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Ho‘okul!iwi and the Lived Experiences of Indigenous Research
K. Laiana Wong and Margaret J. Maaka

Hookulaiwi1

A high-ranking alii of Kauai, Kaweloleimakua 
(Kawelo) fell into disfavor with his family, particularly 
his cousins who were of senior genealogical lines. 
Kawelo’s oldest brother, who was named Kahueloku 
and who was stillborn in the form of a rat, provided 
Kawelo with advice and admonitions throughout his 
life. One day, Kahueloku overheard Kawelo’s cousins 
and their council planning to banish Kawelo, his older 
brother Kamalama, and his two uncles to Oahu. In or-
der to avoid confrontation, Kahueloku advised Kawelo 
to leave Kauai before dawn of the next day. So the 
small group, accompanied by Kahueloku, boarded their 
canoe and headed for Oahu. 

:LWKLQ�D�IHZ�KRXUV��WKH�YR\DJHUV�UHDFKHG�3R�NDi 
RQ�WKH�:DLDQDH�FRDVW�RI�2DKX�ZKHUH�WKH\�FDPH�XSRQ�
a group of fishermen. The fishermen, recognizing 
that the group was from Kauai asked Kawelo and his 
companions when they had set out on their journey. 
Kawelo informed them that his party had left Kauai 
at the crowing of the second cock. Being that it was 
still mid-morning, the fishermen were incredulous 
to hear that anyone could have paddled across the 
channel in such a short period of time. Infuriated by 
their disbelief, Kawelo prepared to strike them with his 
paddle. However, Kahueloku advised him not to waste 
time. He reminded Kawelo to push on toward shore 
where he had more important business to attend to. The 
fishermen agreed, telling Kawelo that he should save 
KLV�VWUHQJWK�IRU�WKH�FKDPSLRQV�RI�:DLDQDH�ZKR�ZHUH�
waiting on the beach. So with a couple of strokes of his 
paddle, Kawelo’s canoe flew past the fishermen and 
quickly arrived on the shore.

8SRQ�UHDFKLQJ�WKH�:DLDQDH�&RDVW��.DZHOR�DQG�KLV�
party saw two large men standing on the beach. After 
a few initial words were exchanged, the two men sud-
denly and without provocation became confrontational. 
They told Kawelo and his party that they could not land 
DW�:DLDQDH�XQOHVV�WKH\�ZHUH�DEOH�WR�XSURRW�WKH�WZR�

coconut trees of Po-kai. Kawelo responded by asking 
them where he might find these two trees. The two 
men replied that the trees were standing right in front 
RI�KLP��:KHQ�.DZHOR�KHDUG�WKLV��KH�UHDOL]HG�WKDW�WKH\�
were baiting him, so he retaliated by telling them that 
coconut trees are recognizable by their nuts, something 
he failed to see on the two of them. He then asked how 
they preferred to be uprooted, one by one or both at 
RQFH��7KH�WZR�PHQ�IURP�:DLDQDH�ZHUH�LQFHQVHG�E\�WKLV�
response and one of them retaliated calling Kawelo a 
big head with no beard—not even peach fuzz. Enraged 
by this insult, Kawelo leapt from his canoe and struck 
one of the men in the head sending him sprawling 
on the beach with his feet shuddering and his body 
quivering. Upon witnessing this, the second man ac-
cused Kawelo of false cracking his brother. After an 
exchange of some fighting words, the second man tried 
to strike Kawelo, but Kawelo was too quick and beat 
KLV�RSSRQHQW�WR�WKH�SXQFK��:LWK�D�VLQJOH�EORZ�WR�WKH�
head, the man was dispatched rather unceremoniously 
rolling onto the sand and into the water. At this point, a 
large mob had gathered at the scene and, as mobs tend 
to do, it moved in to attack Kawelo, the outsider. Just at 
that moment, the kahuna2 of Kaihikapu-a-Kakuhihewa 
(Kaihikapu, the ruling chief of Oahu) arrived carrying a 
EODFN�SLJOHW��:KHQ�WKH\�VDZ�WKH�EODFN�SLJ��WKRVH�FURZG-
ed around realized that the kahuna was there to find 
out whether Kawelo was of royal stature. Recognizing 
this, the mob quickly parted creating a clear path be-
tween the kahuna and Kawelo. After chanting a name 
chant for Kawelo’s family, the kahuna released the pig. 
:LWKRXW�KHVLWDWLRQ��LW�UDQ�GLUHFWO\�WR�.DZHOR·V�IHHW�DQG�
lay down. Everyone who witnessed this recognized it 
as a sign of Kawelo’s status as a high-ranking chief. The 
kahuna then approached Kawelo and knelt before him 
in recognition of his stature. As he rose, he issued an 
invitation for Kawelo to visit Kaihikapu in Lualualei.

After a relatively short stay on Oahu, Kawelo made 
a name for himself as an accomplished fighter. He also 
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helped the farmers of the area become more produc-
tive. His helpfulness made him a valuable person in the 
mind of Kaihikapu. Because of this, Kaihikapu offered 
him land at Kolekole3�WR�´KRRNXODLZLµ�RU�WR�FUHDWH�D�
new homeland for himself and his family. So Kawelo 
set about building his kauhale4 there. He chose to 
thatch the roofs with yellow mamo feathers and red oo 
IHDWKHUV��:KHQ�LW�ZDV�FRPSOHWHG��KLV�NDXKDOH�ZDV�WUXO\�
a magnificent sight to behold. 

The Lived Experiences of Indigenous Research
The story of Kawelo illustrates the idea of indig-

enous research as akin to the building of a homeland. 
For Kawelo, his journey involved dislocation, obstacles, 
perseverance, strength of character, acuity, revelations, 
industriousness, and, finally, location. Indigenous 
researchers have similar experiences as we strive to 
improve the world and make it a better place for our 
peoples. And, over time, the line between activist and 
researcher has become blurred. In her second edition 
of Decolonizing Research Methodologies: Research and 
Indigenous Peoples, Smith (2012, p. 218) discusses the 
relationship between activist and researcher;

In the last two decades the issues for indigenous 
activists and indigenous researchers have changed 
dramatically; the world has been and is in the process 
of being reconfigured in ways that simultaneously 
impact on indigenous peoples. These changes require 
further conversations about how research assists 
or hinders indigenous activism, how indigenous 
activism can undertake and employ more research 
in activist arguments, how the two activities of 
research and activism connect with the visions, 
aspirations and needs of indigenous communities, 
and how these two activities assist communities 
to live as indigenous communities that experience 
cultural sustainability as well as social, economic 
and political well-being.

Each article in this journal describes not only a 
unique journey, it also describes an effort to build a 
KRPHODQG�RI�VRPH�IRUP�RU�DQRWKHU��:H�UHIHU�WR�WKHVH�
MRXUQH\V�DV�WKH�´OLYHG�H[SHULHQFHVµ�RI�LQGLJHQRXV�
peoples. The idea, then, that research is a lived experi-
ence that reflects the macrocosms and microcosms of 
indigenous well-being is encapsulated in each article. 
(UXHUD�6WLUOLQJ��D�QRWHG�HOGHU�RI�7H�:KăQDX�ă�$SDQXL�

DQG�1JăWL�3RURX�LQ�$RWHDURD��EHVW�GHVFULEHV�OLYHG�
experience as follows;

The old men told us, study your descent lines, as nu-
merous as the hairs upon your head. When you have 
gathered them together as a treasure for your mind, 
you may wear the three plumes, “te iho makawerau,” 
“te pareraukura,” and “te raukura” on your head. 
The men of learning said, understand the learning 
of your ancestors, so you can talk in the gatherings 
of the people. Hold fast to the knowledge of your 
kinship, and unite in the knot of mankind. (Eruera 
Stirling as cited in A. Salmond, 1997, p. 513)

