 Years of Olympism n.d.). However, indigenous canoe building and
navigation is not as well developed as in other countries. In anticipation of the 2016
FestPac, navigator Sesario Sewralur (who now resides in Palau, but who was originally
from Satawal and who is the son of Mau Piailug) led the canoe Alingano Maisu on 15
March 2016 towards the outer islands of Yap, where it was joined by two other canoes
in Satawal; they then sailed towards Saipan and then travelled to Guam to join the 2016
Festival of the Pacific Arts.

The Polynesian Voyaging Society kept plotting the journeys of Hokiile ‘a since its
first long-distance journey in 1976, and continued this work with Hikianalia, which was
launched in 2012. One of the PVS founders, Ben Finney, had hoped in the 1970s that
Hokiile ‘a would sail to and from Tabhiti, and after the voyage would be used as a
‘floating classroom’ to teach Hawai‘i’s youth about their maritime heritage. Finney’s
hopes were realised, and Hokiile ‘a remains a floating classroom not only around
Hawai‘i but throughout the Pacific and elsewhere, as shown by its recent Malama
Honua journey (Finney 2006: 298). Malama Honua crew member, Kaleomanuiwa
Wong, who joined PVS in 1999, had already sailed from Hawai‘i to Tahiti, Samoa to
Tonga, Aotearoa to Coffs Harbour, and Sydney to Brisbane on the vessel. He said that
on the Malama Honua trip their mission was not as simple as encouraging better waste
management for beaches. Presenting activities such as the hula dance was also a part of

the goal, to
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continue on your language and your culture, in the way you take care of yourself and your
people. You take care of the land and the ocean and everything. It is hard to have a
culture without having a land-base. The resources of the culture, continuing to have our
language and culture, are also the life of the land (Interview with Wong, Sydney, May
2015).

Wong stressed the similarities between the indigenous communities losing their
land. However, he considered that a love of the land, ocean, people and culture is strong
everywhere in the Pacific. This ‘floating classroom,” Malama Honua, serves not only to
teach people about Hawaiian culture, but for the crew members it is a great experience
of sharing and learning from others. The mobile classroom is a place for people to
exchange their cultures, experiences and shared environmental concerns. On June, 17
2017, Malama Honua reached her homeport after completing an epic circumnavigation
of the globe. The Malama Honua Worldwide Voyage Website, updated after this
journey, states that new voyages will continue into 2018.

Just as Piailug shared his knowledge beyond Satawal to Hawai‘i and Polynesia, so
too are navigational skills and knowledge shared across islands and national boundaries
on a Pan-Pacific level. The Okeanos foundation and the <350 Pacific Climate Warriors’
group are examples of such Pan-Pacific organisations. In the name, ‘350 Pacific
Climate Warriors,” the number 350 refers to climate safety. ‘[W]e must reduce the
amount of CO2 in the atmosphere from its current level of 400 parts per million to
below 350 ppm,’ states their webpage (350 Pacific Organization n.d.). The Pacific
Climate Warriors chose a canoe-building and sailing project because it considered the
canoe to be a significant symbol of the Pacific, and thus respond to the decline in canoe

building throughout the region.

Polynesia

PVS, Outrigger Canoe Club, Hui Nalu Canoe Club, Kai ‘Opua Canoe Club,
Hawai‘i The Hawaiian canoe club, Kailua Canoe Club, Kihei Canoe Club, Lokahi
Canoe Club, and more.

Cook Islands Cook Islands Voyaging Society and the canoe Marumaru Atua.

Fiji Islands Voyaging Society (also known as the ‘Uto ni Yalo Trust’, or

Fiji ‘Heart of Spirit’) and the canoe Uto ni Yalo.

Samoa Voyaging Society, also known as ‘Aiga Folau O Samoa’ (SVS) and

Samoa the canoe Gaualofa.
The Tonga Voyaging Society (‘Kalauni ‘O Tonga’) and the canoe Hine
Tonga M
oana.
Tabhiti The Tahiti Voyaging Society and the canoe Faafaite.
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Melanesia
Papua New Guinea | Annual Kenu and Kundu Festival, and Gogodala Canoe Festival.
Vaka Taumako Project; Pacific Traditions Society (in co-operation with
Solomon Islands Hawai‘i
awai‘i).
Micronesia
Traditions Affirming our Seafaring Ancestry (TASA) and the Traditions
Guam About Seafaring Islands (TASI) and the Traditional Seafaring Society (TSS
at the University of Guam formerly known as the Micronesian Seafaring
Society, MSS).
Marshall Islands Waan Aeldf in Majel Program (known as WAM).
Palau The Canoe Association of Palau (CAP), Obubuu Club, Mokedau Club,
Koror State Canoe Club and Ngardmau Canoe Club, and more.

Table 1. Some of the canoe clubs and organisations throughout the Pacific
Source. Constructed by © Karen Tu

The 350 Pacific Climate Warriors project attempts to regain the ancient
knowledge and art of canoe building and indigenous sailing to encourage young Pacific
Islanders to build traditional-styled canoes that will be used as vessels to deliver
messages on climate change to Australia (350 Pacific Organization n.d.). The areas and
countries involved include American Samoa, the Cook Islands, the Federated States of
Micronesia, Fiji, Kiribati, the Marshall Islands, Nauru, Niue, Palau, Samoa, the
Solomon Islands, Tokelau, Tonga, Tuvalu and Vanuatu. Even though the primary goal
of the organisation is to raise awareness about climate change, its efforts to generate
canoe construction among Pacific Islanders also contributes to a cultural revival of
voyaging. Such voyaging eschews the consumption of fossil fuels and underscores the
goals of the 350 movement.

The table | have constructed of some of the canoe clubs and organisations
throughout the Pacific does not attempt to be completely comprehensive. Instead it
offers a snapshot of the current canoe movements and activities in the Pacific region
(see Table 1).

Research questions, methodology and thesis outline

So far in this chapter I have indicated the importance and significance of indigenous
canoe culture as well as navigational skills throughout Oceania. They provide the
background to and also the catalyst for my thesis. From the review of canoe
revitalisation within the Pacific, | focus on the North-Western Pacific on Orchid Island
in Taiwan, and Yap State in the Federated States of Micronesia (FSM) (see Map 2). On
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Orchid Island (and throughout most of the areas in the Pacific) canoes were traditionally
used for fishing, voyaging, trade and war. Today, some Islanders still use canoes for
fishing, but warfare and long-distance trading have disappeared. However, | have
identified at least four new uses for canoes at the local, pragmatic level: tourism;
museum exhibitions; cultural revitalisation projects; and sports. My research records
these transformations and discusses the changes in meanings and values associated with
such changes attributed to canoes on Orchid Island in Taiwan, and Yap State in the
FSM in particular. Starting from the perspectives | gained from Orchid Island, when |
was working on my Masters’ thesis, | enlarged my scope to the broader Pacific region.

In this research, I am combining historical approaches with anthropological and
ethnographic perspectives. Three different qualitative research methods are used:
documentary analysis; in-depth interviews with data analysis; and participant
observation. Table 2 shows some of the similarities between Orchid Island and Yap—
the very similarities that constitute part of the rationale for why I chose these two areas
as my research fields (in addition to their seafaring traditions).

While | strive to explore the different dimensions of indigenous canoe culture on
Orchid Island and Yap, I also examine the following more specific research questions:

1. How and why has indigenous canoe culture changed in these two areas? What

are the historical factors that have contributed to these transformations?
2. How are indigenous canoes perceived and valued in the oral histories and
stories from these two islands?

3. How are contemporary canoes being made and used in these islands today?

To answer these questions, | focus on cultural revitalisation and identity to find
the central meanings of canoes for the Islanders. Through extended interviews and
participant observation, | draw conclusions about how people perceive the

transformations in canoe culture and explore the meanings and values of canoes in their

lives today.
Item Orchid Island Yap
Nation Taiwan Federated States of Micronesia
Political .
demarcation Lanyu township Yap State

R 2 2
Size 48.3 km 102 km

. . Yapese, neighbouring islanders

Ethnicity Tao (Yami) (Refaliuyash, Remathau)
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4 (Yapese, Ulithian, Woleaian

Language group 1 (Tao) and Satawalese)

Population 4,300 11,200

Religion Indigenous religion, Christianity | Indigenous religion, Christianity
Beginning of . .

colonisation 1877 by the Qing Dynasty 1885 by the Spanish

Colonial history

Qing Dynasty (Chinese /
Manchurian), Japanese, Chinese

Spanish, German, Japanese,
American

/ Taiwanese

Fishing, taro, yam and Tahitian
chestnut plantation

Indigenous

economic activities Fishing, taro and yam plantation

Table 2. Comparison of some fundamental characteristics of Orchid Island and Yap State
Source. Constructed by © Karen Tu.

While scholars in Taiwan have discovered that the canoe culture on Orchid Island
has been changing gradually (see Cheng 2004; Damalasan 2007; Hsu 2007; Tsai 2009),
research on this topic is still not comprehensive. This will be discussed in detail in later
chapters. The transformation of indigenous canoe usage on Yap has also not yet been
examined by academics; though there are a few works that discuss broader cultural and
social changes (see Alkire 1977; Egan 1998; Hezel 2001; Lingenfelter 1975a; Price
1975).

Given that socio-cultural change occurs continuously, it can naturally be assumed
that canoe culture has also changed as part of these processes. Both Orchid Island and
Yap were colonised in the late-nineteenth century; Orchid Island in 1877 and Yap in
1885. Researchers claim that socio-cultural change was dramatic in both places,
especially in the official ‘occupied’ eras. My research attempts to encapsulate almost
150 years of changing canoe culture, from the 1870s to the present day.

The methods used in this thesis include documentary analysis, which has formed
the baseline of my research. | reviewed related research through a literature collection,
classification, collation and close reading of relevant documents, in addition to
analysing and reviewing the collected material.

The in-depth interviews used are specifically semi-structured (also known as
semi-standardised or guided interviews), with the responses differing due to each
interviewee’s perceptions, feelings and particular life experiences. An interview guide,
including the main questions, was given to interlocutors in order to set a certain theme,
to give them a direction for responses and to start the conversation. However, due to the

flexible nature of semi-structured interviews, | adjusted the interviews according to the
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person, topic and information on the spot so more of their personal stories and
experiences would be told and recorded in the thesis with their agreement.

The benefit of semi-structured interviews is that they can easily lead the interview
into the researcher’s key questions, but there is still a relatively open attitude to data
collection. Without restricting or guiding the interlocutors, it is more likely they will
think of their own experiences and view their responses in the manner of personal
sharing, instead of a fixed or typical oral answer. In my case, this often led to
unexpected sharing. Furthermore, an in-depth interview allows the interviewer to probe
more deeply into the respondent’s views.

The interview data collected in the field is used in my thesis analysis. The
interviews were transcribed from verbatim recordings in order to make the content as
close to the interlocutors’ original meaning as possible. Notes taken during interviews
were also crucial, including details of time and date, locale, and the context of
interviews. However, these notes were used with care and caution, because as time
passes the interviewer’s memory of events could change, or the notes could be
exaggerated, embellished, or otherwise differ from the actual recording of the interview.
Hence, a verbatim copy of the interview is a more thorough and reliable method for data
analysis. The interview data was also a crucial support to my thesis in combining
scholarly writing with more personal storytelling.

Participant observation was used in this research, but to a lesser degree than
documentary analysis and in-depth interviews. Russell Bernard (1994) describes
participant observation, or ethnographic fieldwork, as the foundation of cultural
anthropology. It involves getting close to people and making them feel comfortable
enough with your presence so that you can observe and record information about their
lives. In my own experience, many of the people | observed became friends and hosts
guarding me during my stay. Also, even if they did not officially become interlocutors
cited in my thesis, they still taught me a lot through daily life practices and so on.?

Participant observation involves establishing a rapport with a new community; learning

2 | always remember what my Tao friend Si Manpang kept telling me since | was working in the field
during my Master’s thesis. She spoke with me about the many difficulties and dilemmas of doing research
on Orchid Island. Some of her words were very helpful to me, as they gave me the opportunity to
understand the lifestyle on Orchid Island and also contemplate my own life philosophy. She said, ‘It is
easier to treat people sincerely, and in my society, the tradition is to share. Do not just think of taking but
also think of giving’ (Orchid Island, 2013). From her own experience, and that of some of the island
elders, there were many scholars who selfishly desired to take indigenous knowledge for their own
personal benefit. These scholars were perceived to get what they wanted without giving anything back to
the community; some never returned to the island once they completed their research. I continually
remind myself not to be this kind of scholar.
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to act so that people go about their business as usual when you show up; but removing
yourself every day from cultural immersion so you can abstract what you have learnt,
put it into perspective, and write about it convincingly. According to Bernard (1994:
136-64), all participant observation is fieldwork, but not all fieldwork is participant

observation.
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Map 2. This map indicates the islands and states relevant to this thesis

Source. Used with the permission of © CartoGIS CAP 17-292a_KP, The Australian National
University, 2017

Therefore, aside from the results of the semi-structured interviews, | was actually
present to observe how the Islanders built or used their boats in daily life (and to see if
canoes were being used at all). Participant observation was thus used in this research in
order for the researcher to verify whether the data collected from the interviews was
reliable or not.

J.P. Spradley (1980) categorised the degrees of involvement for the researcher
undertaking participant observation. Following Spradley, the degree of involvement in
this research would be close to moderate participation or active participation.?” The

reason is that canoes are still taboo for women in some contexts on Orchid Island, while

2" Moderate participation occurs when the ethnographer seeks to maintain a balance between being an
insider and an outsider, between participation and observation. Active participants seek to do what other
people are doing, not merely to gain acceptance, but to more fully learn the cultural rules for behaviour.
Active participation begins with observations, but as knowledge of what others do grows, the
ethnographer tries to learn the same behaviour (Spradley 1980: 60).
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throughout Yap there are still clear gendered divisions related to canoe culture. As a
researcher, it is important not to break the taboos or to disturb custom in order to gain
trust in the field. With the permission of the Islanders and the opportunities they have
given, as | have shown in the first section about my embodied experiences, | believe the

Islanders accepted and shared their culture and knowledge with me with pride.

Chapter framing

The canoe, as the central object and motif throughout the entire thesis, binds each
chapter with a tight lashing. Each chapter is linked to the others, roughly following a
chronological order. Chapter One charts two main themes; first | begin with the oral
histories and legends from Yap State and Orchid Islands that describe the origin of
canoes. Second, | introduce the different canoe types throughout Yap State and Orchid
Island, dividing them by category, shape and function.