The lived experiences of MăRUL�DQG�1DWLYH�
Hawaiians in our own lands are similarly etched5—
0ăRUL�GLVSODFHPHQW�WKURXJK�D�EUHDFKHG�WUHDW\�E\�
the British government and Hawaiian displacement 
through an illegal overthrow of its constitutional mon-
archy by a group of treasonous citizens supported by 
the United States government. Indigenous stories, then, 
document our experiences of dislocation in many con-
texts, particularly in the area of research. Yet, amidst 
this dislocation, comes our perception of the reality of 
oppression, not as a closed world from which there is 
no exit, but rather as a challenging situation that can 
EH�WUDQVIRUPHG��)UHLUH���������:H�EHOLHYH�LQ�WKH�SRV-
sibilities that research holds for everyone—but we also 
believe that we need to understand the teachings of 
our ancestors so that we can talk in the gatherings, not 
only of our peoples, but also of all peoples. Our lived 
experiences lie at the heart of our unabashed and un-
apologetic single-minded commitment to the elevation 
of our indigenous peoples through research, especially 
research that is both rigorous and responsive to the 
needs of our communities. Research, that is, for and by 
RXU�SHRSOHV��%XW�ZK\�DUH�OLYHG�H[SHULHQFHV�LPSRUWDQW"�

Lived experiences exist on the macrocosmic and 
microcosmic levels of humanity. The belief that the uni-
verse and the individual human being are inextricably 
linked anatomically and psychically is foundational 
WR�ERWK�WKH�0ăRUL�DQG�+DZDLLDQ�FXOWXUHV��%RDV��������
p. 126) explains that “the macrocosm is the universe 
as a whole, whose parts are thought of as parts of a 
KXPDQ�ERG\�DQG�PLQGµ�DQG�WKDW�WKH�PLFURFRVP�LV�´DQ�
individual human being whose parts are thought of 
DV�DQDORJRXV�WR�WKH�SDUWV�RI�WKH�ODUJHU�XQLYHUVH�µ�:H�
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believe that, on a much less grandiose scale, the con-
ceptualization, conduct, and dissemination of research 
operate in a similar manner. Moral (or immoral) cau-
sality as an additive—simplistically defined as cause, 
effect, and result—relates to the power differentials 
that arise as a result of the decisions that are made at 
any given time.

2Q�WKH�PDFURFRVPLF�RU�XQLYHUVDO�OHYHO��0ăRUL�DQG�
Hawaiian views of creation converge in an understand-
ing that all nature is a great kinship tracing its origins 
back to a single pair, the Sky Father and the Earth 
Mother.6 In this world, man and nature are inextricably 
linked. Such linking means that our peoples depend 
on an acute understanding of how our worlds work. 
This understanding has come from thousands of years 
of keen and sensitive observations of all living things 
in their environments and of similarly acute observa-
tions of the land, of the sea, and of the sky. MăRUL�DQG�
Hawaiian ways of knowing and doing have evolved 
in such a way that our present and our future are 
firmly rooted in the past. In essence, we look back to 
our future. It stands to reason, then, that research that 
dislocates us from our past and, therefore, our future, 
LV�WDQWDPRXQW�WR�FXOWXUDO�DQQLKLODWLRQ��:H�KDYH�WKH�
capacity, through our research, to make decisions that 
reverse this process, relocating us in our own ways of 
knowing and doing.

....study your descent lines, as numerous as the 
hairs upon your head.

The cover of this journal, designed by Kaleinani 
Tim Sing, captures the idea of a sense of guidance (or 
even protection) obtained from our ancestors through 
the ways of knowing and doing that they have passed 
on to us. As such, our ability to enhance the well-being 
of our peoples through our research rests, in part, on 
our ability to carefully utilize our precious legacies. 
Tim Sing’s stylized and vibrantly colored graphic of 
WLJKWO\�WKDWFKHG�PDPR�DQG�ƔĿƔĿ�IHDWKHUV�LQ�D�VZHHSLQJ�
representation of both protective roof and soaring bird 
wing extends our view from the past to the future and 
back again.

On the microcosmic level, mana (or spiritual 
HQHUJ\��SHUPHDWHV�0ăRUL�DQG�+DZDLLDQ�ZRUOGV³
everything is imbued with mana acquired either 

through birth or through pono actions. Pono actions, in 
particular, reflect the need to ensure that a harmonious 
or balanced world is maintained through transparency, 
honesty, integrity, honor, and commitment to both 
self and others. Therefore, to have mana is to have 
authority, influence, and the power to perform 
efficaciously in multiple contexts.

....understand the learning of your ancestors, so 
you can talk in the gatherings of the people.

Efficacy, or the right to influence, comes with the 
powerful knowledge that every morally-related (or 
immorally-related) action bears a consequence, which 
bears another, which bears another—a chain reaction  
RI�FDXVH��HIIHFW��DQG�UHVXOW��)RU�HYHU\�´SUREOHPµ�WKHUH�
is a multitude of choices, each with its own unique 
chain reaction.

Hold fast to the knowledge of your kinship, and 
unite in the knot of mankind.

Indigenous research, then, must be a process of 
PRUDO�FDXVDOLW\��7KH�VROXWLRQ�WR�HDFK�´SUREOHPµ�VKRXOG�
be one that will offer up the best outcome—helping 
indigenous researchers to develop the expertise to 
make the best choices is the nature of the indigenous 
movement. In order to accomplish this, we believe 
that there exists an imperative for our indigenous 
researchers to understand the ways in which systems, 
especially education systems, function in harmony and 
in conflict with our efforts to build strong and healthy 
indigenous peoples and nations. By grounding our 
beliefs about the phenomena we refer to as indigenous 
ways of knowing and doing in political activism, 
we are most likely to acquire the knowledge, skills, 
and strategies necessary to develop a pedagogy of 
hope (Freire, 1970) that emerges from and affirms the 
cultural experiences of our indigenous peoples. This 
pedagogy of hope exists not only on a broader plane 
of profound conscientization, which we might call 
knowledge discovery or recovery, it also exists on a 
focused plane of transformative action (Smith, 2007).

The authors in this peer-reviewed journal—
Kekailoa Perry; Kalani Akana; C. Mamo Kim; 
kuƔXDORKD�KRƔRPDQDZDQXL��.LPR�&DVKPDQ��+XLD�
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Tomlins-Jahnke; Rawiri Tinirau and Annemarie Gillies; 
DQG�$QWRLQHWWH�)UHLWDV��(ULQ�.DKXQDZDL�:ULJKW��%UDQGL�
-HDQ�1DODQL�%DOXWVNL��DQG�3HDUO�:X³FRXOG�HDFK�
assume the mantle of indigenous activist researcher. 
Each article, while documenting a unique focus, has 
at its core the critical responsibility to work with 
our communities to prepare our peoples with the 
knowledge, skills, strategies, and values necessary to 
facilitate the optimal functioning of all our endeavors. 
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ENDNOTES
 1�7KLV�VWRU\�LV�UHWROG�IURP�:RQJ·V�UHDGLQJ�RI�Ka Moolelo Hiwahiwa 

O Kawelo published in Kuokoa Home Rula: Ka Hiwahiwa o ka 
/DKXL������²������,Q�NHHSLQJ�ZLWK�WKH�RULJLQDO�SXEOLFDWLRQ��:RQJ�
adopts the same printer’s marks.

 2 A high priest.
 3�7KH�PRXQWDLQV�DERYH�:DLƔDQDH�
 4 A set of houses.
 5 The lived experiences of many other indigenous peoples also 

include subjugation in their own lands through colonization, 
breached treaties, illegal overthrow of constitutional 
governments and other such hostile actions.