In Chapter Two, | focus on two central themes. | start with the historical
background of Yap State and Orchid Island, and especially the history of foreign contact
and colonisation. This period of history is crucial for its effect on canoes, including
contemporary material transformations and changes in canoe usage. In my overview of
the historical background of these islands, | highlight particular evidence that points to
the origins of major transformations in canoe culture which will be elaborated upon in
later chapters. Second, | explore the contemporary materials used for canoe building and
the recent cultural transformations in canoe use, focusing on the cash economy, religion
and emigration as major factors which have affected canoe usage throughout recent
decades. The analysis presented in this chapter is framed within a broad historical
perspective of social and cultural change on these islands. From this broader perspective,
I then closely examine the transformation of contemporary canoes at a local level in the
two areas.

Chapter Three focuses on the canoe’s indigenous function in regular seafaring in
the past by looking at Yap State, the outer islands of Yap and Orchid Island separately. |
look closely into how the people in these areas traditionally used large ocean-going
canoes, both regularly and for special expeditions. | consider moments of historical
transformation in the use of canoes to answer my research question—what factors or
events transformed indigenous canoe usage in these areas?

In Chapter Four, I shift from past practices to more contemporary ones. | classify
the contemporary canoe culture according to the experiences | have obtained working

with organisations, individuals and communities where members of a particular group
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started to innovate for revitalisation of canoes. These groups included communities,
NGOs, governments and transnational associations that are all among the many agents
involved in this revitalisation. Understanding these different working groups and their
relations offers further insights into contemporary canoe culture in Yap State and
Orchid Island, and the current progress of revitalisation efforts. Finally, I explore these
canoes in a contemporary context, focusing on how canoes play a symbolic role in the
literary, visual and performing arts, and how Islanders use indigenous canoes as
symbols of their cultural values.

Chapter Five discusses two themes: gender relations and the gendered division of
labour. In my discussion of the gendered division of labour, | compare and contrast the
similarities and differences about gender between the two island regions where canoe
construction has been dominated by men while women have also played a role in some
parts of canoe culture. I stress certain long-neglected aspects about the gendered
division of labour in this context.

In Chapter Six, I highlight the significance of canoes for Yap and Orchid Island
today, and Islanders’ reactions to, and critiques of, canoe use. | explore Islanders’ points
of view to determine the significance of canoes for contemporary Yap and Orchid
Islanders, drawing on my interviews and personal reflections. In the final section on
Islanders’ reactions and critiques, | explore the ways in which the transference of
indigenous knowledge has changed. In this regard, | analyse the perspectives of both
younger and older people, and offer suggestions as to the future possibilities of canoe

use to illustrate Islanders’ identification with related dimensions of Oceanic indigeneity.
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Chapter One
The Indigenous Canoe on Orchid Island and Yap:
Oral Traditions and Canoe Types

There are two main themes in the first chapter. | begin by discussing oral histories and
legends from Yap State and Orchid Island that describe the origin of canoes. These
important histories have been passed down orally for centuries but some have been
recorded later and transcribed as written documents. Second, | introduce the different
canoe types throughout Yap State and Orchid Island, and classify them by category,
shape and function.

Oral histories and legends in these areas are crucial to understanding the
importance of the canoe to indigenous cultures. Neither Yap State nor Orchid Island had
writing to document their past; therefore, oral tradition was the main method they used
to pass down their memories over time. Colonial authorities may have encouraged
literacy in these islands, but knowledge about indigenous matters, including canoes,
continues to be passed down through oral culture. For this reason, | focus initially on
oral histories and legends about canoes before discussing historical contact with
foreigners in subsequent chapters.

The term ‘canoe’ can be vague and imprecise because there are several different
types of canoe and many of them are culturally specific. It is crucial to categorise and
understand the variations between canoes on both Orchid Island and Yap. In the main, |
will use the specific names of canoes rather than the collective term ‘canoe.” If a
particular type of canoe is mentioned in the following chapters, an indigenous name will
be used to specify the exact type of the canoe. Although some former studies of canoes
have listed different designs in the two areas, detailed information about them is still
fragmented and incomplete. Hence, in this chapter I will classify the various types of
canoe, and identify their uses and their cultural significance historically and in
contemporary society. The classifications and descriptions in this chapter combine

previous studies with interviews | conducted during fieldwork.

Oral histories and legends from Yap State and Orchid Island

| start by discussing the oral histories and legends from Yap State and Orchid Island that
specifically relate to canoes or navigation. The majority of the oral histories and legends
explored in this chapter have been passed down from generation to generation over
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many centuries. Most of these have already been recorded or published, but include
some supplementary material collected during my fieldwork.

Oral traditions are, ‘no longer contemporary. They have passed from mouth to
mouth, for a period beyond the lifetime of the informants’ (Vansina 2014: 13).
According to Patricia Mercer, ‘Oral tradition is verbally transmitted testimony
concerning the past, with or without a conscious intent to record history’ (1979: 130).
Oral traditions are very crucial to those areas where written material is limited, such as
Yap and its outer islands, and Orchid Island. On knowledge relating to oral cultures,
Lyndsay Farrall observed that:

Literate people tend to be sceptical about the reliability of the oral mode as a means of

preserving knowledge. Many of us are familiar with the experiment in which someone

tells a story to one person in a group and that person passes it on to the next person and so
on. All the people in the group then write down what they were told and it turns out that
the story has changed significantly as it passed from person to person. We can also recall
experiences where our memories failed us and we have had to rely on written material to
refresh our memories. Such experiences taken together with the recent domination of oral
cultures by literate ones make most literate people quite unaware of the power of oral

cultures to develop and preserve knowledge (1978: 14).

Roger Mitchell suggested that ‘the broad treatment of the Micronesian folktale
was the product of German scholars and grew out of Germany’s expansion in the South
Seas following Spain’s defeat’ (1972: 33). The outcome was 16 thick volumes of
folktales and songs, 11 of them dealing with Micronesia (Palau, Pohnpei, Yap and so
on). As Wilhelm Mueller noted, ‘[F]or example, a discussion of canoe building may
well include the legendary origin of the first canoe, or the presentation of a native polity
may be prefaced with the mythical beginnings of the aboriginal nobility’ (Mueller 1918,
cited in Mitchell 1972: 33-34). Around the same time as German colonisation, Japanese
researchers started to collect stories from Orchid Island, notably Taihoku Teikoku
Daigaky, Ogawa Naoyoshi and Asai Erin (Daigaky, Naoyoshi and Erin 1935)." It is
important to note that a central theme in the oral history of Yap and its outer islands as
well as Orchid Island was that these islands were cosmologically situated.? The idea of

! Published in Japanese. The stories collected did not just focus on the Tao ethnic group but also other
ethnic groups that had spread out from the main island of Taiwan.

2 Since the introduction of Christianity, indigenous spiritual beliefs have eroded differently from place to
place. Not only have beliefs in spirits been weakened, but it was also said that the spirits themselves left
the islands after mass conversion. Richard Marksbury refers to informants who said ‘the spirits were sad
because many Yapese had become Catholics and decided that they should leave the island’ (1979: 85).
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being surrounded, guarded or even threatened by the spirits is a key element in most of

these oral histories.

Where did the canoe come from? Oral traditions of canoe origin

Oral traditions are still quite strong on Orchid Island and Japanese and Han-Chinese
schools have begun teaching them. The elders continue to tell the younger generations
their oral traditions, however, the content might differ from one village to another.
When talking about the traditional stories of where and how canoes originated, most
people believe the canoe came from from ‘underground.” Here | combine three different
versions of the same origin tale that have already been published, as well as

incorporating the stories I collected during my fieldwork.?

Long ago, there was a couple and they had only two daughters. The couple
loved their younger daughter dearly but were very mean to the older
daughter. It was said that this was because the older daughter had been
abandoned and adopted by the couple. However, the two sisters liked each
other very much. One day the two sisters were on the mountain picking
edible herbs when the older sister accidently discovered a place
underground where all the people lived happily together with men fishing
and women weaving.* The life underground looked so peaceful and
attractive to the older sister. Even though the older sister loved her younger
sister very much, nevertheless, thinking of how badly the parents treated
her, she decided to jump into the ground. The older sister found herself a
husband underground and then had two sons and daughters with him.”
Later on, the older sister visited her parents and brought her family to the

underground and her father learned a lot of skills including canoe building

from the people underground.® A few months later, he returned to the

® The three versions were from: Chung (1986: 17-22); Tzeng (2001: 108-10); Dong (2014: 81-84).

* One elder refers to Tao do deyrahem which directly translates as ‘underground’. The other elder refers
to the world below and states that the skill is from ‘mouse-man’ (Interviews with Syapen Kotan, Orchid
Island, May and June 2013).

% The version from Chung (1986) did not include the part about canoe building; however, the previous
part was exactly the same as the version from Dong (2014).

® Tzeng (2001: 109) argues that the underground world was a fantasy of the Tao people and hence it was
described as being more superior than the human world, with finer skills such as in canoe building.
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village to maintain these skills, and that was when the other villagers came

to learn from the father of Iratay village.’

According to a version recorded by C. Tzeng (2000: 108-10), the underground
world was ruled by the God from the sky, while some informants said it was ruled by a
mouse. The version that | was told by my informants of a ‘mouse-man’ corroborates
Tzeng’s tale. It was believed that because mice lived underground, they were a suitable
connection between the human and underground worlds.

Another unrelated tale also describes the origins of canoes but in a totally
different context. The story is about a bamboo descendant with the head of goat and a

stone descendant with the head of the fish.

The bamboo descendant with a goat-head and the stone descendant with a
fish-head get married and then give birth to human beings. After giving life

to the human, the goat-head and fish-head run away from the island.

The central meaning of the story is about the hero, human Pulu, who wants to
acquire fire because there is no sun and everyone feels very cold. Pulu starts out on his
journey and then finds the goat-head man from whom he learns the skill of canoe
building but he also steals fire from the goat-head man.®

Similar versions of this story were given by many Tao informants whom |
interviewed. A similar version of Pulu finding fire is recorded in Syaman Rapongan’s
book (2011: 86-91).° The story begins with two brothers instead of the sole protagonist,
Pulu. These two brothers travel to find fire from the ‘ghost/devil’ (unidentified spirit).
Finally, the two brothers received fire from the ghost. Tzeng (2000: 61) suggests that
since the ghost is the one thing that Tao people most fear, it is logical to emphasise the
difficulty of getting fire from the ghost. Although these versions of the story of Pulu
differ, it is significant that they both represent the non-human world as more advanced

" The tale from Dong (2014) specified that the family is from Iratay village, but it is important to note that
Dong himself is also an Iratay villager. Syapen Jipengaya (2004: 134) from Imorod village, states in his
book that the first village for canoe building is Imorod because it was the first village to eat marine fish.
Each author or narrator thus probably adapts the story to the interests of his or her own village.

& This story connects with another story about how Tao people learned taboos regarding eating and
catching fish from the fish-head man (Liu & Xu 1989).

® He recalls this story as told by his father, and also the allusion of how the Mipazos day (indigenous Tao
ritual in worshipping all the spirits at the shore) comes to show peace to the ghost/devil.
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and developed than that of the Tao—symbolised by their possession of fire and/or canoe
building and weaving skills.

Unlike Orchid Island oral history which has now been written down and published
in recent years, the oral history of Yap and its outer islands has very few recorded texts.
Hence, my main source of information on canoes was Chief Bruno Tharngan, who is
the chief in Map and the only Yapese master carver who still practices canoe building.
Tharngan himself is one of the founders of Yap Traditional Navigation Society (TNS).
He remains a board member of the organisation and, as a master carver, he is eager to
share his knowledge with the younger generation. Furthermore, he built the first large
voyaging canoe and the only chugpin canoe that had been built in decades. | arranged a
meeting with Tharngan through his younger brother, Al, who runs a village resort. |
asked him to set up a meeting after Tharngan returned from Lamotrek where he had
been invited to attend a large canoe-launching ceremony. This is how | met Tharngan
for the first time.

It was a sunny morning when a friend drove me from the capital Colonia up to
Map which is around 20 kilometres away. But the journey to Wacholab village took us
about 50 minutes due to the road conditions. I looked around and could not see Al
anywhere on the road or at the beach. Instead | discovered a man sitting under a thatch
house quietly polishing his tools. | walked over to ask where to find Al and the man
responded directly, ‘That guy is not here. Maybe he is still home. But can | help you
with anything?’ | mentioned my meeting with Al and Tharngan here at his resort, and
the intention of my coming to the village. After my explanation the man said, ‘Hi, nice
to meet you, | am the person you are looking for.” Then he put away his tools and
started to talk with me. In accordance with the tradition of not coming empty handed, |
prepared some betel nuts and drinks for Al and Tharngan and placed it on the bench
next to where Tharngan was sitting. Through the conversations with him | learned about
traditional canoe knowledge, information that was generally not remembered by the
other villagers. He was exceptionally friendly and was willing to share his knowledge of
canoes with whoever wanted to learn the skill.

I went around the villagers asking the Yapese people for stories, myths or any
form of oral tradition about the origin of canoes and none of them was able to recall a

story. When | asked Tharngan, he stated that Yapese canoes were from heaven.°

19 The oral history regarding canoes on the outer island was recorded from Satawal. This story described
how and where the knowledge of fortune telling originated. Part of the tale mentions a canoe falling from
the sky and landing on Kosrae; from there people paddled it to Pohnpei, Chuuk and to the outer islands of
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Thowaab was the first type of canoe that came to Yap, then popow, gawel,
chugpin and finally bangrow.'* A man from heaven lowered down the canoe
from the sky to the present-day intersection of the roads to Tamil, Gagil and
Map. There were a lot of things loaded on the canoe. Hence it came down to
earth very slowly. Some Yapese were too eager to see the canoe and went
over with bamboo sticks or something long to pull the canoe down and the
canoe capsized. After the Yapese saw the shape of the canoe, they started to
imitate and build the canoe, which was the thowaab type, the earliest type of
canoe that existed on Yap.

After the Yapese had used thowaab for a while, a man named
Baluwlab became a navigator. He had many children, and the youngest was
called Nunway. Baluwlab wanted to wait for the last child to be delivered so
he could tell them all how to navigate. But Nunway stayed in his mother’s
belly for a long time, and he didn 't want to come out, therefore, Baluwlab
started to teach all his other children navigation. Baluwlab wanted Nunway
to listen to him so he invited his wife to sit with him in order to teach
Nunway. A long time afterwards Nunway finally left his mother ’s body and
since he had learned much in his mother’s belly, once he came out he ran
away and went on a voyage. Baluwlab tried to do something for Nunway to
encourage him to come back so he built a lot of canoes. He built popow first
to attract Nunway back. He built the canoe and put it in the water to wait
for Nunway, but Nunway didn 't like it and ran away again. Soon he built
another gawel type of canoe, but Nunway was still not satisfied. Finally
Baluwlab built a chugpin for Nunway and when Nunway returned he saw

the chugpin and liked it. Then Baluwlab and Nunway went sailing together

on the chugpin (Interview with Bruno Tharngan, Yap, October 2013).*2

Yap (Yap State Historic Preservation Office 2005a: 52). This correlates with Tharngan’s statement that
canoes originated from heaven rather than underground.

! These are the names of different types of canoes in Yap, which will be elaborated upon in more depth
in this chapter.

12 A shorter version of the same story was written in Krause (2014: 300-301). However, the order of the
canoes that came to Yap was slightly different from the version | collected from Tharngan. According to
Krause’s order it should be thow’ab, chugpin, gawel and then popow. However, in Adams’s (1997: 99—
100) northern Yapese version the order is gavel (gawel), tsukupin (chugpin) and finally popo (popow).
According to the ‘southern version’ (Mdller 1918: 756-70; cited in Adams 1997: 102). Nunvei (Nunway)
selects a gauel (gawel) canoe and rejects the popo (popow) and the tukupin (chugpin) that his father built
for him. The final decision about the chugpin canoe is the same in the southern version and Tharngan’s
version.
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William Lessa has published three collections of myths (1961, 1962 and 1980). In
his 1962 collection, especially about Ulithi (See Map 1), he states that ‘on Ulithi, a
Micronesian atoll in the Carolinian archipelago, mythology has always exercised an
obvious part in maintaining rituals and supporting traditional values’ (153). In one of
his volumes, there was a story about Palulop and his family which relates to the art of
canoe building and navigation. Palulop is later suggested to be a great canoe captain or

great navigator.

Palulop lived in Lang with his wife Lisabwokhlel and they had seven sons.
Five of them are named Furabwai, Solang, Rongochikh, Rongolap and
Thibwoch. Thibwoch went down to the earth and lived on an island called
Umal,®® where he pretended to use the name of his father Palulop. He
settled on the island and had six sons, Furabwai, Thibwoch, Solang,
Rongachikh, Rongolap, lalulwe, and a daughter called Ligafas. Both
lalulwe and Ligafas had no counterpart in Lang. Palulop (junior) taught
Solang to be a canoe builder and Furabwai and Thibwoch (junior) were
canoe captains. It was said when Palulop (junior) taught his sons these
skills, canoe carving and navigation were introduced to earth. lalulwe, the
youngest son, learned to be a canoe captain while he was in his mother’s
womb when Palulop (junior) was teaching his other sons.

When lalulwe was a young boy he ran into the woods. Palulop asked
Solang to build a canoe of the chukhpel type. After the canoe was finished,
lalulwe emerged from the woods, got onto the canoe but he felt it did not
suit him so he returned to the woods. Palulop then told Solang to build a
hawel type. lalulwe came again, tested the canoe but did not like it either.
Palulop watched and told Solang to build a third one as a popow type.
lalulwe came and sat on it and he liked it so he asked his father to put two
small huts on the canoe, one on the weather side platform and one on the
leeward platform. lalulwe enjoyed this canoe and then he scooped some
sand onto the canoe and sailed away from Umal. He took the sand and

3 essa (1961: 32) wrote that Umal is also known as Mall and is situated just off the island of Ponape
(Pohnpei). Adams (1997: 98) also refers to Umal as Mal. However, none of the people | spoke to have a
sense of where Umal was. One person assumed it was Ulul, which is now in Chuuk state close to Pollap,
but this island is nowhere near Pohnpei. Another person looked at a map and guessed it might be Oroluk
in Pohnpei State, but Oroluk has no other name such as Mall. Hence, there is still no confirmation of
where the Umal island might be nowadays.
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threw it into the ocean, creating an island entirely made of sand and with no
trees. This distant land was called the ‘sand of lalulwe . He took the hut
from the weather side platform of the canoe and set it on the island. He

lived in it, discarding the canoe for good and letting it drift away.*

According to Lessa (1961), throughout the Caroline Islands certain gods are
regarded as the patrons of certain spheres in human affairs. Palulop is the master of
navigation in the Ulithian story while on the island of Fais, Palulop is connected with
navigation magic but he is considered to be the son of lalulwe instead of the father.
Lessa also wrote that the god of navigation on Yap is Lugeilang (Lukeling, Lugeling)
instead of Palulop, while the god of canoe building and carpentry is Dotra (1961: 31—
32). From the version given by Tharngan in the 2010s and the oral tradition collected by
Lessa in the 1960s from narrator Melchethal, who learned the story from elders on
Mogmog and Sorlen, it is clear that the oral traditions of Yap and Ulithi were
intertwined. For example, Palulop was spelt as Baluwlab and lalulwe was spelt as
Nunway in Tharngan’s tale, while the chugpin (chukhpel), gawel (hawel) and popow
(popo) types of canoe were mentioned in both stories. Nunway/lalulwe learned his
navigation skills in his mother’s belly and was born with the navigational knowledge."

There are two issues to be discussed here. First of all, the names of those
masters/creators/gods, such as Palulop, lalulwe and Solang,*® are still firmly

remembered and used throughout the outer islands as names which symbolise the origin

 The story is rewritten and shortened here. It was originally from <Tales of Terrestrial Spirits’ (Lessa
1961: 27-34). The second part of the story about lalulwe was not verified by Chief Tharngan.

15 William Adams (1997: 99) also found similarities between the Yapese myth and the Ulithian version.
The Ulithian name, Lisabwokhlel, is called Limarguts in the Yap version, and their children are different
except for Forovai (Furabwai) and Thivots (Thibwoch). Nunvei (as Nunway in Tharngan’s spelling)
(lalulwe) is born to them, rather than to Palulop and his wife, who live on earth. In the Ulithian myth the
names of the children born on earth are not the same as those born in the sky. There are also many other
differences in names while | only clarify the one mentioned above. The previous part of the story goes as
follows:

Peloolop lived in the sky world. His mother was Lamalul, and she gave birth also to Yelafath and
some other gods. Peloolop married Limarguts and she bore the following children: Forovai, Giligi,
Yonim, Suguru u lan, Ganniau, Nagafas (female), and Thivots. Later, she again became pregnant
and bore Nunvei. Immediately after his birth Nunvei ran away and lived in the tabooed place
called Merelan (Adam 1997: 99).

18| essa argues that

the people of Fais say that Solang first showed the inhabitants of Ngulu and Modj (Satawan)
how houses, canoes, and bowls with lids are made. The natives of Ngulu passed the knowledge
on to Yap, which passed it on to Ulithi, which passed it on to Fais, which instructed the people
of Woleai. The people of Modj taught the people of Puluwat, Pulap, and so on (1961: 32).
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of canoe building and navigation.'” These names were likely to have originated from the
outer islands, and then were passed to Yap itself. However, as a result of my interviews
in the outer islands, it appears that only one canoe similar in size and appearance to the
popow was found in the outer islands. The canoe types in the outer islands were not as
numerous as those on Yap.*® This poses the question, why did the different canoe names
in the stories come from the outer islands while the canoe types came from Yap? One
hypothesis may be that the oral tradition in Yap was lost and then relearned from the
outer islands. However, this does not explain why many types of canoes were also listed
in Lessa’s work. Lessa explained that popo (popow) became the only type of outrigger
sailing canoe in use in Ulithi because it was approved by lalulwe and reflects the high
esteem in which it is held (1961: 33). To conclude, the most plausible explanation is
that Ulithi and Yap shared myths and traditions over time (including canoe designs and

names) because of their geographical closeness and their historical sawei relationship.™

Canoe depictions in oral traditions

Since canoes have been crucial elements in islanders’ lives in the past, and continue to
be central objects in their daily lives, it is not surprising to find several oral traditions
that discuss the canoe’s relevance in Yap State and Orchid Island. For example, the
myth named ‘Pirow and the Galuf’ on Yap (also called ‘The Story of Four Islands: How
The Yap Islands Became Separated’), described the geographical formation of Yap.
According to this story:

Centuries ago the municipalities of Rumung and Map in the Yap Islands

were joined together, along with Gagil and Tamil. Galuf, the giant sea

7 Their other two brothers, Rongochikh and Rongolap also appeared in a legendary myth from the outer
island. The legend stresses the importance of respecting the father and the elders. In the myth, Rongchig
was reciprocated for his loyal treatment of their father while the older Ronglap endured hardship in life as
a result of his lack of respect and loyalty toward their father (Yap State Historic Preservation Office
2005a: 50). An earlier version collected on Lamotrek by Kramer (1937: 285-91, cited in Adams 1997:
103) tells that the setting is on the island of Polop. Palulop has two sons Rongedjik (as Rongochikh above)
and Rongelap (or as Rongolap) that means ‘little Rong’ and ‘big Rong’ while Rong in the language

means knowledge.

'8 Nonetheless, Lessa (1961: 32) claims that chukpel (chugpin) and hawel (gawel) both existed in Ulithi.
There is no further evidence to confirm Lessa’s assertion. It might be a mistake, or it might be that the
canoes came from Yap proper, or as Lessa claims, that chugpin and gawel were once built in Ulithi owing
to the influence from Yap.

19 The explanation of sawei and its historical function will be discussed in detail in Chapter Three. In brief,
sawei is the popular term for the formal bicultural exchange system that existed between the resource-rich
high island of Yap and its neighbouring low coral islands. For further details please see Christophe
Descantes (2005). Also, according to the outer island interlocutors | have asked, the word ‘sawei’ refers

to the traditional exchange voyage, the exchange itself and the partner.
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lizard, lived in a harbour and swam so fast that he could eat whoever sailed
across the harbour in the canoe. Pirow, who was a canoe builder from
Atiliw village, heard about the lizard. He wanted to build a canoe and on
the first day he saw an iron tree and decided to use the tree for his canoe.
Pirow worked every day on his canoe until he completed everything,
including the paddles and the sail. He went on this canoe and caught a kind
of greenish fish. He gave the fish to his wife and asked her to cook it on the
fire. Meanwhile, he went on to test his newly completed canoe. After he
finished and returned home, he found the fish was overcooked, and he knew
his canoe would not be fast enough.

Days passed and Pirow completed another six canoes, however none
of them was fast enough. Finally, he chose a breadfruit tree; one which was
tall and straight. He finished the seventh canoe, caught another greenish
fish and gave it to his wife to cook for him. While his wife was dealing with
the fish, Pirow sailed the canoe around Yap. When he returned to the house
he saw his wife sitting in front of the fire smoking the fish and Pirow was
really happy because he knew this canoe would be fast enough.

The next day, Pirow securely tied a giant clam on to the outrigger of
this canoe and then he sailed for Nimple (Mil) where the giant lizard was.
Pirow sailed fast with the sail up and his canoe flashed through the water
like a flying fish. Galuf saw Pirow and thought he would easily destroy this
canoe like the previous ones, so he climbed into the canoe from the
outrigger in order to destroy the outrigger and capsize the canoe. However,
the giant clam Pirow had tied on the outrigger opened and shut again so the
head of Galuf was trapped inside. Galuf struggled so hard to free himself
that his lizard tail first hit the northern part of Yap and then broke Rumung
away from the rest of Yap Island. The second time his tail thrashed, it cut
Map away from the rest of Yap. The third time he thrashed his tail, Gagil
and Tamil were parted but with this last struggle, Galuf dropped dead.

After Galuf was gone, the people on Yap were happy to sail back and

2
.20

forth across the channel.”” Pirow the canoe builder destroyed the annoying

% Another similar story was told on Fais, describing a giant fish that would attack any sailing canoes that
crossed to Palau. Yool, the canoe builder, had ten sons and they tested the speed of the canoe by cooking

a fish on the open fire then sailing to Sorol and back. Finally the giant fish was defeated and all the

canoes and people were freed from the fish’s stomach. After this the people could sail freely between Fais,
Ulithi, Woleai and the other islands (Yap State Historic Preservation Office 2005a: 19-20).
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giant lizard Galuf and his story was passed down to explain how Yap was

separated into four regions geographically.?

Another oral tradition relating to canoes was told in the outer islands and the story
explains the origin of the canoe sail. According to Karakita (1993: 7), in the islands east
of Woleai two categories of oral traditions are reported: fiyong and wuruwo. Komatsu
(1987) explained the difference between fiyong and wuruwo when he reviewed the oral
literature of Pulap (Pollap). He wrote that

Fiyong are tales which have a recognizable narrative style, which start with a formulaic

‘once upon a time, in a certain place (on a [an] island) ...” and conclude with, ‘... the end’.

These stories are about supernatural events about deities, ancestral spirits and monsters,

or episodes in which humans, animals, fish and clans play a major role. They are often
humorous.

In contrast, wutuwo are concerned with actual events that are believed to have taken
place. The topics which these legends mostly deal with are wars, chiefs, clan, navigation,
place names and tools (Komatsu 1987: 47).

There was a man called M odigdig on Ngulu Island”* who married a woman
called Yilereg and they had three sons.?* The third son was given his
father’s name—nhenceforth referred to as M odigdig Junior. M’odigdig
Junior was curious and followed his mother to find out where she got all the
beautiful vegetables and fruits from a secret garden. However, Yilereg
became very sick and passed away shortly after M odigdig died. Before
dying, Yilereg taught M odigdig Junior many skills, including how to sew
canoe sails and how to use them when sailing canoes. At that time, no one

knew of sails and canoes were either poled or paddled.

2! This story was rewritten, combined and shortened here and was originally from Seven Legends of Yap
(YYap Education Department 1996: 1-6) and Never and Always: Micronesia Legends, Fables and Folklore
(Students of the Community College of Micronesia 1983: 4-8). The two stories were nearly the same
except that the one in Seven Legends stated that Pirow built seven canoes in total while the one in Never
and Always stated six.

22 There is a similar story with the protagonist named Motigtig, the youngest son of three sons, and the
story was set on Losiap of Ulithi. However, the story was very short and the only similarities are the
protagonist’s name and how the mother received food from underwater (Yap State Historic Preservation
Office 2005a: 16-17).