 6�7KH�0ăRUL�ZRUOGYLHZ�UHIHUV�WR�5DQJLQXL��6N\�)DWKHU��DQG�
3DSDWŗăQXNX��(DUWK�0RWKHU���WKH�+DZDLLDQ�ZRUOGYLHZ�UHIHUV�WR�
:ăNHD��6N\�)DWKHU��DQG�3DSDKăQDXPRNX��(DUWK�0RWKHU��



7Ho’okul!iwi

Kicking the Bucket: It’s All About Living
Kekailoa Perry

Beware so that your complicity doesn’t create capitulation within the system…we 
need to be discerning of our complicity in the [educational] system. 

–Graham Smith, International Hui on Indigenous Research and Systemic Change (2009).

:KDW�H[DFWO\�GRHV�*UDKDP�6PLWK�PHDQ�ZKHQ�KH�
ZDUQV�XV�WR�QRW�EH�FRPSOLFLW"�:KHQ�,�KHDU�WKH�ZRUG�
´FRPSOLFLWµ�,�WKLQN�DERXW�FULPLQDOV�ZRUNLQJ�WRJHWKHU�WR�
URE�D�EDQN�RU�FRPPLW�VRPH�RWKHU�NLQG�RI�FULPH��:KHQ�
the felons are caught, the driver of the getaway car 
might say that he was not part of the robbery because 
he never actually entered the bank. The driver’s de-
fense is that he did not hold the gun and had no part in 
the robbery. That defense almost never works because 
the law says that even the getaway car driver is guilty 
RU�´FRPSOLFLWµ�LQ�WKH�FULPH��(VVHQWLDOO\��WKH�GULYHU·V�
involvement is part of the doing. 

The legal principle relating to criminal liability is 
known as accomplice liability, accessory, or, in more 
FROORTXLDO�WHUPV��´DLGLQJ�DQG�DEHWWLQJ�µ�7KH�OHJDO�HQ-
cyclopedia Corpus Juris Secundum, section 132, states 
that, “depending on the circumstances, an accused may 
be charged as a principal, or under an aiding and abet-
ting theory as an accomplice or accessory after the fact. 
To be convicted as a principal under the Bank Robbery 
Act, it is not necessary that the defendant actually hold 
WKH�JXQ�µ�7KH�$PHULFDQ�-XULVSUXGHQFH�OHJDO�HQF\FORSH-
dia, section 59, further notes that, “Liability for aiding 
and abetting the commission of a bank robbery extends 
to all parts of the robbery, including the escape phase. 
Thus, a person who aids the escape may be found 
guilty of aiding and abetting the armed robbery, rather 
WKDQ�MXVW�DQ�DFFHVVRU\�DIWHU�WKH�IDFWµ��FLWDWLRQV�RPLWWHG���
In Hawai‘i a person can be held criminally liable for 
a crime even if they are not the actual perpetrators so 
long as a person knows the crime will occur, helps in 
some way with the commission of the crime, or does 
not attempt to prevent the crime from occurring.1

Criminal complicity means that everyone involved 
in the crime has some level of responsibility. And, if 
we are close enough to the criminal activity, such as 
a getaway driver or supporter, we can be held just as 
responsible as the principal or person actually carrying 
out the crime.2 Complicity, then, is a serious offense 
and a very serious accusation to make. 

Is Smith suggesting that educated natives (in my 
case educated Hawaiians) are party to some kind 
RI�LOOHJDO�DFWLYLW\"�,V�KH�FDOOLQJ�PH�D�FURRN��ILHQG��RU�
FULPLQDO"�$P�,�EHLQJ�OXPSHG�LQWR�VRPH�FDWHJRU\�RI�
FULPLQDOV�EHFDXVH�RI�ZKR�,�DP�RU�ZKHUH�,�OLYH"�:HOO��
this would not be the first time a native was profiled as 
some kind of lawbreaker. For me, that was a long time 
ago. Back then I had no college degree and looked like 
´D�FULPLQDOµ³\RX�NQRZ��EURZQ�VNLQ��ORQJ�KDLU��ORWV�
of time on my hands, and always smiling. But times 
have changed and I am wondering how Graham Smith 
FDQ�GDUH�FDOO�PH�D�FULPLQDO�QRZ"�,�KDYH�D�ODZ�GHJUHH�
and two bachelor degrees, have a professional job, and 
wear shoes (well at least some of the time). I no longer 
ILW�WKH�VWHUHRW\SLFDO�+DZDLLDQ�FULPLQDO�SURILOH��ULJKW"�
Maybe, or maybe not. In many ways, I still look like the 
same brown-skinned, long-haired dude who smiles for 
no reason (just can’t trust those happy natives). Still, I 
doubt that this is the gist of Smith’s comment.

:KDW�H[DFWO\�LV�WKLV�QHZ�OLDELOLW\�RU�FRPSOLFLW\�WKDW�
JLYHV�XV�FDXVH�IRU�ZRUU\�DQG�FRQFHUQ"�,V�LW�RXU�HGXFD-
WLRQ"�,�ZDV�WROG�\HDUV�DJR�WKDW�WR�OLIW�XS�RXU�SHRSOH�ZH�
needed to further our education, get college degrees 
and take over key positions of power. Education is the 
´HTXDOL]HUµ�LQ�D�ZRUOG�ZKHUH�WKH�FRORQL]HU�RFFXSLHU�
maintains their dominance over the less powerful in 
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society. Education, higher education in particular, is 
the tool that we can snatch from the master to lift us 
up from oppression. I invested hook, line and sinker 
in the nationalist message made popular in the 1980s 
and celebrated in music by local reggae artist Butch 
Helemano, who chanted that “higher education is 
WKH�KHDOLQJ�RI�WKH�>+DZDLLDQ@�QDWLRQµ��+HOHPDQR��
2003). So, I went to school. I borrowed a lot of money 
to educate myself and knowingly participated in the 
educational industrial complex that has a history of 
maintaining U.S. hegemony over native peoples (A. 
Smith, 2009, pp. 38–43, 46, 51; L. Tuhiwai Smith, 1999, 
pp. 63–66). I followed many Hawaiians who made the 
college trip before me. I got a job, first in politics, and 
later in education so that I could better the condition of 
native Hawaiians.3

As I write this paper I wonder how far we’ve come 
since my parents and grandparents’ generations. There 
is a little more disposable income and some of us can 
now afford some form of health insurance. But beyond 
the illusions of middle class ascension, the station of 
the native person and Hawaiians in Hawai‘i do not ap-
pear to be drastically different from the past. Perhaps 
this is what Smith meant when he told us to beware 
WKDW�RXU�´FRPSOLFLW\�GRHV�QRW�FUHDWH�FDSLWXODWLRQµ"�7KLV�
makes sense. Perhaps I am getting closer to under-
standing Smith’s prophetic warning. 