2 The first two sons’ names are not consistent throughout the story (Mathow and Falyow are mentioned
in the beginning and Yifal and Riyuw in the middle). Only the third son’s name remains the same
throughout.
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The two elder brothers of M odigdig didn’t want to bury their mother,
and only M’odigdig Junior followed his mother’s will and buried her at the
secret garden. To get there he had to pass underwater until he reached the
tree of Yilereg’s choice. M odigdig Junior didn’t get along with his two
elder brothers so he turned to a friendly boy on Ngulu who had a canoe to
ask if he could go on the canoe to fish with him. M’odigdig Junior asked the
canoe owner to agree to let him modify his canoe in order to test if he could
make it go faster. So M odigdig Junior sewed the sail and attached it to the
bamboo sticks then made the mast and connected the ropes. After everything
was done, they started to use the sail for the canoe. The canoe with the sail
became the fastest of all the canoes on the island. The two elder brothers
saw the sail and came to M’odigdig Junior to request a sail on their canoes.
M’odigdig Junior decided to include his friend and his brothers to work
together as a team and went fishing in a group.

One day they went really far away from Ngulu for deep water fishing
with lines and hooks. The brothers caught some big fish on the hooks and
the line of M’odigdig Junior started to bring up many varieties of fruits. The
last time he pulled the line up an island appeared above the water. This is
the island we know as Fais today. The canoe was soon in the centre of the
island of Fais. M odigdig Junior pointed out the banyan tree where their
mother was buried. All the brothers wanted the central part of the land so
they asked their mother by hitting the grave with a stick. Finally, Yilereg

granted the land to M odigdig Junior, the only son who buried her.?

This oral tradition explains the origin of canoe sails and the skill of sail making and

continues to be told today.

Oral traditions on Orchid Island are very important to the islanders. Syaman

Rapongan recalled his youngest uncle’s words, saying, ‘We sat close to the ocean and

listened to the tribal elders telling stories, year after year and that was the way we grew

up ... when you learn to listen to the story from the others, the diligent wisdom is

actually in their words’ (Syaman Rapongan 2007: 43). Learning the oral traditions from

the elders is also considered a way of gaining life experience. ‘The Myth of Flying Fish’

% The story rewritten, combined and shortened here was originally from the ‘Ethnographic Collection and

Documentation of Oral History’ (Yap State Historic Preservation Office 2009: 10-17).
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is the oral tradition that explains the flying fish regulations that Tao people have relied
on for centuries. This includes the rituals that must be performed before the season
begins. Most people today still try to memorise their ancestor’s words to remember the
numerous regulations and taboos and avoid any cultural violations. According to one

oral tradition:

Long ago the god from heaven placed a stone and bamboo on Orchid
Island. Later the rock cracked and a boy was born. The bamboo also
cracked and there was a girl inside.” These two were said to be the
ancestors of the Tao ethnic group. The two beings were really close and
they gave birth to a boy and a girl from each of their knees respectively. The
boy and the girl from the rock-person’s knees gave birth to their own
children, and so too did the two children from the bamboo-person’s knees.
However, these children were all born with flaws, until one day they
swapped partners and then started to have healthy children like human
beings nowadays.? Five generations after these ancestors, there were many
Tao people on the island. One day they caught a fish with a pair of wings
and this was the first time they discovered this type of fish. They found it
unique and bought it back to cook with their other clams, crabs and regular
seafood. A few days after they consumed the fish with wings, all the people
in the village began to suffer from different kinds of dermatoses (skin
diseases). At the same time, the descendants of rock and bamboo started to
learn how to construct canoes. Finally, they found that they could tuck the
kopok flower in between the planks to prevent the canoe from leaking.
Whilst the people in the village suffered from illness, the flying fish in
the ocean were also infected by a plague. The head of all the flying fish—the
Black Wings—figured out the cause of the plague was the humans cooking

the flying fish with other types of seafood. Hence the Black Wings flying fish

% In an earlier document JF 512 L % i @i (@ 3 4 (Daigaky, Naoyoshi and Erin 1935), in
Japanese, cited in C. Tzeng (2001: 37-38), the same story was told; however, it was said that both
children born from the rock and the bamboo were male. The rest of the story is very similar. In Sinan-
Banadayan and Winkler (2003), one of the very few bilingual Orchid Island oral tradition publications,
both people from bamboo and stone were described as ‘man’ in English. Moreover, the author specified
that the stone man was born to Iratay village; and the bamboo one was born to Imorod village.

% |n Sinan-Banadayan and Winkler 2003, the first part of the story was written as ‘The Bamboo Man and
the Stone Man: The Creation Story of the Tao’ (15-36) while next part of the story was written in ‘The
Flying Fish Spirit’ (37-50) as two separate oral traditions.
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taught the village elder to cook all flying fish separately from any other type
of seafood to show respect to the flying fish. Not only were they to be cooked
in a separate pot, but they were also to be served on a separate plate.
People were also prohibited from cooking flying fish on the open fire or
barbeque otherwise they would suffer skin diseases again.

Then the Black Wing flying fish taught the elder about the difference
between the four kinds of flying fish, the way to catch them and when to
catch them. The first ceremony of flying fish can be held only by the families
who own a large canoe, and then those with the smaller canoes can follow.
During the ceremony, it is a violation to walk into other families’
gatherings. A safer way is to use bamboo as a fence in order to warn other
people from crossing this sacred area. If any wife of a crew member is
pregnant, she is also forbidden to come close to the ceremony or the
gathering. Before the flying fish season, the women must go to the
mountains to dig up the yams and taro, and the men must chop wood and
prepare racks for flying fish. Men and women have separate tasks to
complete.?” Also, before the flying fish season, all crew members who are
going out fishing that year have to sleep together and are not able to go
home and sleep with their family for their own safety. Flying fish can only
be caught until early June in the traditional calendar so that the fish can
breed for the following year. Before the full moon of October, all the flying
fish caught during the year have to be finished. Between June and October,
people can still eat the flying fish stored and caught before June; however,
after the full moon of October, if the flying fish cannot be finished, then they
have to be thrown away. There are also many traditions and preparations
that are applicable during November, December, January and February.
This includes preparations for the canoe and also the repairing of the canoe
which has to be done by February to get ready for the next flying fish year.

The village elder learned all these process and then taught everyone in the village,
and the story of Black Wings flying fish and its words were passed down from

generation to generation until today. Many stories of canoe building and canoe

2" For the gendered division of labour regulations see Sinan-Banadayan and Winkler 2003: 42-43.
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regulations have also been passed down since then to show respect and love for nature
and awe of the creator.”®

In summary, we can see that the oral traditions regarding canoe origins in these
two areas are different—on Orchid Island the canoe originated from ‘underground’
whereas on Yap and its outer islands it came from ‘heaven’. All the canoe skills were
taught or given by ‘spirits.” The other oral traditions relevant to the canoe such as
‘Pirow and the Galuf’ on Yap are related to the geographical formation of Yap Islands
today, while ‘Lay’ implies how Fais Island was formed. Moreover, animal creatures
often appeared in both oral traditions such as the giant sea lizard Galuf on Yap, as well
as the underground mouse-man who appeared on Orchid Island, the goat-head and fish-
head in the tale of Pulu, and the personification of flying fish in the story of ‘The Myth
of Flying Fish’ both also from Orchid Island.

Aside from the oral traditions themselves, there is a crucial variation between Yap
State and Orchid Island over time. Even though oral histories and legends were passed
down by mouth over centuries, by the end of twentieth century up to the beginning of
the twenty-first century, many Orchid Island myths, legends, folktales and songs were
recorded and published in Chinese and Romanised spelling whereas this reproduction of
the myths and legends was very limited on Yap and its outer islands. There are many
reasons for this, but, in brief, the publication industries in Taiwan are far more popular
than in the FSM. | do not intend to elaborate on the reasons for this difference. What is
certain is that once oral histories were transformed into written documents, the vitality
of orality is lessened to some extent. And yet ‘oral’ traditions can live on and pass down
through ‘written” forms. But in Yap State written records still remain limited and oral
traditions are not being successfully transmitted.?® They might therefore be endangered

and so efforts might need to be made to record what remains.

The introduction of canoe types across Yap State and Orchid Island

As mentioned previously, ‘canoe’ is a vague collective term which fails to capture the
diverse specific kind of vessels in Yap State and Orchid Island, my two field sites. Thus,
it is crucial to identify, in this first chapter, the various kinds of canoes that | will be

discussing throughout this thesis. The specific names of canoes in the two areas might

%8 The story rewritten, shortened and translated here was originally from Syaman Rapongan (2011: 128—
46).

2 This is especially on Yap Main Island, where | found difficulties in responses to my requests for the
oral traditions about canoe origins.
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vary according to size, shape or function. Some of the specific types of canoes on Yap
were already mentioned in the oral tradition given by Chief Bruno Tharngan about
canoe origin. Nevertheless, | separate the canoes in Yap State and on Orchid Island. But,
due to the notable differences between Yap Main Island and Yap outer islands, | also

subdivide the categories to include these divergences.

The canoes on Yap

The canoes on the main island of Yap are different from those in the neighbouring
islands. The popow canoe on Yap’s main island is very similar to the ones in the
neighbouring islands, but there were more models of canoes on Yap than on the outer
islands. Below, the traditional shape and usages of canoes on the main island of Yap

will be discussed, as well as those from two of the outer islands, Lamotrek and Satawal.

Yap Main Island

Canoes on Yap and throughout Yap State were ‘the lifeline of Micronesia, a working
rather than a ceremonial craft’ (Robinson 1970: 2). The number of canoe types used in
Yap in the past differs according to indigenous tradition and other historical records.
There were five different types of canoe in Yap according to my interlocutors.
According to Andrew Cheyne, during his voyage in 1843, there were ‘at least’ five
different forms of canoes in use (cited in Shineberg 1971: 253). Four types were
recorded in the 1930s (Motoda 1938: 11-23) and three main types (with two other types
also briefly mentioned) were recorded in the 1956 Ninth Grade Intermediate School
publication (24-25). Four types were mentioned in the 1970s (Robinson 1970: 3).
According to the brochure of the First Annual Yap Canoe Festival (2009: 10) there were
six types, however, none of my interlocutors was familiar with the sixth model and they
assumed it might have been a mistake. The five types of canoes they recognised are:
popow, chugpin, thowaab, gawel and bulel, which is also known as bangrow and
minyungchig. Of these canoes that were all used in the past, only one type, the popow,
continues to be commonly used in the twenty-first century (while another type the

chugpin was revitalised recently in mid-2013).

Popow
The popow is the most common canoe that still exists on Yap in the twenty-first century
(see Figure 12), although it is not as popular as it was in the nineteenth century when it
was used for stone money quarrying. | estimated that there were no more than 20 popow
throughout Yap during my visit in 2013. In 2008, a delegation from Yap presented a
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popow at the Annual International Festival of Canoes held in Lahaina, Hawai‘i. There,
the three participants from Yap won the contest with their canoe. The popow has been
canoe racing during the Annual Yap Canoe Festival since 2009 (see Figure 13).
According to the Yap canoe festival booklet, ‘The Popow canoes were usually used
during battles, and are still used today for fishing and voyaging. They can be sailed or
paddled, and were the canoe of choice for racing and recreational activities’ (First
Annual Yap Canoe Festival 2009: 10). According to a 1950s publication by the Ninth
Grade Intermediate School, Yap Our Island, popow canoes were used by the people for
fishing in the lagoon and for travelling between islands in Yap. Sometimes some people
made them big enough to use for fishing outside the lagoon, but this was not common
(1956: 26). Popow were more prevalent than the other types of canoe in Yap in the
1950s and consequently it is mainly popow which have survived. However, in the 1950s,
it was not common to see a large popow and certainly none as large as those that sailed

to Palau for stone money at the end of the nineteenth century.

Figure 12. Three Yapese style popow canoes preparing to sail from Map to Colonia for an
upcoming canoe event

Source. Photographed by © Karen Tu, November 2013

Bruno Tharngan was born in 1950 and recalled that there were plenty of popow
when he was a child. He remembered that on United Nations Day, people in the village
went to Colonia and there were more canoes than motorboats. When Tharngan was
roughly 20 years old, there were very few popow left because they had been discarded
in favour of the motorboat (Interview with Bruno Tharngan, Yap, October 2013).

The popow is traditionally painted black, red and white. As Alfred Haddon and

James Hornell explain:
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The bottom and the lower part of the sides are typically black, with black and white
bands along the upper part of the sides and a large triangular panel of red on each bow;
the gunwale is black. The bifid heads may be either entirely black or black with white
extremities (1997: 379).

Figure 13. A medium sized popow canoe on its way to Colonia for the opening of the
canoe festival

Source. Photographed by © Karen Tu, November 2014

The colouring nowadays follows the traditional palette. In the past, the paint was
made from natural sources such as red dirt, black charcoal and lime, while nowadays
water-proof paint has replaced these materials. Popow have two wooden parts at each
end that are shaped like a Y. The Yapese believe it is important to take care of the two

Y’s so they don’t break off.

Chugpin

Figure 14. The only chugpin canoe built by Tharngan on one of its test rides with two boys, outside
Chamorro Bay in Colonia

Source. Photographed by © Karen Tu, November 2013
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Currently, there is only one small chugpin canoe that is big enough to carry two
adults on Yap (see Figure 14). The chugpin was revived by Chief Bruno Tharngan in
mid-2013 and this was the first chugpin built by Tharngan. A previous chugpin that was
awaiting repair was destroyed by typhoon Sudal in April 2004. That chugpin was built
in the 1970s and, according to the villagers, was believed to be the last remaining
chugpin canoe. A 1970 report on canoes in Micronesia states that the chugpin was no
longer in existence (Robinson 1970: 3). The newly built chugpin was used for
competition at the 5™ Annual Yap Canoe Festival held in November 2013. Some boys
who were testing the canoe capsized it due to the wind.

Chugpins have been described as ‘the kind of canoes that have long curved necks.
At each end of the curved long necks, there is a shell that is tied to a string and fastened
to the end of the Cugpin’s [ Chugpin’s] neck. When Cugpins [Chugpins] go out in the
sea the shells swing in all directions and make the canoe seem happy’ (Ninth Grade
Intermediate School 1956: 24). Chugpin canoes were used for battles, voyaging and
fishing, and could be sailed or paddled. Haddon and Hornell described tsukupin
(chugpin) as being associated with the flying-fish harvests, as an important ‘sacred
canoe’ for specific cultural purposes, and for the use of the chiefly class (1997: 383).%°
However, none of my interlocutors could provide information about this. In the 1930s,
it was said that both the chugpin and popow were used for carrying enormous stones
and that extremely large chugpin were designed with a cabin (Motoda 1938: 11).

For chugpin, travelling and fishing outside the lagoon was common because they
sailed faster outside the lagoon than within. A shell, suspended from the end of the
swan-like neck of the prow, was used for navigation by ocean waves and currents
(Ninth Grade Intermediate School 1956: 24; First Annual Yap Canoe Festival 2009: 10).
By the 1950s, there were only a few chugpin because ‘when Yapese need to travel long
distance, they travel on the ships or in the airplanes, which are safer ways. It is safer and
faster to travel on the ships and airplanes than in canoes’ (Ninth Grade Intermediate
School 1956: 24).

Bruno Tharngan shared his first experience of building the chugpin. He had seen
his master build one but he never had the chance to build one on his own. ‘There are big

and small chugpin,’ he said. ‘[T]his one | built is a very small one, only the big ones can

%0 Miiller (1917, vol. 1, 181-82) remarked that there was nothing like the tsukupin (chugpin) in any other
part of Micronesia. He noted that it was used only during certain months. At the end of the fishing season
the vessel was dismantled by the removal of the outrigger to enable it to be carried through the door into
the clubhouse, where, after being loosely reassembled, it was kept until the fishing season began again
(cited in Haddon and Hornell, 1997: 384).
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go out for travelling.” Tharngan thought that a chugpin requires brave men to sail it,
because this kind of canoe behaves like a horse in rough seas and bounces very high. |
sensed that Tharngan was emotional when he spoke about chugpin, especially when he
told me that there was no one left to guide him during its construction. He admitted that
even if his canoe looked like a chugpin, his method of building it would probably be
different from how his ancestors had originally built it (Interview with Tharngan, Yap,
October 2013).

Thowaab

No thowaab exist on Yap today. However, some of my interlocutors still remember
seeing a thowaab when they were young. According to the description of this canoe in
Yap Our Island:

Zowaab [Thowaab] are the kind of canoes that people use for carrying loads. Many

centuries ago when Yapese people fought each other, this kind of canoe was used to carry

weapons, warriors, and other properties when they went out to battle ... Zowaab are
rather long and have wide platforms at the middle of them. The platforms are made of
bamboo. There are two other small platforms at the end of the canoe. These small

platforms are made of a piece of square board (Ninth Grade Intermediate School 1956:

25).

The thowaab was designed as a war canoe and for carrying heavy cargo in its flat
shallow hull. One of the interlocutors, Edmund Pasam, said that thowaab was more like
a boat because all other canoes have a steep bottom but the thowaab was different with
its flat bottom, allowing it to hold more weight. While the popow and chugpin could be
sailed from either end, allowing them to tack according to the wind direction, the
thowaab could only be steered from one side and was restricted to carrying loads in a
single direction (Interview with Pasam, Yap, November 2013). The text of the First
Annual Yap Canoe Festival (2009: 10) describes thowaab as generally slower and
sturdier than the popow and chugpin. Except for carrying loads, the canoe could also be
used in fishing, especially net fishing. The prow was squared off and the canoe was
designed for both sailing and paddling. However, Shigeru Motoda (1938: 12) declared
that the sail was not used for this type of activity but was commonly used for
transportation within the lagoon area.

It was said that until the 1970s the thowaab type was rarely seen (Robinson 1970:
3), and by the twenty-first century they no longer existed. My interlocutor Theo
assumed that because thowaab were made for carrying heavy loads, they were

superseded by more efficient motorboats (Interview with Theo, Yap, October 2013).
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Transporting goods inside the reef has, little by little, been replaced by land
transportation and gradually people stopped using thowaab altogether.

Gawel

None of my informants had seen a gawel canoe before, but they all recognised that this
type of canoe existed in the past on Yap. Gawel were used for travelling and also for
fishing, depending on the canoe’s size. According to master carver Tharngan in 2013, a
gawel canoe was too hard for him to build. He had once seen a gawel a long time ago
but he had no idea who the original builder was. When he was an apprentice, he tried to
ask the old master carver about it but nobody could tell him how to make this kind of
canoe (Interview with Tharngan, Yap, October 2013).

Edmund Pasam described the gawel as the type of canoe used only by a high chief
and high-ranking villagers.® This type of canoe was decorated with paint and was
supposed to be very colourful. The gawel could have been used for multiple purposes
but if it was going fishing or moving between islands, there was a requirement that there
was a chief (and sometimes only a chief) on board (Interview with Pasam, Yap,
November 2013). According to Theo’s description, the prow of a gawel was divided
into three, like a fork, a crown, or a spear (Interview with Theo, Yap, October 2013).
While it has been said that the gawel had two-pronged prows (Ninth Grade Intermediate
School 1956: 30), this is different from the description given by my interlocutor. The
canoe model in the Cologne Museum’s collection shows a gawal with trifid figureheads.
It is called a manugutsig. This does not correspond with any other type of canoe in Yap
and according to the photo this canoe had ten pairs of oars and one rudder (Haddon and
Hornell 1997: 386). Theo also estimated that gawel disappeared before the Japanese or
Germans came. Both Bruno Tharngan and Edmund Pasam talked about why the gawel
fell out of use. From a carver’s perspective, Tharngan thought that people did not use
gawel possibly because it was harder to build compared to popow and chugpin. Both
Tharngan and Pasam also talked about the influence of the motorboat as a contributing
factor. Tharngan thought people preferred engine-driven boats once they came to Yap,

and gradually there was no need for woodcarving or even man-powered paddling and

%! Briefly, in Yap Main Island specifically, villages were ranked into hierarchical levels, mainly
subdivided into chiefs, nobles, commoners and serfs. In most cases, each village fits into one of these
classes regarding rank. The ranking was more fluid in the past, varying with victory or loss in war,
however, since the influence of German authority the ranking has remained constant with almost no
variation these days (Intoh and Leach 1985: 8).
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sailing for a boat. Pasam agreed, arguing that people favoured the convenience of a

motorboat, particularly if they had the money to purchase such a boat and its fuel.

Bulel (Bangrow)

The bulel (also called bangrow) has not existed on Yap for a long time. It allegedly had
three-pronged prows on each end (Ninth Grade Intermediate School 1956: 30). This is
closer to the description of gawel instead of a bulel according to my interlocutors. Two
of my interlocutors mentioned that the bulel could be used for fishing and there were no
raised prows on its sides. It was normally used as the tail boat of a troop of canoes.
Motoda (1938: 23) described the bulel as a kind of canoe that was flat on the bottom
and the whole structure was extremely unrefined.

The bulel was designed to be very simple, and even without the prow could be
used for transportation. Tharngan, now aged in his mid-60s, remembered seeing one
when he was young, however, it was not recorded in Yap Our Island (Ninth Grade
Intermediate School 1956). Tharngan remembered that when he was really young, his
father used to own a popow canoe, but later on when the prow of the popow was broken,
they used a bulel instead (Interview with Tharngan, Yap, October 2013). Pasam also
recalled that in the old days when people had no ability (including the lack of skill,
material or money) to fully complete a canoe like a popow or chugpin, they chose to
build a bulel. Pasam remembered there were a lot of bulel in the past (Interview with
Pasam, Yap, November 2013). This canoe was commonly used and owned by
individual families instead of the whole village. When the tools for making canoes
improved, everybody had the ability to complete the prows and there was no longer any

need for this type of canoe to exist.

Minyungchig

This type of canoe was listed in the brochure of the First Annual Yap Canoe Festival:
‘The Gawel, the Minyungchig, and the Bulel are three other styles of canoes found in
Yap. These styles now exist solely in the histories and memories of the people’ (2009:
10). However, after enquiring amongst the workers in the Yap Traditional Navigation
Society office and talking with the master carver, none of them knew what this type of
canoe was. Still, since this type of canoe was listed in this brochure, I have included it

as a type that had been found on Yap.
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Yap’s neighbouring islands

Unlike the different canoes recognised on the main island of Yap, the canoes on
neighbouring islands had only one basic shape but varied in size. The canoes on the
main island of Yap had different shapes and diverse functions. The canoes on the outer
islands were nearly identical to the Yapese style popow. However, there were some
differences between the outer islands and Yap: the forked prow of the outer island canoe
was shorter and more upright; the outrigger arms were thicker; and the top of the mast
was angled rather than straight. The neighbouring island styles also had a similar design
to one another, but the names that local people gave them were different (see First
Annual Yap Canoe Festival 2009: 11).

There are nearly ten outer islands in Yap that still practise making and/or using
traditional canoes, however, rather than comparing each individual island, I will focus
on Lamotrek and Satawal due to their contemporary reliance on traditional canoes. The
data collected below is based mainly on research interviews and insights from my
interlocutors.

In Lamotrek, there were five types of canoes. These include shoasemaliu, wafatiul,

manibwel, waterage and warwei.*?

Shoasemaliu

Figure 15. A Lamotrek style shoasemaliu painted in its traditional colours and paddled by a
boy outside Chamorro Bay in Colonia

Source. Photographed by © Karen Tu, August 2013

%2 The data were collected from Peter Pakamai (passed away in January 2017), Joseph Sagileitig and
Mark Pekaichie (passed away in February 2015) who are from Lamotrek, and Celestin Rauweilug who is
originally from Satawal but who later moved to Lamotrek because of a marital relationship. The spelling
of the local words was provided by these interlocutors, and later proofread by Adrian Yarofalgil.
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This type of canoe was made for one person to use, which is why it was named
shoasemaliu. Semaliu means ‘one’ or ‘single.” Shoasemaliu is mainly for one person but
it can accommodate two if they are light enough. This type of canoe does not go far,
maybe only around the atoll, and can be used for near shore fishing (see Figure 15).
Shoasemaliu is popular among women for transportation across short distances due to

the lightness of the canoe. This small canoe is for paddling only and has no sail.

Wafatiul

Wa is a general term to describe a vessel that can go in the ocean. Here, the word can be
seen into two parts, wa means canoe while fatiul means paddle. Thus, this canoe was
built for paddling. The size of the wafatiul was larger than the shoasemaliu, and the
wafatiul could have a sail. The wafatiul was commonly used for fishing inside the

lagoon and was not designed to go long distances (see Figure 16).

Figure 16. A wafatiul of Lamotrek style stored in the canoe house in Colonia. Waa’gey is the
owner of this canoe and the members of Waa’gey fixed a sail for it

Source. Photographed by © Karen Tu, August 2013 and used with the permission of Waa’gey

Manibwel

The manibwel is larger than a wafatiul and is a sailing canoe. Traditionally people used
this canoe for trolling and fishing around the island. Some islanders used this canoe to

go to nearby small atolls or reefs for turtle hunting or even transporting goods between
close by islands. For example one may travel by manibwel from Lamotrek to Elato in
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the west under good winds. A Manibwel can take between five and twelve passengers at
one time depending on its size (see Figure 17).%

Waterage

The waterage was made for travelling for longer distances. Wa here suggests seafaring
transportation and terage means moving (of transportation including vehicle and vessel)
or sailing. In combination, the words mean sailing canoe. This canoe can fit 10 or 20
people or more and can also carry many taro. This type of canoe is used to travel from

Lamotrek to Satawal, Ifaluk and most of the outer islands (see Figure 17).

Figure 17. Three canoes coming in from Lamotrek to Guam for Festpac, from left to right: A
waterage called Lucky Star, a warwei in honour of Queen Veronica and a manibwel named
Genesis

Source. Photographed by © Karen Tu, May 2016

Warwei

This is the largest among all the canoes. This was also a sailing canoe that travelled long
distances. Wa means vessel while wei means travel and it is literally a travelling canoe.
It was said that people used to travel to Saipan, Yap, Guam or Palau on a warwei. It is
generally believed that a warwei was used for voyages to sawei. Under good weather
and wind conditions, it took about three to four days to travel from Lamotrek to Yap.
This canoe could fit 40 people or more. Most of my interlocutors who introduced me to
warwei regarded waterage and warwei to be almost the same—the only difference

% Even though more challenging than the other bigger canoes, people in Lamotrek proved during the
2016 Festpac that a manibwel (named Genesis) could travel back and forth between Lamotrek and Guam
which was roughly a roundtrip of 900 miles (1450 kilometres).
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being that the warwei was very large. A recent large canoe launched on Lamotrek in
2013 was called a warwei (see Figure 17).%

Other Types

Figure 18. A nearly finished likele model made by Lamotrek Waa’gey participants at the
canoe house in Colonia

Source. Photographed by © Karen Tu, October 2013

An elder, Peter Pakamai from Lamotrek, mentioned that there used to be a type of canoe
on Lamotrek called a walpeor. This type looked almost the same as the wafatiul and
was about the same size. It was usually used to go fishing for flying fish—normally
with a torch at night. A net and scoop were used for this type of fishing. Pakamai had
seen walpeor before, and estimated that people stopped using this type of vessel around
the 1960s or 1970s. He assumed that it was because people no longer went fishing for
flying fish (Interview with Pakamai, Yap, November 2013).

Joseph Sagileitig, Mark Pekaichie and Celestin Rauweilug mentioned a type of
canoe called a likele, which is not a proper canoe but a smaller model, sold as a
handicraft. Some kids play with likele when they are infants, and it is used to teach boys
the shape and function of the canoe from a young age (see Figure 18) (Interviews with

% This warwei canoe launched in Lamotrek October, 2013 was named Queen Veronica in honour of the
(previous) paramount chief Veronica Lafaiyob. She also oversaw Elato and Satawal Islands. Four months
after the launching, chief VVeronica passed away in February 2014. There is still a vacancy for this
paramount chief’s position since she was the last heir in the family and particular sub-clan of the high
ranking Mongoilfach. The others who were adopted into her family are not entitled to this position
(Personal communication with Esther Letalimepiy Siugwemal, Yap, 22 April 2015; Yap State Historic
Preservation Office 2005a: 55).

54



Chapter One. The Indigenous Canoe on Orchid Island and Yap

Sagileitig, Pekaichie and Rauweilug, Yap, October—November 2013). Sagileitig also
mentioned another type of smaller canoe called a galal (see Figure 19). People only
place the sail when there is wind. It is very small, normally less than 50 centimetres in
length. A galal is easy to make and it can easily be carved within an hour or two. It is
not as hollow as the larger canoes and people use hibiscus wood to make it. It is more
often used for amusement or for kids to play around with, and some use it to troll with
lures from one end of the island to the other for small fish like mackerel, skipjack or

something similar. People also compete to see whose galal could go faster.
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Figure 19. A nearly finished galal model made by Lamotrek Festpac
participants in Guam, a sail will be attached to the stick where the finger
is pointing

Source. Photographed by © Karen Tu, June 2016

55



Karen Kan-Lun Tu

In Satawal, there were four types of canoes;*® they were rhoael, wafatiul,

manibwel and waserek.>®

Rhoael
Rhoael is also called rhasemel, which was exactly the same as the shoasemaliu in
Lamotrek but with a different name. This was a paddling canoe for one person that had

no sail.