Still, I resist accepting the fact that education can 
affect us negatively. How is it possible that we can gain 
a good education and yet submit to more oppression 
E\�WKH�:HVW"�+RZ�GRHV�RXU�HIIRUW�WR�XSOLIW�RXU�
community with higher education make us complicit 
and liable for some unknown crime against the native 
VRFLHW\"�'DPQHG�LI�\RX�GR��GDPQHG�LI�\RX�GRQ·W�� 
ULJKW"�0D\EH��

Maybe Smith was talking to the really smart 
Hawaiians. I told myself, “Heck, he couldn’t be talking 
to me, I just made it through college. I don’t even know 
KRZ�,�GLG�LW�µ�2I�FRXUVH��DV�VRRQ�DV�,�VD\�WKDW��P\�IDP-
ily and friends slap my head and say, “If you think you 
are not good enough, you don’t need a brain; you are 
ZDVWLQJ�LW�RQ�VWXSLG�WKRXJKWV�µ�7KH\�DUH�ULJKW��ZH�DUH�
good enough even though we don’t always think it’s 
true. Such thinking may actually be the result of some 
post traumatic stress disorder brought on by our indoc-

trination through U.S. occupation. But that is a discus-
sion for another day. O.K., Smith is talking to all of us 
QDWLYHV��%XW�ZKDW��WKHQ��PDNHV�DQ\�RI�XV�FRPSOLFLW"�

Smith’s comments put us all, young and old, 
students and educators, administrators and politicians 
and grassroots activists on notice. He is not accus-
ing us of a crime. Indeed, while the legal definitions 
discussed above reference forms of criminal activity, 
WKH�FRQFHSWV�UHODWLQJ�WR�WKH�´OLDELOLW\�RI�RWKHUVµ�LV�YHU\�
relevant to Smith’s discussion especially when applied 
to the native scholar’s responsibility to the liberation 
of their people. Smith is warning us that our achieve-
PHQW�LQ�WKH�:HVWHUQ�ZRUOG�LV�D�SHULORXV�MRXUQH\�WKDW�
is fraught with danger. Even though education can be 
our salvation, it also makes us dangerous if we are not 
purposeful and careful with our knowledge. The threat 
of complicity creates the need to take our education 
beyond the redundant use of those tools that Audre 
Lorde cautioned would never dismantle the hegemony 
of the current educational system that is the “Master’s 
KRXVHµ��/RUGH��������SS�����²������

Smith is telling us to be conscious. His words 
VSHDN�WR�WKH�´SROLWLFV�RI�WUXWK�µ�7KH�PDVVHV�RI�HGXFDWHG�
natives become the hosts for those new transformative 
ideas, meaning, of course, that knowledge without 
consciousness, or lacking a goal to free the oppressed, 
will likely recreate and regenerate the dominant power 
structure into a new, more virulent strain of oppres-
VLRQ��6PLWK�UHFRJQL]HV�WKH�VXEWOH�´QHZ�IRUPDWLRQVµ�RI�
oppression that are nurtured, unbeknownst to us, in 
the ivory walls of the academy. The new oppression 
is remade and recreated to keep up with the times 
and if we are not careful it will find its way into new, 
EXGGLQJ�:HVWHUQ�WUDLQHG�OHDGHUV�RI�WKH�QDWLYH�FRP-
munities. All of us who aspire to learn and do good 
things are forewarned to hold tightly to the truths and 
realities in our communities and to do so consciously. 

$ODV��,�WKLQN�,�JHW�LW��:H�DUH�WKH�DJHQWV�RI�RXU�
own change but may also become agents of our own 
repression.4 As agents, we have the ability to lift up our 
OăKXL��:H�DOVR�KDYH�WKH�FKRLFH�WR�VXEPLW�WR�WKH�SUHVVXUH�
RI�:HVWHUQ�KHJHPRQ\��.QRZOHGJH�LV�SRZHU�DQG�FDQ�
influence great change. However, unbridled power is 
corrupting and can cause damaging consequences. As 
educators, we walk a very fine line, the edge of Lili‘u’s 
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pili grass blade if you will (Liliuokalani, 1917). Smith 
knows this firsthand and in his quest for conscientiza-
WLRQ��)UHLUH���������IRU�D�´NDXSDSD�0DRULµ��*��+��6PLWK��
2004, pp. 8–15), or even a kaupapa for native peoples, 
he tells us to be the voice of positive advancement. As 
we gain our education and fill the seats of power it 
is our voice, not our silence, that will raise our issues 
to the next level.5 Complicity is not just a crime, it’s a 
path that waits for those who carelessly traverse the 
contested spaces of the academy alone, without com-
PXQLW\�RU�WKH�OăKXL�LQ�PLQG��

To illustrate the point further, I recall a story, a 
myth, of the Hawaiian people that was introduced in 
the op-ed section of the Honolulu Advertiser in 2002.6 
The story is new, not from the days of old. The myth is 
sinister and convincing to those who are searching for 
answers with no goal in mind. And, it may contribute 
to the caution that Smith prophesized. The story is part 
of a larger system of political myths that play a role in 
the indoctrination and assimilation of Hawaiians in 
this present U.S. political and social system. Graham 
Smith’s discussion at the Hui conference pushed me 
to revisit the story and it is offered now as a response 
to the growing need for our communities to find 
healthier, more productive ways of lifting each other 
up from obscurity.

The Myth of Crabs in a Bucket
In Hawai‘i there’s a myth known as the alamihi 

crab syndrome. The myth is a creation of foreign origin 
XVHG�WR�H[SODLQ�D�:HVWHUQ�ZRUOGYLHZ�RI�+DZDLLDQV��
The myth is deployed to explain everything from the 
1893 overthrow of the monarchy to the reason why 
Hawaiians can never better their lives.

:H�DUH�WDXJKW�LQ�VFKRROV��QHLJKERUKRRGV��DQG�
workplaces that the Native Hawaiian people behave 
like alamihi crabs trying to climb out of a bucket. 
Each time one is able to get to the top, another crab 
reaches up and pulls it down. Crabs in a bucket have 
a tendency to struggle and fight to escape early in 
their captivity. As time passes, the crabs in the bucket 
capitulate or give in to their depressing state of affairs. 
Many are observed as docile, lifeless, and almost 
dead. Life in the bucket can actually become common, 
regular, and the same old routine. Life in the bucket 

also has the potential to be dangerously comfortable. 
In the bucket, crabs learn to be content with their 
captivity. They will even go as far as crawling over 
others who show signs of anxiety or restlessness to 
assure a more subdued environment. The bucket myth 
tells of a foreign worldview that sees the native as a 
directionless people unable to escape their lot because 
of their own undoing. In essence, the Hawaiian failure 
is the result of their cultural inability to adapt to the 
modern expectations of society. 

This is the dominant or oppressive part of 
the alamihi crab story. Hawaiians are the crabs. 
7KH�EXFNHW��ZH�DUH�WROG��LV�WKH�EHQHILW�RI�:HVWHUQ�
civilization. To the U.S. occupier, life in the bucket 
is most desirable and therefore the native should 
appreciate and enjoy that freedom. In short, assimilate 
and submit to U.S. dominance and life can be 
comfortable. Do it not, and you will struggle. Over the 
years people have accepted this fiction as truth.

There is another lesson to this myth. There are 
times when new crabs are thrown into the old bucket. 
Those new crabs don’t know, nor do they desire, the 
life in the bucket. They resist, fight back, search for a 
way out. The older more comfortable crabs are greater 
in number and labor to bring the bucket to order. It is 
not that the older crabs hate the young ones. Instead, 
the older crabs seem to fear the knowledge of the new 
crabs because it suggests change and points directly 
to the fiction of the bucket’s oddly comfortable life. 
In short, the younger crabs’ actions raise doubt and 
threaten the safety of those already established in the 
bucket. The older crabs have one advantage. In time, 
if there is no escape, the bucket theory will prove 
overwhelming and bring the new crabs down. That is, 
if there is no escape. 

Though Native Hawaiians struggle daily to 
overcome the effects of the alamihi crab syndrome, the 
subtle attack on their identity undermines their souls’ 
aloha.7�:KHQ�WKH�DODPLKL�VWRU\�EHFRPHV�SDUW�RI�WKH�
unspoken fabric of the school systems, economics, and 
government, attempts to overcome the negative stereo-
type become a momentous task requiring a lifetime of 
educating and soul-searching. In fact, Native Hawaiian 
people have gone so far as to live out the life prescribed 
for them via this fictitious story.
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Today, there is no lack of alamihi examples when 
ZH�ORRN�DW�2+$��3ŗQDQD�/HR��WKH�'HSDUWPHQW�Rf 
Hawaiian Home Lands, Kamehameha Schools, the 
University of Hawai‘i Center for Hawaiian Studies, 
Hawaiian Civic Clubs, and other Hawaiian institutions: 
Hawaiians, knowingly or unknowingly, pulling other 
Hawaiians down just as we’ve been conditioned to do.8 
Life in the proverbial bucket becomes a mainstay for 
many who can no longer see the rocks and seashore on 
the other side. In fact, many Hawaiians have become 
rather comfortable in the bucket system and learn to do 
extremely well there. 