Wafatiul
This is a paddling canoe and only very few people used a sail with this type. A wafatiul
can carry three to five passengers. This canoe is for fishing but was not meant to go

very far from the island.

Manibwel

This is a sailing canoe. The manibwel could be used for travelling a distance of about 50
miles or so. From Satawal, people could use a manibwel to go to Lamotrek or Elato.
This type of canoe is used for fishing and could carry five to ten passengers.

Waserek

This is a larger sailing canoe designed as a long-distance sailing canoe. It could take at
least 20 passengers. A waserek could travel easily from Satawal to Yap, Guam and
Saipan (see Figure 20). In 1975, there was a group of Satawalese led by the master
navigator Repanglug who used the traditional waserek to travel from Satawal to
Fukuoka and Okinawa in Japan and back as part of a voyage arranged by the Japanese.
Leo Racheilug and Ignathio Emaipiy’s uncles and cousins were on board that canoe as
well. According to Celestin Rauweilug, who has lived on both Satawal and Lamotrek
throughout his life, waserek on Satawal includes both warwei and waterek in Lamotrek.
Emaipiy agreed with this explanation that warwei and waterek are exactly the same,
with only a difference in size (Interviews with Racheilug, Emaipiy, Rauweilug and

Gelawmai, Yap, October—November 2013).

% On Ifaluk, there are four types of canoes as well, shoasemal, wafetiu, waterage and walwaii (which is
called warmar in Ulithi). The canoes on Ifaluk are very similar to those on Lamotrek except that
manibwel was not mentioned. This information was provided by Steven Tiliwemal who is now a high
school culture teacher on Ulithi.

% This information was collected from Leo Racheilug (Rafan) and Ignathio Emaipiy (Fity) who are
originally from Satawal, and Celestin Rauwilug and Paulino Gelawmai who are originally from Satawal
but later moved to Lamotrek for marriage. The spellings of the words were provided by these
interlocutors.
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Figure 20. These two Satawalese canoes came from Satawal to Saipan then to Guam to join
the Festpac opening in May 2016

Source. Photographed by © Karen Tu, May 2016

The dialect used on Lamotrek and Satawal is categorised under different dialect
chains—Lamotrek is Woleaian while Satawal is Satawalese. Nonetheless, due to the
geographical closeness and the historical and marital tightness, these two islands do
have very similar words used for their canoes. | will catalogue the main types in the
table below adding on Ifaluk types for a brief comparison and summing up of this
section (see Table 3).

Place Type

Lamotrek Shoasemaliu Wafatiul Manibwel Waterage Warwei
Rhoael . .

Satawal (Rhasemel) Wafatiu Manibwel Waserek

Ifaluk Shoasemal Wafetiu Waterage Walwaii (Warmar in Ulithian)

Table 3. List of different types of canoes on Lamotrek, Satawal and Ifaluk

Source. Constructed by © Karen Tu from research data

The canoes on Orchid Island
The canoes on Orchid Island can be categorised into two traditional types: a large canoe
called cinedkelan and a small canoe named tatala. Both canoes have rudders, and the

distinction between these two canoes is not based on size, but on the number of people
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they can carry. These canoes came in different geometric sizes and shapes depending on
the canoe builders’ technique and the preferences of individual villages.*’

The canoes on Orchid Island can be further subdivided into two types: those with
ornamental sculptures and those without. The type sculpted on the body is called
nivatekan; while the canoes without sculpting are called nipirwa (Jeng 1984:96).
Canoes with ornamental sculptures are subject to a series of rituals, ceremonies and
taboos. The canoes with ornamental sculptures, especially the cinedkelan, are owned by
fishermen or the community and are related to ceremonial use. Those without sculptural
patterns do not require such rituals during launching. According to Orchid Island
traditions, every adult man should own a canoe. Those who possess less ability (in skill,
wealth or natural material) often choose to build a plain one without decoration, that
requires less time and work.

There are some commonalities between the large and small canoes. Unlike most
canoes from the Pacific that were hollowed out from a big log, all traditional canoes on
Orchid Island, regardless of their size, were made from pieces of wood joined together.
In the past, no spike would be used to join the wood. However, with Tao peoples’
traditional knowledge and wisdom, they created something very similar. They used
mulberry wood as a spike, and a 10-passenger canoe could contain up to 3,000 small
wooden pieces to join its parts. The kopok flower was used as a plug between the joints
so that once the canoe reached the sea, the flower would expand as it became wet
creating a seal between the joints. The kopok flower itself was highly absorbent, which
prevented water from entering the canoe. The canoes of Orchid Island all had oars and
oarlocks and were rowed. Hence the traditional Orchid Island canoes, even if they had a
sail, relied more on physical strength than the sea current and wind to navigate longer
distances (Jeng 1984:101; Kano and Segawa 1956: 357; Tian 2002: 234; 143).

The largest traditional cinedkelan in the twentieth and twenty-first centuries could
hold 10 people. Long ago there was a canoe large enough to hold 50 people that went
seafaring to and from the Philippines, but in the past there were also canoes for 20
people (Nobuto 1992). It is believed that these larger canoes were called aban (Yin
1994: 356); however, there is little evidence today of these canoes. Both Edmund Leach
(1937) and Tadao Kano and Kokichi Segawa (1956), in their documentation of the

canoes of Orchid Island, say the largest canoes held a maximum of 10 people. If ever

%7 please refer to Jeng (1984: 97-109) regarding the detail sizes, name of canoe parts and the concept of
construction

58



Chapter One. The Indigenous Canoe on Orchid Island and Yap

there were canoes larger than this, they had certainly disappeared before researchers

could record them.* Only cinedkelan and tatala survived into the twenty-first century.

Tatala
In general, all canoes on Orchid Island, regardless of their size, could be called tatala,

which is a collective term for canoes. Specifically, however, tatala refers only to the
small canoes that carry a few people (see Figure 21). Every canoe on Orchid Island with
a different capacity has a different name. The collective term of tatala includes
pikatanyan for a one-person canoe, pikavangan for a two-person canoe, and

pinoneonogan, which is a canoe for three people.

Figure 21. A tatala owned by Syapen Yongala docked on Iratay shore on Orchid Island. The
owner uses it to catch flying fish during the flying fish season and also takes tourists out
when the season is over

Source. Photographed by © Karen Tu, June 2013

Pikatanyan
Pikatanyan is the smallest among all the canoes on Orchid Island. This is a one-person

canoe with two oars and it is owned by an individual. The share of its catch is only for
the family group of its owner (Hsu 1982: 10). According to Kano and Segawa’s
research in the 1940s, the sail of the boat was made from abaca and ‘hoisted on the
prow of a boat, either large or small’ (1956: 292-95). This was a common feature in

that period and in their book a photo of people using a pikatanyan with a sail is shown.

% Orchid Islanders have also tried to build two canoes that were larger than the ability to carry 10 persons.
This will be further detailed in Chapter Four.
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Based on my interviews, the last appearance of a canoe sail was in the 1980s. Some
people that | spoke to, who are now in their 60s, did not even realise that there were
once sails on this type of canoe. The Imorod and Iratai peoples continued to use sails for
longer than other villages. Pikatanyan can be used for day and night-time angling of
migratory fish (Hsu 1982: 7).

Pikavangan

Built for two people, this canoe has two oars on each side and was made for rowing.
Pika means ‘together’ and avang means to ‘embark’ or ‘carry’. The two people using a
pikavangan were likely brothers, a father and son, or close family members or relatives.
This type of canoe was owned by a single family in most cases, however, it could also
be a communally owned canoe operated by a small fishing association formed by
separate households or friends with regular and standby crew members (Hsu 1982: 10—
11). Pikavangan can be used for daytime angling for migratory fish and similarly at
night (ibid.: 7).

Pinoneonogan

A pinoneonogan is a three-person canoe with six oars. Its users were most likely to be
brothers, a father and sons, or close family members or relatives, and the canoe was
owned by a single family. Also, pinoneonogan could be owned communally by three or
more people in a small fishing association, that could be formed in separate households
or amongst friends with regular and standby crew members (Hsu 1982: 10-11). While
pikatanyan and pikavangan can be used for night-time fishing of migratory fish, the
pinoneonogan is used exclusively for night-time fishing (ibid.: 7). Some types of canoes
have different usages for fishing non-migratory species.

The fishing associations operating large or small boats also use their boats for
other types of fishing at other times of year—for example for great-line fishing
maneireng or for drag-net fishing mitawar. The catch from these other types of
communal fishing is distributed between the members of each fishing association in the
same way as the catch of migratory fish (Hsu 1982: 11). The pinoneonogan is less

common than the pikatanyan and pikavangan today.

Cinedkelan
As tatala was a term used for smaller canoes, cinedkelan is a collective term used for all
larger canoes which have a rudder at the stern. Cinedkelan includes adloavang,

apadavang and alimavang. As can be seen in the above section, all tatala were made for
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fishing of different kinds, while the cinedkelan were made for fishing and for
ceremonial use. According to Ying-chou Hsu (1982: 15), as large canoes, cinedkelan
were not used for inter-island transport, since there has been no modern tradition of
trade and transportation with other islands or with the Taiwanese mainland. We can
conclude that, in the past, all cinedkelan on Orchid Island were designed for fishing and
were for both rowing and sailing (see Figure 22). As mentioned previously in Kano and
Segawa’s research from the 1940s, the sail is ‘hoisted on the prow of a boat either large
or small’ (1956: 294). This was a common feature used in canoes from that period. By
the end of the twentieth century, the canoes on Orchid Island, regardless of their size,

were only rowed.

Figure 22. An unsculpted ten person cinedkelan (alimavang) owned by the Imorod
community is stored inside the seawall of the Imorod tribe.

Source. Photographed by © Karen Tu, July 2013

All cinedkelan belonged to a fishing unit or group. Supposedly, in the past, all
adult males were expected to be a part of at least one fishing group and normally young
family members would join the group to which their father belonged. When a male
became an adult, he joined the fishing unit as a preparatory crew member (apprentice).
When he reached middle age then he became an alternate crew member waiting for a
vacancy to appear. All seats in adloavang, apadavang and alimavang were fixed until a
crew member passed away or retired from the group. Only then would there be the
chance to have another crew member from the alternate crew to participate (Wei and
Liu 1962: 118-120).
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Adloavang

This was a six-person canoe with six oars and one rudder. Adlo means ‘six’ and avang
means ‘embark’ or ‘carry’. The most experienced or skilful person would be the one
who was in charge of the rudder and acted as the leader or captain of that canoe,
standing at the tail of the canoe close to the stern. The strongest or second-most skilful
crew member would hold the position of manumoron at the prow opposite the captain.
The manumoron was in charge of two oars and the rest of the crew would each hold on
to one oar at the side. Compared to the apadavang and alimavang, the adloavang is
much less common in the twenty-first century throughout the island.

Apadavang

This was an eight-person canoe with eight oars and one rudder. Apad means ‘eight.’
Like the adloavang, the person who was in charge of the rudder served as the captain of
apadavang and the person who sat closest to the prow handled two oars at one time. All
the seats on adloavang, apadavang or alimavang were fixed unless the crew member
passed away or retired, at which time they could be replaced. Due to the breakdown of
the traditional fishing unit, cinedkelan are built less frequently than in the past. However,
building apadavang is rare since most of the revitalisation projects focused on the

largest canoe used for ritual ceremonies, the alimavang.

Alimavang

This was a ten-person canoe with ten oars and one rudder, lima meaning ‘ten’. The
interlocutors said that this was the most typical cinedkelan. When a person refers to a
cinedkelan, in most cases they mean the ten-person canoe. For the past century this was
the largest canoe on Orchid Island. In the past, the alimavang belonged to a fishing
union that was normally grouped according to family, relative or affinities. Large

canoes are not built alone but with the cooperation of the association members.

Other canoes

There was once a large canoe called an aban, which had a large carrying capacity.*
According to the historical records, the ancestors of Tao used to travel with this type of
canoe between Orchid Island and the Batanes. The aban was hard to control and

% Presumably, it was a misspelling of ‘avang’. Inez de Beauclair (1959: 123) said “The boats, avang, of
which the Yami today still speak with pride, were large, and held tens of people’. If so, avang means
‘embark’ or ‘carry’, such as adloavang, apadavang and alimavang. If this is the case, then aban might not
be the word for a particular large canoe but a collective term to describe larger canoes.
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required great strength to be pushed on shore (Yin 1994: 356). The shape and pattern of
the aban was not described and the resources were very limited and unidentifiable.*°
The disappearance of aban canoes was likely due to the cessation of seafaring journeys
to the Batanes. Without aban, the Tao stopped undertaking long distance voyages. It
was said to be the fault of women who caused jealousy among the men from both areas
that led to the end of this oceanic relationship and the disappearance of the aban (Peng
2004: 63). The canoe could hold 20 people (Hu 1999; Nobuto 1992). Both of my
interlocutors (in their 70s and 80s) said there was no such canoe, and when | mentioned
the aban type of canoe, they did not recall ever seeing or hearing of one when they were
young. However, there have been two exceptions in the twenty-first century. Through
revitalisation projects, two large canoes with a capacity of greater than 10 people have
been built. This will be discussed in further detail in the following chapter.

To sum up this chapter, in the first section | traced the oral histories and legends
of canoe origins and explained how canoes were depicted in indigenous oral traditions.
The oral traditions of the origin of the canoe were very diverse in the two areas of my
research—the Yapese version attributed canoes to the sky, while Orchid Islanders
believed canoes came from underground. However, both stories suggested life became
more abundant after the first canoe had appeared on the islands. Moreover, the canoe
features regularly in the oral traditions of both cultures, which suggests the continuing
importance of canoes in peoples’ daily lives on the islands and atolls and their
continued importance to ethnic identity. In all the legends discussed above, canoes are
still highly valued as transportation vessels throughout Yap State and Orchid Island.

In the second section of this chapter, | explored the canoe types across Yap and
Orchid Island. Among all the canoe types listed on Yap Main Island, more than half did
not survive into this century due to two practical functions: carving become obsolete
and knowledge in carving was lost. In comparison, nearly all the canoe styles listed on
Orchid Island, and the outer islands Lamotrek and Satawal have survived until today
and the carving skills are being preserved. However, the actual existing numbers of
these canoes are decreasing. Yet, except for the Yapese main island style of canoes
which are endangered, the other islands continue to carve and use their canoes on a

regular basis, albeit less commonly than they did decades ago. The broader view of the

0 However, in Torii and Lin (2016: 68), the translated version from Torii Rytzo’s 1902 publication
stated that aban should be the name how Tao people refer to Chinese sailboat, sailboat and steamship.
Such as steamship is also called aban-no-Manila.
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historical background of Yap State and Orchid Island as well as contemporary

transformations will be discussed and further compared in the following chapter.
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Chapter Two
Historical Background and Contemporary
Transformations

In this chapter, I will focus on two central themes. First, | will start with historical
background on Yap State and Orchid Island, especially the history of foreign contact
and colonisation. This historical period is crucial to the understanding of material
transformations and changes in canoe usage that have been embraced in both areas. |
will highlight evidence that points to the origins of major transformations in canoe use
which will be elaborated in later chapters. Second, | will explore the contemporary
materials used for canoe building and recent cultural transformations in canoe use,
focusing on the cash economy, religion and emigration as major factors which have
effected transformations in canoe usage throughout recent decades. The analysis
presented in this chapter is framed within a broader historical perspective on social and
cultural change in these islands. From this broader perspective, | then closely examine
the transformation of contemporary canoes at a local level in Yap State and Orchid

Island.

Historical background of Yap State and Orchid Island

The focal period of my study begins in the late-nineteenth century; that is, from when
foreign colonial powers entered these regions and Yap State and Orchid Island entailed
similar impacts on the transformation of indigenous customs and cultures. The first
documented colonisation of Orchid Island was in 1877 by the Chinese Qing Dynasty;
Yap was colonised only eight years later in 1885 by the Spanish. Both areas were also
occupied by Japan until the end of the World War I1. | will start with the historical

background on Yap and then move to discuss Orchid Island.

The contact history of Yap

Before Yap was colonised by external powers, there were several precolonial contacts
with other peoples that have been detailed in written records. Furthermore, even though
Europeans and Japanese established colonies on Yap itself in order to secure political
rule, their influence and authority were weaker in the neighbouring islands of Yap. In
this section, I divide the contact history of Yap into five sections: precolonial contact;
Spanish sovereignty; German sovereignty; Japanese authorisation; and American
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Precolonial contact

Compared to records of contact in the Eastern Caroline Islands, Yap had fewer
encounters with whalers and trading ships before the colonial period. The earliest record
of western contact describes an encounter in 1525 when Yap (most likely Ulithi) was
‘discovered’ by a Portuguese captain Diego Da Rocha. Three years later, around
January or February in 1528, Alvaro de Saavedra Ceron visited Yap and the
neighbouring islands, possibly Ulithi or Fais (Adams 1997: 11; Gillilland 1975: 2;
Hengstler 1983: 17; Hezel 1979; Kuwahara 2003: 2).! These early contacts were short
in duration and had very little impact on the indigenous culture. In 1543 Ruy Lopez de
Villalobos journeyed to both Yap and Palau, while in 1579, Sir Francis Drake sighted
the Ngulu atolls (South-West of Yap), and also captured a great number of canoes that
were bringing coconuts and fruits (Haddon and Hornell 1997: 376). There was no other
record of any European visit for another century until 1686 when Lazeano arrived and
called the island Carolina. Later, in 1712 Yap was visited by De Eguiy Zabalaga and
then again in 1791 by Captain John Hunter. These European voyages to Yap before the
nineteenth century were not frequent but steady (Adams 1997: 11; Hezel 1979: 15;
Lingenfelter 1975a: 183; Marksbury 1979: 30). Thus, it is likely that up until the middle
of the nineteenth century, islanders may have known more about Europeans than
Europeans knew about them (Morgan 1996: 27-28).

Not only did Europeans visit Yap, but people from the nearby islands of the
Philippines had interactions with Yap as well. These encounters were sometimes violent,
and one incident in 1836 discouraged Philippine’s trade with Yap for a while. During
this encounter, two ships from Manila, one armed brig and one schooner, came to Yap
for trade in tripang (béche-de-mer). The schooner continued on to Ulithi where both
ships were attacked and the crews massacred (Marksbury 1979: 30-31).

In the nineteenth century, especially the last half of the century, European contact
with Yap became more frequent, resulting in both positive and negative consequences
for the Yapese. The English trading captain Andrew Cheyne visited the Tomil district

for two months where he attempted to establish a tripang operation in 1843. The trade

! There was uncertainty among earlier researchers in terms of the dates and locations of these encounters.
According to the historical records, there was a place named Islas de Sequeira (see Document 1525E in
Lévesque 1992, I: 409, cited in Descantes 2005: 30) that was most likely Ulithi. There was no further
indication of whether Sequeira might be Ulithi or Yap. Also, Hezel (1979) and Heinz Hengstler (1983)
suggested the first contact was made in 1525 while Richard Marksbury (1979) and The Office of the
District Administrator publications in 1966 and 1974 suggested the year was 1526. However, the original
document was dated 1525, and hence | determined the date was likely to have been 1525. Both captains
were unsure whether they had arrived Yap or Ulithi. Moreover, the second visit could have also been to
Fais. In his research on Ulithi, Sueo Kuwahara (2003) claims the 1525 visit was to Ulithi.
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for tripang, which the Chinese considered a delicacy, was lucrative at this time.
(Hengstler 1983: 18; Hezel 1983: 182, cited in Descantes 2005: 34; Hunter-Anderson
1983: 7). Cheyne permitted one of his sick sailors to go ashore, and as a result, started
an influenza epidemic which killed 50 Tomil District inhabitants in three days
(Cheyne’s travel diary cited in Shineberg (ed.) 1971: 271). This is the earliest recorded
European encounter which directly caused population loss in the Western Carolines.
This sudden depopulation had a devastating impact on the Yapese social system
(Descantes 2005: 35).

The first official commercial business that opened in Yap was in 1869, when J.C.
Godeffroy and Son Trading Company established Yap’s first ‘permanent’ German
trading station. Before the business was set up, the company’s first agent made a
number of visits to Yap and Ulithi between 1865 and 1868. The German trading post
had little commercial success, although it did have some impact on Yapese livelihood
(Descantes 2005: 35; Lingenfelter 1975a: 183; Marksbury 1979: 31). After that, there
were a few businesses running on Yap. The most notable was that of an American of
Irish decent, David O’Keefe, who came because of a shipwreck in 1871. O’Keefe
started to trade with the Yapese before any colonial authority had claimed Yap, since he
noticed people travelled far distances to Guam and Palau by canoe to acquire huge stone
discs. He thus arranged for ships to transport the big stones for the islanders and lent his
modern tools for cutting and shaping the stones. In return he asked for coconuts, copra
and tripang. O’Keefe’s business operations led to some changes in Yapese culture,
particularly the formalisation of the local economy and an increase in the size of the
stone money. O’Keefe remained on Yap until 1901 when he was lost at sea during a
typhoon (Descantes 2005: 35; Gillilland 1975: 11; Hezel 1983: 266; Intoh and Leach
1985: 6; Lessa 1962: 333; Lingenfelter 1975a: 184; Marksbury 1979: 31-32). The
influence of O’Keefe in Yap will be discussed in more detail in Chapter Three.

Spanish sovereignty
Between 1885 and 1899, the Yap islands were under Spanish sovereign rule, during
which time Spanish missionaries also came to the islands, although they did not reach
many of the neighbouring islands east of Yap until the early or mid-twentieth century.
The Spanish colonial agenda on both Yap and Ulithi was relatively passive (Descantes
2005: 36).

The most important event to occur during the Spanish administration that would

have a lasting effect on Yapese culture and society was the establishment of a Capuchin
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mission in 1886. The Superior of the West Carolines, Father Daniel de Arbacequi,
arrived in Yap with two priests and three lay brothers on 29 June 1886 (Lopinot 1964:
11, cited in Marksbury 1979: 32).

Even if the regime was under Spanish rule during this period, trade was actually
dominated by the Germans and Japanese, with only insignificant economic benefits left
for Spain (Intoh and Leach 1985: 7). In the 1870s, both Spain and Germany had some
interest in Yap, and in 1874 Spain proclaimed sovereignty over Yap but failed to
establish any permanent settlement there. Germany sent a warship to the island in 1876,
but there were no open hostilities between them and the Spanish, and eventually an
agreement was reached and the Germans conceded to Spanish rule (Lingenfelter 1975a:
184; Marksbury 1979: 32). The relationship between Germany and Spain during this
time has been described as follows:

Finally, in August of 1885, a Spanish settlement with a presiding governor was

established in the vicinity of the modern day port town of Colonia, the name given the

town by the Spanish. Four days later, a conflict came about. A German naval vessel
entered the main channel, from which a landing party descended and claimed the island in
the name of Germany. This conflict was ultimately resolved in October 1886 [December

18857?] by Pope Leo XIII who granted the Caroline Islands (including Yap) to Spain, but

added that Germany could continue its trading interests with equal rights in shipping,

commerce and also establish a coaling station (Marksbury 1979: 32).

Hence Spanish claims to Yap were acknowledged on the condition that the
Germans were allowed to trade freely and establish commercial enterprises such as
fishing, plantations and coaling stations (Lingenfelter 1975a: 184). Except for
missionary activities on Yap’s main islands, the influence of Spanish culture on Yap
was not as notable as that of later colonial rulers. Eventually, German commercial
success in Yap, and Spain’s defeat in the Spanish—American War contributed to the end
of Spanish rule in Yap, with Spain selling the land to Germany: ‘In 1899, Spain
officially relinquished her claim to Yap. Spain sold the Caroline and Mariana Islands
(excluding Guam) for four and one-half million dollars to Germany’ (Marksbury 1979:
32).

With few political or commercial goals, the Spanish had little impact on the
development of Yap, beyond the introduction of Catholicism (Christmann, Hempenstall,
and Ballendorf 1991: 175, cited in Descantes 2005: 36).
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German sovereignty

After Germany’s purchase of the Caroline and Mariana Islands (excluding Guam) in
1899, Yap was placed under German sovereignty. The influence of Germany’s official
presence in Yap was greater than that of the Spanish, and also greater than any other
islands purchased by Germany in the North Pacific. The most significant impact of
German rule was the building of the Tagireeng Canal between Yap and the Gagil-Tomil
islands which was completed two years after the German takeover in 1901 (Intoh and
Leach 1985: 7; Marksbury 1979: 33). The Germans were zealous in their constructions
on Yap. In 1903 the entire German colony totalled only eight people: a doctor, the
governor, postmaster, the manager of a trading company and four copra traders. Despite
this minute numerical presence, that year the first formal hospital for the Yapese was
built using Yapese labour. And, in most instances, it was the Germans who profited
from their investments in Yap, not the Yapese (Descantes 2005: 36; Furness 1910: 18,
cited in Marksbury 1979: 35-37; Lingenfelter 1975a: 184-85).

Traditional Yapese political units were dissolved during the German
administration period, and villages were combined into districts (Intoh and Leach 1985:
7-8; Lingenfelter 1975a: 77). The largest impact of German political reform on the
Yapese culture was the freeze on the caste and ranking system which had been fluid
until then. It used to be that entire villages were promoted or demoted depending on
their participation in major conflicts. However the ranking ceased after German
governmental and local authorities interfered with the caste system. The German
administration also stopped the import of stone money from Palau (Descantes 2005: 36;
Lingenfelter 1975a: 185).% Yapese women were forbidden from going to the ‘menstrual
house,” and some of the menstrual houses were destroyed (Marksbury 1979: 33). The
Yapese did not accept these changes passively; they sensed the rapid changes in their
culture and responded accordingly.

It was recorded in Marksbury (1979:35) that in 1910, the highest ranking chiefs,
priests and magicians met in Keng village, Weloy. Keng is located on the fringe of
Colonia. The purpose of this meeting was to discuss what could be done to stop or slow
the changes that were transforming Yap culture. There was expressed concern over the
fading of the magic, medicine, warfare, family structures and other salient features of

Yap society that were undergoing rapid change. The men who attended this meeting put

2 To be brief, Germany banned war between villages and hence the caste and ranking system remained
static. Also, Germany banned the long-distance seafaring which will be further discussed in the following
chapter.
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most of the blame for these changes on the German and Spanish administrations. There
IS a song about this historic meeting which a few men still recall. One of Marksbury’s
informants who attended this meeting (as a small boy who just listened) believes that
the traditional leaders’ concern might have been sparked by the various German
ethnographers who were collecting data in Yap around that time. He believes that when
these ethnographers asked questions about Yapese culture, the informants realised that
their traditional knowledge had been lost and they became concerned (Marksbury 1979:
35).

Moreover, during this period of German rule, the road system was expanded, a tax
system was established (with punishments given to Yapese who failed to pay), and a
cable station with telegraph lines was constructed that linked Yap with Shanghai,
Celebes and Guam. According to Richard Marksbury, ‘The continued use of this cable
system was an important issue in the League of Nations debates by President Woodrow
Wilson when Yap was included in the mandate granted the Japanese government’ (1979:
33).

Japanese authority in mandated territory

In 1914, while World War | was underway, Yap became a Japanese mandated territory.
Later at the Peace Conference in Paris in 1919, Japan was officially awarded the islands.
The Japanese government was granted authority to rule over the formerly German
colonies under a ‘class C mandate’ determined by the League of Nations. A number of
Japanese emigrated to Yap in order to run businesses based on copra production, mining
and fishing. However, the number of Japanese on Yap was still lower than that on the
other Micronesian high islands. The goal of the Japanese was to shift Yap from a
subsistence society to a cash economy (Intoh and Leach 1985: 7; Marksbury 1979: 36).
Gradually, the Japanese government began to limit access to these islands by foreigners.
When the Japanese withdrew from the League of Nations in 1935, access was
practically impossible. In the late 1930s, Japan began to fortify Yap. Quite often,
Yapese people were pressed into labour gangs to work on the fortification and the
construction of airfields. The stones from the carefully made indigenous paths were
taken for building many of these projects. However, some old stone paths remained in
some villages until the twenty-first century. No land or sea battles took place in Yap
during the World War Il. However, allied forces did bomb the Japanese airfields in
Tomil and Rull municipalities as well as the administrative centre in Colonia
(Marksbury 1979: 36).
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During the 1970s while Marksbury (1979) was researching in Yap, there was still
a nominal understanding of the Japanese language, evident when Yapese conversed
with Japanese tourists in Japanese. During my 2013 visit, those older villagers who
were in their 70s or 80s no longer spoke Japanese as they were too young to attend
Japanese school in the 1930s. But some of them said their parents or uncles had had
experience in attending elementary school and learning Japanese. There were several
schools established in Yap and generally the Yapese attended them for a few years.
The Japanese brought many changes to Yap during this period and also during their
colonisation of Taiwan and Orchid Island. Japanese rule in Yap and Orchid Island share
many similarities—one important similarity was the importation of toads:

The toads were imported to Yap as a means for controlling the insects that were causing

major damages to the Japanese farm crops. The Japanese had established several large

and extensive farms in Yap, many in the upland grass and pandanus lands which today

are void of such extensive use. In many instances, Yapese labor was used on these farms
(Marksbury 1979: 37).