One example is evidenced here at the University 
of Hawai‘i (UH) where a new school of Hawaiian 
knowledge was recently established. Twenty years 
ago, there was widespread debate in the university 
questioning the viability and academic rigor of 
instituting a Hawaiian studies program. Ten years 
prior to that, students protested to save a small 
ethnic studies program from extermination by the 
UH administration. Now, even the political science 
department at UH has developed a new academic 
strand on indigenous political studies, demonstrating 
the shift in some pockets of the academic community 
to acknowledge (if not respect) native ways of 
knowing. 

However, the caution Smith raises is not in the 
minimal, token improvements to the system, but 
in the degree and exercise of the native academic’s 
´NQRZLQJ�µ�$V�ZH�SURGXFH�PRUH�HGXFDWHG�QDWLYHV�
and hand them the tools of the master we know that 
there is a very strong likelihood that their education 
will pull them physically and mentally further from 
the native center. Fanon (1963) calls it the development 
of the comprador class or the reinforcement of the 
bourgeoisie where the native is, by virtue of education 
DQG�D�QHZO\�DFTXLUHG�VRFLDO�VWDWXV��´GHLILHGµ�LQ�DQG�E\�
the oppressor and native communities (pp. 46–49; 2008, 
p. 3). Tuhiwai Smith elaborates by noting that, “attempts 
to ‘indigenize’ colonial academic institutions and/or 
individual disciplines within them have been fraught 
with major struggles over what counts as knowledge, as 
language, as literature, as curriculum and as the role of 
intellectuals, and over the critical function of the concept 
RI�DFDGHPLF�IUHHGRPµ��������S������

Malcolm X (1989, pp. 28–30) makes this point 
more bluntly. He takes into account the native who 
may raise his/her social stock through the power of 
education but lose their moral and cultural value by 
ignoring their contribution to the maintenance of the 
occupying government’s power structure. Malcolm 
X distinguishes these roles as the difference between 
the house slave and the field slave. The house slave 
is one who emulates the identity of the master, the 
native bourgeoisie. The field slave is the educated 
native who resists the trappings of the master’s world, 
employing his knowledge to overthrow their system of 
oppression. 

At the plenary session of the 2009 International Hui 
on Indigenous Research and Systemic Change, Graham 
Smith described this dangerous reformation of educa-
WLRQ�DV�WKH�´UDWLILFDWLRQ�RI�WKH�SRVVHVVLYH�LQGLYLGXDO�µ�
He notes that native academic research and teaching 
is critical for native advancement. Alternatively, Smith 
adds that academia in the context of the possessive 
individual contributes to the social and cultural 
reproduction of our own underdevelopment thereby 
reinforcing only the intellectual knowingness of a 
particular academic’s discipline (ibid). As a result, the 
academy teaches the academic to develop a yearning 
WR�´GHLI\µ�RU�HOHYDWH�WKHLU�SRVLWLRQV�RI�VWDWXV�FUHDWLQJ�D�
QHHG�WR�DFFXPXODWH�´SRLQWVµ�DURXQG�QDWLYH�NQRZOHGJH�
that results in a system of “profiteering from commu-
QLW\�NQRZLQJµ��������SS���²�������

Smith and others offer important methods of 
identifying aspects of oppression that filter into many 
segments of our native communities. They also suggest 
ways of weeding out the unproductive or dangerous 
forms of oppression that make our community subject 
to social and political internal combustion. But for 
Hawaiians the question remains, what critique do we 
XVH�IRU�RXUVHOYHV"�+RZ�GR�ZH�PDQDJH�RXU�DGYDQFH-
ment without alienating our people or segregating 
RXU�IDPLOLHV"�:KDW�IRUPV�RI�NQRZLQJ�ZLOO�KHOS�LQ�RXU�
JURZWK�DQG�ZKLFK�RQHV�ZLOO�GURZQ�XV"

Hawaiians were slowly convinced that success in 
WKH�:HVWHUQ�HGXFDWLRQ�V\VWHP��ZKLFK�ZDV�LQLWLDOO\�XQ-
derstood as a way out of the U.S.’s social and political 
dominance, required them to separate their native self 
IURP�WKH�PRUH�LPSRUWDQW��DFDGHPLF�VHOI��7KH�´ULJRUµ�
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DQG�´VFKRODUO\µ�ZD\�LV�DFWXDOO\�FRGH�IRU�UDFLDO�VXERUGL-
nation and assimilation. (A. Smith, 2009, p. 43). In the 
academic world this means that a native scholar must 
prove their worth by adopting the methods, theories, 
and thinking of their oppressor. (Tuhiwai Smith, 1999, 
pp. 5, 14). From that perspective, a native’s higher 
education may be doomed before they even enter the 
academy. Of course, that is not everyone’s experience 
and many native academics do return to their com-
munities and awaken others from their bucket-induced 
comas. But the alamihi myth is didactic and manages 
WKH�´EHQLJQ�ELJRWU\µ (Anderson, 2010) of the educa-
tional system quite effectively. 

As a result, the bucket of higher education is a 
potential breeding ground for selfish gain and political 
manipulation. Some educators use their newfound 
economic power to leverage political influence and el-
evate themselves to higher social office. Other educated 
Hawaiians use their positions to gain greater political 
exaltedness.9 The result is that Hawaiian people and 
the programs that serve them fall straight to the bottom 
of the bucket. 

The conclusion drawn here often incites anger 
because it calls into question the use of a master’s tool 
(higher education) that many Hawaiians (and other 
marginalized peoples) consider a necessary element 
toward salvation and freedom from U.S. oppression.10 
Linda Tuhiwai Smith (1999) said as much when she 
called for the goal of creating 500 Maori PhDs. The 
goal is lofty but acheivable yet we must be sure to re-
member Tuhiwai Smith’s context. Five hundred PhDs 
whether Maori or Pakeha, Hawaiian or Haole, is just 
D�EXQFK�RI�GHJUHHV��:LWKRXW�WKH�LQWHQW�WR�OLEHUDWH�DQG�
ZRUN�WRZDUG�WKH�DEROLVKPHQW�RI�:HVWHUQ�KHJHPRQ\�
(a.k.a., U.S. occupation and oppression) the native will 
occupy a strangely unique place in the academy where 
WKHLU�´SUHVHQFH�LQ�WKH�:HVWHUQ�LPDJLQDWLRQµ�PDNHV�
the educated native a modern day novelty—evidence 
WKDW�\RX�FDQ�´NLOO�WKH�,QGLDQ�DQG�VDYH�WKH�PDQµ11 
(Churchill, 2004; compare Adams, 1995) and make 
him/her civilized—to the dominant, watchful gaze of 
:HVWHUQ�HGXFDWLRQ�

Graham Smith’s comment proves instructive here 
and should help address any ire this analysis instigates. 
He is not questioning the value of education. Nor is 

KH�VD\LQJ�WKDW�D�:HVWHUQ�HGXFDWLRQ�WKURXJK�D�:HVWHUQ�
worldview is evil. He argues that a conscious native 
who has higher education (or any form of education for 
that matter) at their disposal is dangerous because they 
have the power to liberate the state of their oppression. 
Yet, Smith also knows that the higher education pro-
cess challenges our ways of knowing and scrutinizes 
our ability to speak to truth. The language of higher 
HGXFDWLRQ�LV�QRW�DOZD\V�RXU�RZQ��,W�DVNV�XV�WR�´SURYHµ�
RXU�QRWLRQV�RI�NQRZLQJ�E\�VXSSO\LQJ�´HYLGHQFHµ�
that will demonstrate the truth and reliability of that 
knowledge. Indeed, Tuhiwai Smith (1999) comments 
that, “One of the many criticisms that gets leveled at 
LQGLJHQRXV�LQWHOOHFWXDOV�RU�DFWLYLVWV�LV�WKDW�RXU�:HVWHUQ�
education precludes us from writing or speaking from 
a ‘real’ and authentic position. Of course, those who 
do speak from a more ‘traditional’ indigenous point of 
YLHZ�DUH�FULWLFL]HG�EHFDXVH�WKH\�GR�QRW�PDNH�VHQVHµ�
(pp. 13–14). 