The introduced toads remain on Yap and Orchid Island today, and successfully
eradicated the insects. Another significant impact of Japanese rule was the prohibition
of tattooing. In subsequent years of their administration they also forbade large
ceremonial gatherings of all types. They destroyed the large men’s houses, and
restricted some indigenous ceremonies. They also destroyed the meeting sites of the
traditional councils. It is assumed that due to the prohibition of indigenous religious
rites and the foreign ridicule which Yapese people were subjected to when enacting
indigenous customs, the Yapese people turned to Catholicism instead (Lingenfelter
1975a: 186).

In 2013, one of my interlocutors recalled a story told by his oldest uncle.
According to this story, ‘A long time ago, all the Yapese men had long hair and it was
all tied back with a comb that went into it. When the Japanese came, all the men’s hair
had to be cut short. The men lined up in front of the Japanese barber, but they were
crying — for long hair is a symbol of pride for being a warrior. The Japanese intended to
break their pride so the Yapese would not rebel against the Japanese. If they refused to
follow the order to line up at the Japanese barber, they were shot.” The interlocutor
claimed that this was the time that indigenous traditions started to fall apart (Interview
with Theo, Yap, October 2013).

Lingenfelter offers a succinct summary of the impact of previous colonial

administrations on Yap: ‘The Spanish influence had been largely religious with
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Catholicism replacing the indigenous Yapese religion. The German influence had been
largely in the areas of economic development and trade. The Japanese emphasized
colonial expansion and military bases’ (1975a: 85). The final foreign coloniser to appear
in Yap was the United States of America, whose impact on Yap continues today. From

1945, the American presence in Yap dramatically transformed the island.

American administration

In 1944, the Americans bombed Yap and the Japanese surrendered to the Allied Forces
in 1945. At the end of World War 11, Yap came under the administration of the US
Navy, and was designated a US Trust Territory of the Pacific Islands from 1945 to 1951.
In 1947, the United States was designated the trustee for strategic military purposes of
the Caroline, Marshall and Mariana Islands (Guam excluded). The Trust Territory of the
Pacific Islands was different from the other ten trust territories granted under United
Nations’ authority following World War Il. These islands in Micronesia were unique in
that they were categorised as a ‘strategic trust’ under the authority of the Security
Council and not the General Assembly within the United Nations (Descantes 2005: 38;
Marksbury 1979: 38).

Reflecting on the general viewpoint of American ideology after the post-war
period, David Hanlon states that most white Americans believed in the superiority of
their way of life and in its essential appeal to others. As he said, ‘[A]ssumptions about
its inherent worth, goodness, and desirability all worked to justify America’s position of
global primacy and to obscure the disruptive, even destructive consequences of that
exercise of power on others’ (1998: 4-5). By extension, economic prosperity and
political democracy were the two key points to peace and stability under American
ideology; and poverty would thus lead to disturbance. However, race, class and gender
relations in Micronesia would often be disdained, in contrast to the American way.

It is generally acknowledged that the impact of foreign administration on the
neighbouring islands (except Ulithi, Fais and Woleai) was minimal until the US Trust
Territory replaced Japanese rule. The region of the current Yap State was created under
the Trust Territory government and it stretched from Ngulu (the closest island to Ulithi)
to Satawal (the farthest) (Marksbury 1979: 39).® During the time of the Compact
Agreement of Free Association (COFA treaty agreement between FSM and the US), the

Micronesian islands formed four independent groups (the Northern Marianas

® Please note, geographically Pikelot is the farthest island to the East in Yap State, however Satawal is the
farthest inhabited one.
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Commonwealth, Republic of Palau, Federated States of Micronesia and Republic of the
Marshall Islands). Yap decided to join the Federated States of Micronesia with Chuuk,
Pohnpei and Kosrae (Intoh and Leach 1985: 7). The FSM signed a Compact of Free
Association with the US in 1986 (later renewed in 2004), to move from trusteeship to
independence.

During the period of American administration, the development of education
continued, as did health and general living standards, social, economic and political
development. Yapese labour was still requested for road building and repairing, but on a
voluntary basis rather than under the conditions of forced labour imposed by the
Japanese authorities. The general policy of both the military and the civilian
governments from 1946 to 1956 was to leave the Yapese alone (Lingenfelter 1975a:
187). However, during the first 20 years of US trusteeship, according to a report sent to
the UN, the economy remained relatively dormant and social development was slow.
Most people were illiterate and inadequately prepared to participate in political,
commercial and other new forms of activities (Marksbury 1979: 41, 230). In 1964 the
Yap High School was established. The mid-sixties can be viewed as the beginning of a
new era in the administration of the Trust Territory and Yap. It was not until late in
1962 that US citizens were allowed to enter the Trust Territory without first securing
permission from the Navy (Lingenfelter 1975a: 188; Marksbury 1979: 211).

According to a 1977 guide to foreign investment in Micronesia (cited in
Marksbury 1979: 233), ‘Yap’s development has several handicaps, most of which seem
related to their culture.” Marksbury argued that the guide implied that the Yapese were
against development—an idea that he contested. | suggest that development had little
place in change at first. Samuel Price argued that “Yap was not forced through coercion
to change; change has been brought about by the massive input of cash from the US’
(1975: 6-7). Price noted that the Yapese ‘actively participated through choice in the
development of a cash economy for their island, and change has been very rapid’ (ibid.).
He also observed the Yapese were very conscious of the changes that were going on
around them.

In terms of the Yapese culture, most of the customs, especially indigenous rituals
and ceremonies, were forbidden or destroyed during the periods of Japanese or German
rule. Once the US took over, the Yapese began to reintroduce their ‘traditional’
lifestyles and they started rebuilding their villages according to indigenous patterns.
During the US administration, they appointed chiefs in the villages and anyone over 18

years of age was qualified to vote. Owing to this new electoral system, higher-ranking
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chiefs returned to their traditional districts. These newly elected chiefs helped to
establish the court system, in which each chief was appointed as a judge in their own
district (Lingenfelter 1975a: 189; Price 1975: 5).

Another example of the revival of indigenous activities during US administration
is the reappearance of large ‘mitmit exchanges.”* In 1952 these ceremonies were held in
Dugor and Adbuwe villages. The exchange held in the latter village was important
because it celebrated the completion of a large men’s house, which took at least two
years to plan and build. As soon as the Yapese discovered the American administration
were reluctant to intervene in traditional cultural matters, they resumed certain activities
in the political and public spheres (Lingenfelter 1975a: 190).

The first scholar of Micronesian anthropology is generally believed to be Johann
Stanislaus Kubary, a Polish naturalist who recorded detailed ethnographic observations
in Micronesia around the late-nineteenth century (Descantes 2005: 36). Later during the
German administration, the first broad survey of Micronesian folktales was collected by
German scholars.” During the US period, anthropological interest in Micronesia
increased. From September 1945 to July 1947, the navy closed the area to all private
enterprise—to protect the islands and their resources against the rapaciousness of
opportunists (Hanlon 1998: 35-36).

Meanwhile, district anthropologists were employed throughout the Trust Territory
in 1946 by the U.S. Commercial Company and they were an integral part of the
government administration, often acting as mediators and liaisons between the people
and various government officials (Marksbury 1979: 2; Mason 1969: 85). There were
also relatively more publications about Yap between the 1960s and 1980s. Leonard
Mason (1969: 88-89) views 1960 as a marker separating the ‘old-timers’ from the
‘new-comers’ of the generation of anthropologists.

It was not until the Americans gained official control of Micronesia by a United
Nations Trusteeship that indigenous Yapese cultures began to be dominated by western
influences, mainly caused by the cash economy.® David Labby (1972, 1976) illustrated

well the contrast between the old and new lifestyles of Yapese culture. Nowadays on

* Mitmit is an extensive system of ceremonial exchanges in Yapese society (Alkire 1977: 43).

> In total there were 16 large volumes (some ran over a thousand pages), 11 of which were related to
Micronesia. Each volume contained a section of folktale texts, and some, such as those on Palau, Pohnpei
and Yap, devoted an entire volume to the presentation of folktales and songs (Mitchell 1972: 33).

® | use a particular metaphor to describe the encounter between foreign colonisers and local Yapese
culture—it was as if Spain purchased a bomb and Germany placed the bomb on Yap. Then Japan lit the
fuse, and during the American era, the bomb exploded and caused the collapse of Yapese tradition. This
explains how change came from a gradual process, instead of a single movement.
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Yap, the people keep trying to find a way to incorporate both their indigenous and
modern practices. Although this balancing act may not always be even, the hybridity
which results may foster new traditions for future Yapese people. More contemporary

cultural and material transformations will be discussed later in the chapter.

The contact history of Orchid Island

Before Orchid Island was colonised by the ‘outside” world, they used to be a self-
sustained and self-governing ethnic group. There were several precolonial contacts with
other peoples according to the written record, which were soon included into the
territory of China during the Qing dynasty. In this section, I will discuss the contact
history of Orchid Island in three periods: The Qing Dynasty Empire; Japanese authority;

and Chinese/Taiwanese governance.

The Qing Dynasty Empire

The historical records that have been found about Orchid Island include a map produced
by the Japanese in 1607-1608 called ‘Tabako.’ In 1618, during the rule of the Ming
Dynasty (one dynasty prior to the Qing), the first Chinese record of Orchid Island
appeared in official documentation.” But it was not until two and a half centuries later
that Orchid Island was marked out in Chinese territory. Orchid Island was called ‘Red
Bean Island’ or ‘Red Head Island’ according to a direct Chinese translation. Later,
during the period when the Netherlands occupied Taiwan between 1624 and 1662,
Orchid Island was named ‘Botel’ by the Dutch. A Dutch missionary, Francois Valenlyn,
named Orchid Island as t’Eyl Groot Tabaco, and little Orchid Island as t’Eyl Klyn
Tabaco. Subsequently, in Europe, ‘Botel-Tabago’ was broadly used to refer to Orchid
Island. A book about the Qing Empire during the seventeenth century describes Orchid
Island as ‘Tabaco Xima’ (Hsu 1999; Lin 1958).

Orchid Island first became officially recorded as part of the Qing Empire territory
in 1877 and was placed under the governance of Heng-chun County. However neither
governors nor army were sent to the island. This county only lasted from 1875 to 1895
when the Japanese took over Taiwan. The Qing Empire had started to take an interest in
the nearby islands of Taiwan because of military concerns. The Qing Empire had
emphasised the interests of the indigenous peoples in Taiwan since 1874 (according to
Lian Heng’s General History of Taiwan, 1918). Even though Green Island (an island

close to Orchid Island), and Orchid Island were both southeast of Taiwan, the Qing

" Here, | focus on Orchid Island only. Taiwan, the main island, is excluded here.
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Empire was afraid that the islands might be occupied by the nearby enemy, and thus
they thought it was necessary to be on guard against outside intrusions.

In the early document records that were presented by visiting officials to the Qing
Dynasty, there was a brief description of the people of Orchid Island. In it, the people
were described as wearing cloth to cover only the lower part of their bodies. Their
language was not identifiable, but they were hospitable to the new visitors and were in
good shape to do labour. When the visitors left the island, the Tao people gave lambs
and coconuts as presents. But the islanders were still regarded as barbarians, and the
visitors requested a generous person go to the island and teach them good manners
(cited in Lin 1958: 13). According to another document (presented two months later to
the Qing Empire), it was said that the people on Orchid Island were ‘tame and gentle,’
and that whenever there was a ship wrecked nearby Orchid Island, the people would go
out and rescue them with no ‘sinister intentions’ (cited in Lin 1958: 17). Later,
according to an atlas map depicting Taiwanese territory in1879,% there was a description
of Orchid Island as a barren island inhabited by barbarians that lived underground and
wore no clothes. The people looked like the indigenous inhabitants of Taiwan while the
language was similar to that of Oceania, although the writer could not tell the reason
why this was so. In 1894, in the Heng-chun County Annals, it was also recorded that the
language used on Orchid Island was different from the rest of Taiwan’s indigenous
peoples. Some trading boats passed by for exchange (but it did not state from where
they had come) and it was said that there were no ships on the island, but only wooden
boats in use. The indigenous coloured canoe was recorded in this document. From oral
records in Heng-chun County Annals, it was said that some Tao people drifted to Heng-
chun before 1875 and were killed by rebels. The survivors stole a raft and disappeared
into the ocean (cited in Lin 1958: 3-4).

Japanese authority

The year 1895 was a crucial time in foreshadowing the separation of Taiwan from
China. The Treaty of Shimonoseki was signed in Japan between the Empire of Japan

and the Qing Empire marking the end of the First Sino—Japanese War. Under Clause 2.2
of the treaty, the authority over Taiwan and its affiliated islands was transferred to Japan.
Since Orchid Island was officially claimed in 1877 as Qing Empire territory, it was

ceded to Japan as well. In the same way that Yap was sold by the Spanish to the

® Taiwan territory atlas map (& 8 EifE - K548 [E), from the later reprinted version Qinggi Huang
(2010).
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Germans, Taiwan (including Orchid Island) was transferred between colonial powers as
the result of a treaty. The islanders’ inclination in this transference was not sought and,
presumably, they had no power to oppose the decision. According to the treaty, Taiwan
was to become Japanese territory for eternal use and Japan exploited Taiwan
extensively.

Orchid Island caught the attention of Japanese anthropologists, as did other areas
in Taiwan that were inhabited by indigenous peoples. There were many anthropologists
sent to Taiwan to record and investigate the unique culture of the indigenous peoples
there. The attitude of Japan towards Orchid Island, at first, was to secure it as an
anthropological ‘human zoo’ for Japanese research just as other Taiwan indigenous
groups.” The Japanese decided the policy was

not to impose on the Yami a foreign ready-made culture but rather to provide him [sic]

with improved apparatus both material and intellectual, and then, by means of gently

applied economic 