Lawrence (1992) notes that conscious, minority 
educators seek a much deeper and fulfilling academic 
H[SHULHQFH�WKURXJK�WKH�´:RUG�µ�7KH�´:RUGµ³WKH�
spoken, preached, whispered, written, and published 
word—is a “vocation of struggle against dehumaniza-
tion, a practice of raising questions about reasons for 
RSSUHVVLRQ��DQ�LQKHULWDQFH�RI�SDVVLRQ�DQG�KRSHµ� 
(p. 2238). The minority scholar experiences alienation 
in the academy because of its apparent opposition to 
WKH�:RUG�RI�HPDQFLSDWLRQ�DQG�OLEHUDWLRQ��LELG���$W�
one level is the conscientization of the native scholar. 
2Q�DQRWKHU�OHYHO�LV�WKH�:HVWHUQ�DFDGHPLF�RU�REMHFWLYH�
scholar. Lawrence asserts that academia’s development 
of the objective scholar canonized the myth of the 
´WUXH�DFDGHPLFµ�DV�KDYLQJ�D�YDOXH�IUHH�LQTXLU\�SURFHVV�
and ability to clarify the world rather than change it 
WKURXJK�XQQHFHVVDU\�ELDV��7KH�:HVWHUQ�RU�REMHFWLYH�
scholar is, therefore, “guided by an orthodoxy that 
equates objectively with emotional disengagement, 
FRJQLWLYH�GLVWDQFH��DQG�PRUDO�LQGLIIHUHQFHµ��LELG����7KH�
native scholar whose role is identified as subjective 
carries the stigma of being too close to the issues and 
therefore unable to clearly and objectively produce a 
level of scholarship equal to the standards of the acad-
emy. In short, the work we do may be too native. Or, 
SXW�DQRWKHU�ZD\��WKH�ZRUN�ZH�GR�LV�QRW�´$PHULFDQµ�
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RU�´VPDUWµ�HQRXJK��7KHUHIRUH��KLJKHU�HGXFDWLRQ�LV�D�
struggle to remain real for native and minority people 
making the potential for manipulation and the rede-
ployment of oppression a strong possibility; in other 
ZRUGV��´WKH�DODPLKL�FUDE�V\QGURPH�µ�

For example, a few months ago, there was a 
discussion by several university educated Hawaiians 
about the viability or worthiness of a taro12 cultivation 
class in a University of Hawai‘i Hawaiian Studies 
curriculum.13 The taro class taught the complexities of 
culture, law, and politics through hands-on methods 
centered on the traditional forms of growing wetland 
taro. To the unknowing eye, the class looks like a 
native gardening project with no apparent signs of 
serious academic rigor. The educated Hawaiians cri-
tiquing the course were in the midst of their advanced 
degrees as PhD’s and MA’s. Their major criticism was 
that the taro class could not meet the standards and 
DFDGHPLF�ULJRU�QHFHVVDU\�IRU�D�´5HVHDUFK��µ�LQVWLWXWLRQ�
OLNH�WKH�8QLYHUVLW\�RI�+DZDL¶L�DW�0ăQRD��,QVWHDG��WKH\�
argued, the course is better suited for a trade school 
or community college type of learning environment 
suggesting that somehow these schools were less rigor-
RXV�RU�DGYDQFHG�WKDQ�D�XQLYHUVLW\�FRXUVH�LQ�0ăQRD��
Obviously there are many levels of discussion here that 
go beyond the focus of this vignette and will be the 
subject of a later, forthcoming essay on the arrogance of 
law, education, and social policy. For the moment, it is 
important to see how this story speaks to the debilitat-
ing powers of education and status, and the potential 
the academy has to reinforce dominant systems of 
knowing while erasing potentially powerful new ideas 
from finding a place in the structure.

The alamihi story relies on our continued belief 
that our survival is dependent on life in the bucket. 
Should anyone dare consider that there is life outside 
the bucket, the assimilated masses (even those who 
have achieved the highest level of education in the 
academy) are conditioned to pull the others down for 
their own good or for their own safety. Is this truly a 
+DZDLLDQ�SRLQW�RI�YLHZ"�2I�FRXUVH�QRW��<HW��WKH�SUHV-
sure to assimilate and conform is constant. Those who 
dare to see the world outside the bucket are likened to 
D�SHUVRQ�\HOOLQJ�´ILUH�µ�LQ�IURQW�RI�D�ILULQJ�VTXDG��9HU\�
few have the courage to do so and accept the eventual 

freedom (however painful) that comes with such an 
act. Against our better judgment, we doom ourselves to 
live the life of crabs in a bucket. 

:KDW�PDQ\�GR�QRW�UHDOL]H�LV�WKDW�OLIH�LQ�WKH�EXFNHW�
FDQ�DOVR�SURGXFH�D�´UHVLVWDQFHµ�VWDWH�RI�PLQG��D�FRXQWHU�
narrative. In this view, the crabs are not pulling each 
other down, they are testing the structure to see if there 
is a way out. They are learning, experimenting, compil-
ing data, and developing knowledge from their per-
spective as being now in and once outside the bucket. 
Their capture makes them both insiders and outsiders 
at the same moment (Lawrence, 1992, p. 2239; Collins, 
2009, p. 8). Thus, natives or minorities in the academy 
possess two distinct ways of knowing, a “double 
FRQVFLRXVQHVVµ�RU�´GXDO�VXEMHFWLYLW\�µ��'X%RLV��������DV�
quoted in Collins (2009) and Lawrence (1992). 

The power of this double understanding cannot be 
understated. Collins (2010) provides a modern review 
to this well-established approach: 

Disempowered people can develop, in the words of 
W.E.B. DuBois, a “double consciousness” concern-
ing their placement in power relations. On the one 
hand, for reasons of survival, they must understand 
(but not necessarily believe) how the powerful 
see them, usually as less intelligent, less morally 
capable, less hardworking, less beautiful, or all of 
the above. Disempowered groups armed with this 
knowledge often mold their ideas and behavior to 
the expectations of more powerful groups…

“On the other hand, disempowered people can de-
velop a distinctive consciousness or “way of know-
ing” about their oppression that stems from having 
to adjust their behavior in response to the whims or 
the demands of more powerful groups…

“Applying the notion of double consciousness to 
the realm of education identifies some challenges for 
students and educators, especially those who have 
been marginalized in the U.S. society…

“Stated differently, disempowered learners must 
find a way simultaneously to survive within in-
stitutions that were not set up with them in mind 
and to synthesize the best of what the school teaches 
and what they know from their life experiences. 
(pp. 9–10)

Lawrence (1992) provides a more sobering reveal 
of the burden/gift of dual consciousness. He maintains 
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that dual consciousness will “allow those who bear 
it to recognize and articulate social realities that are 
unseen by those who live more fully within the world 
of privilege. But our duality can also be experienced 
as disabling when the seduction of privileged status or 
internalization of insider values threatens to subvert 
WKH�:RUG·V�OLEHUDWLQJ�LQVLJKW�µ��S��������

Again, Smith is instructive here. Conscientization 
provides the catalyst for our greater awareness and 
understanding as we occupy the spaces of the acad-
emy. Cognizant of our world and the analysis of the 
world that defines us, the native should find the bucket 
existence unproductive at best thereby creating a more 
persistent need to agitate the comfort zones of those 
who desire to maintain oppression. Life in the bucket is 
not static but constant. The role of the captured native 
changes over time as our understanding of that place 
of oppression becomes more acute. Higher education 
should, therefore, serve as a heightened experience 
for our cultural critique that would “disrupt and even 
deconstruct those cultural productions that were de-
VLJQHG�WR�SURPRWH�DQG�UHLQIRUFH�GRPLQDWLRQµ��KRRNV��
1990, p. 2, 15–18) against the native. 

In traditional times, Native Hawaiians never kept 
crabs in buckets. In fact, there were no buckets until 
Captain James Cook and his diseased crew fell upon 
RXU�VKRUHV��:KHQHYHU�+DZDLLDQV�QHHGHG�FUDEV��WKH\�
collected them from the environment, where they 
thrived in coexistence with other creatures. The natural 
habitat for the crab is atop the rocks, a solid founda-
tion. In their natural environment, the alamihi crabs 
do not tear each other down. There’s no need, because 
there is a place for all of them on the stable foundation 
RI�WKH�¶ăLQD�

:KHQ�ZH�UHDOL]H�WKLV�VLPSOH�WUXWK��ZH�XQGHUVWDQG�
that the Hawaiian life in the bucket is alien, unbal-
anced, and insecure. In the bucket, humanity gives way 
to violence, and integrity is replaced with unethical 
behavior. This should not be surprising, considering 
the intent and purpose of the story: to keep everyone 
in Hawai‘i believing that the native people should 
fare no better than the lowest in society, thus keeping 
Hawaiians trapped in a soul-strangling lifestyle.

In the end, the alamihi crab syndrome is just a 
story. It lives because we allow it. Our education and 

HIIRUWV�WR�VWUHQJWKHQ�RXU�OăKXL�DUH�SRZHUIXO�WRROV�EXW�
alone they do nothing except reinforce the old regimes 
of knowing. Smith’s cautionary note that we should be-
ware so that our “complicity doesn’t create capitulation 
ZLWKLQ�WKH�V\VWHPµ�LV�YHU\�SURSKHWLF�LQ�WKLV�GD\�ZKHUH�
so many Hawaiians (and marginalized peoples) are 
increasing our numbers in higher education (500 PhDs 
and counting). Collins, Lawrence, hooks, and others 
urge us to use that knowledge to promote critical resis-
tance and produce a cultural critique that will generate 
stronger movements toward liberation. Therefore, the 
knowledge we acquire is not our own, it belongs to our 
people. And, we have a duty to use it in practice for the 
EHWWHUPHQW�RI�WKH�OăKXL�E\�H[WLQJXLVKLQJ�WKH�DSSDUDWXV�
that enables hegemony to exist. 

So how does higher education free us from the 
EXFNHW�OLIH"�$QJHOD�'DYLV��������HVSRXVHV�DQ�DQVZHU�
in her famous speech on liberation via her Frederick 
Douglass slave narrative lectures. She says, “The col-
lective consciousness of an oppressed people entails 
an understanding of the conditions of oppression and 
WKH�SRVVLELOLWLHV�RI�DEROLVKLQJ�WKHVH�FRQGLWLRQVµ��S�������
Davis continues her analysis by attacking the structures 
of higher education accusing the academy of compart-
mentalizing and formulating generalizations of history 
and facts that maintain myths—such as the alamihi 
crab syndrome. Though she focuses on the discipline 
of philosophy, Davis’ response is critical for our role as 
members of the academy: 

My idea of philosophy is that if it is not relevant to 
human problems, if it does not tell us how we can go 
about eradicating some of the misery in this world, 
then it is not worth the name of philosophy. I think 
that Socrates made a very profound statement when 
he asserted that the raison d’etre of philosophy is to 
teach us proper living. In this day and age “proper 
living” means liberation from the urgent problems 
of poverty, economic necessity and indoctrination, 
mental oppression. (p. 66)

Smith’s comment on complicity tells us that 
knowingly participating in the bucket game means 
ZH�FDQQRW�EODPH�WKH�:HVWHUQHU�RU�+DROH�IRU�DOO�RI�LWV�
YDJDULHV�DQG�LOOV��:H�DUH�OHVV�YLFWLP�DQG�PRUH�DJHQWV�
RI�WKLV�V\VWHP��:H��WKH�KLJKHU�HGXFDWHG��VKDUH�WKH�UROH�
RI�WKH�JHWDZD\�FDU�GULYHU�DW�WKH�UREEHU\��:H�PD\�QRW�
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have created the bucket or put the native in it, but our 
knowledge and lack of action may very well make us 
´FRPSOLFLWµ�DQG�´DLGHUV�DQG�DEHWWHUVµ�LQ�WKH�GRLQJ��7KH�
alamihi crab syndrome lives, but no longer is it a story 
of the native Hawaiian demise. Instead, it survives as a 
burden and gift for all.  

A Conclusion
Each step forward gains us better insight to our 

world as an oppressed people struggling to manage 
the reestablishment and governance of the nation. 
Education is a key factor in advancing a movement for 
greater self-governance but it is also so dangerously 
close to the under-tow currents of the status quo. 
Malcolm and Fanon reinforce Smith’s argument that 
the imperial system of oppression that has been present 
here for over 200 years is in no hurry to leave. In fact, in 
its sophistication, hegemony adapts to change quickly 
and uses the arrogance of our newfound knowingness 
to feed its appetite for domination. The current of that 
system is so strong and constant that even the best of 
our intellectuals or advocates can be pulled into its 
depths. This does not mean, however, that we should 
give up higher education or stop fighting. Instead, 
Smith tells us that there is much work to do and it will 
not be done if we relax our minds in the comfort zone 
of academic bliss and privilege. Like crabs on the rock 
of native knowingness, the room to move and thrive is 
vast and the nourishment found in our mind’s ocean is 
bountiful. 

The Hawaiian, like the crab, was never meant to 
live in a bucket. Hawaiians must flourish on the solid 
foundation rooted in their spirituality, intellect, and 
culture. That foundation is not located in institutions 
or ideas that have no conscience to overcome oppres-
sion. In such cases, the people will continue to exist 
in the proverbial U.S. bucket. The foundation must be 
an independent one, and the people should always be 
encouraged to be consciously aware of their colonial-
like situation.

:LOO�VXFK�D�WKLQJ�RFFXU"�1RW�RYHUQLJKW��EXW�LW�ZLOO�
happen. Of course, we need to be courageous enough 
to live beyond the bucket. In fact, this is one bucket we 
should all be willing to kick.
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+DZDLLDQVµ�EXW�LQ�WKLV�FDVH��LW�GLG�QRW�UHVWULFW�WKH�EHWWHUPHQW�
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journey into higher education.
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UHDG�WKH�SRHP�´RXU�GHHSHVW�IHDUµ�E\�0DULDQQH�:LOOLDPVRQ��������
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Curriculum Research and Development Group.
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critical responses that it may attract. In many ways, this particular 
comment may, in fact, be self-incriminating since I either work or 
have some indirect association with these specific organizations. 
The point here is not to accuse the many great people who hold 
up these organizations of being unproductive in the plight 
WR�XSOLIW�WKH�OăKXL��7KH�SRLQW�LV�WKDW�QR�SODFH��QR�´+DZDLLDQµ�
institution, should consider itself sacred and immune from the 
VXEWOH�DSSOLFDWLRQ�RI�WKH�DODPLKL�FUDE�V\QGURPH��:H�DOO�H[SHULHQFH�
VRPH�IRUP�RI�LW��EXW�WKH�TXHVWLRQ�LV�GR�ZH�OHDUQ�IURP�LW"�7KXV��
the hope is that this piece will add to bell hooks’ (1990) call for a 
VWURQJ�´FXOWXUDO�FULWLTXH�µ

 9� 6HH�JHQHUDOO\��:LOOLDPV��3����������$OFKHPLFDO�1RWHV��
Reconstructing Ideals From Deconstructed Rights. Harvard Civil 
Rights-Civil Liberties Law Review, 22, 401; and, Davis, A. Y. (2010). 
1DUUDWLYH�RI�WKH�/LIH�RI�)UHGHULFN�'RXJODVV. San Francisco, CA: City 
/LJKWV�3XEOLVKLQJ��%RWK�:LOOLDPV�DQG�'DYLV�VXJJHVW��DW�GLIIHUHQW�
times in U.S. political history, that the power of higher education 
can be intoxicating and misleading. Overcoming such influences 
requires a constant, vigilant drive to use the basis of that 
knowledge to liberate the oppressed.
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 10 Many scholars assert, and rightly so, that higher education is 
essential for the positive advancement of the native Hawaiian 
or indigenous lăKXL��7KH�FRPPHQWDU\�KHUH�TXHVWLRQV�QRW�WKH�
intent but the presumption of some who might argue that 
higher education, in and of itself, will raise the nation. See e.g., 
ho‘omanawanui (2008) demonstrating the importance of ‘ike 
¶ăLQD�EDVHG�OLWHUDF\�WR�LQVSLUH�DQG�HGXFDWH�+DZDLLDQ�OHDUQHUV��
Kana‘iaupuni and Kawai‘ai‘a (2008) advocating for a cultural 
based education approach to develop successful Hawaiian 
learners; Goodyear-Ka‘opua, et al. (2008) arguing that a 
curriculum centered on vigorous political engagement, informed 
FRPPXQLW\�SDUWLFLSDWLRQ��DQG�FRPPLWPHQW�WR�DORKD�¶ăLQD�ZLOO�
QXUWXUH�D�KHDOWK\�OăKXL��%HQKDP�DQG�6WHLQ��������VKRZLQJ�WKH�
importance of the higher education model of the tribal college to 
uplift the wellbeing of the native communities; Barnhardt and 
Kawagley (2010) identifying the limitations of higher education 
and the importance of incorporating a blend of old and new ways 
of knowing.

 11 This quote refers to a very racist policy that is all too familiar to 
many, if not all, native peoples occupied by the U.S. Recalling 
5LFKDUG�3UDWW·V�´NLOO�WKH�,QGLDQ��VDYH�WKH�PDQµ�UKHWRULF�LQ�WKLV�ZD\��
my premise attempts to redefine meanings for our peoples. I hope 
to balance the discourse and in a small way dispel the hegemony 
that has overstayed its time on this earth. As we forge new 
meanings with traditional knowledge let‘s also remember that 
Richard H. Pratt’s version of the world is a lesson that should not 
be repeated. It‘s part of his-story and how we deal with it now, 
in our liberation, is our story. See, 2IILFLDO�5HSRUW�RI�WKH�1LQHWHHQWK�
Annual Conference of Charities and Correction (1892), 46–59. 
Reprinted in Richard H. Pratt, “The Advantages of Mingling 
,QGLDQV�ZLWK�:KLWHV�µ�Americanizing the American Indians: Writings 
E\�WKH�´)ULHQGV�RI�WKH�,QGLDQµ�����²���� (Cambridge, Mass.: 
Harvard University Press, 1973), 260–271.

 12 Taro, incidentally, is the genealogical ancestor of the Hawaiian 
people.

13�7KH�FODVV�LV�HQWLWOHG�´+DZDLLDQ�6WXGLHV����²0DKLDL�.DORµ��,�WDXJKW�
the course for two years as a service learning assistant and later 
DVVLVWDQW�SURIHVVRU�DW�WKH�.DPDNDNŗRNDODQL�&HQWHU�IRU�+DZDLLDQ�
Studies.
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Hawaiian Performance Cartography of Kaua‘i
Kalani Akana

story, or other means of expression or communica-
tion whose primary purpose is to define or explain 
spatial knowledge or practice. Or the performance 
may include a more material, but still ephemeral, 
demonstration such as a drawing or model in the 
sand.(p.4)

Oliveira (2006) described Hawaiian performance 
cartography in this way:

Traditionally, .DQDND�0DROL� >1DWLYH�+DZDLLDQ@�
utilized ‘performance cartography’ to reference their 
constructed places, legitimize their existence, and 
reinforce their legacies. Such cartographic represen-
tations were expressed in many ways including: inoa 
ăLQD��SODFH�QDPHV���PHOH��VRQJV���KXOD��GDQFH���¶ĿOHOR�
QR¶HDX� �SURYHUEV���PDKHOH� ¶ăLQD� �ODQG� GLYLVLRQV���
PR¶ROHOR� �KLVWRULFDO� DFFRXQWV��� DQG�PR¶RNŗ¶DXKDX�
(genealogies). The modes of expression and/or 
communication utilized in Hawaiian performance 
cartography function like a map in that it references 
spatial understandings and features. (p.212)

The following discussion examines Hawaiian 
performance cartography as described by Oliveira 
but only as it relates to the island of Kaua‘i. Section 
,�EHJLQV�ZLWK�D�FKDQW�DVNLQJ�SHUPLVVLRQ�WR�´HQWHUµ�
into the cultural landscape described in mele 
(songs) and hula (dance). Section II looks briefly at 
PR¶RNŗ¶DXKDX�(genealogies)��LQRD�¶ăLQD (place names), 
PDKHOH�¶ăLQD�(land divisions), ¶ĿOHOR�QR¶HDX�(proverbs) 
and mo‘olelo (historical accounts). Section III looks at 
hei (string figures) as performance cartography. The 
discussion in each section will provide examples and 
explanations of Hawaiian performance cartography, 
which includes a first-time look at the cartographic 
representations of hei.

The first western-made maps of Hawai‘i were 
created by Captain James Cook and from his 
time until the mid-nineteenth century maps and 
mapmaking in Hawai‘i existed to satisfy foreign 
needs—maritime commerce, missionary endeavors 
and scientific investigations. Late visitors to Hawai‘i 
produced charts and maps depicting the shores, 
harbors, towns, natural resources and important 
geological phenomenon, and from the mid-
nineteenth century on, maps and mapmaking became 
increasingly important to satisfy alien needs for metes 
and bounds and land ownership.

A map, however, is just one kind of graphic 
UHSUHVHQWDWLRQ�RI�WKH�ZRUOG��:RRGZDUG�DQG�/HZLV�
(1998) described maps as “graphic representations 
that facilitate a spatial understanding of things, 
concepts, conditions, processes, or events in the 
KXPDQ�ZRUOGµ��S��[YL���)RU�H[DPSOH��WKH�GHVLJQV�RQ�
the brilliant feather cloaks of Hawaiian warrior chiefs 
might have been graphic representations of battle 
formations. Mitchell (1982) described three battle 
formations that were represented in the patterns on 
‘ahu‘ula (feather cloaks)—kahului (crescent), NŗNXOX�
(straight lines), and makawalu (clusters) (p. 282). In his 
extensive work with petroglyphs, E. Stasack believed 
that the numerous NĿQDQH�(checker) boards found on 
SăKRHKRH fields assisted in mapping out battle strategy 
(personal communication, December 13, 2010).

:KLOH�UHSUHVHQWDWLRQV�LQ�IHDWKHU�FORDNV�RU�NĿQDQH 
are easily recognizable, other forms may not be. 
These other forms may fall into a form described by 
:RRGZDUG�DQG�/HZLV�DV�SHUIRUPDQFH�FDUWRJUDSK\�
(1998, pp. 1–5). They wrote that

a performance may take the form of a nonmate-
rial oral, visual, or kinesthetic social act, such as 
a gesture, ritual, chant, procession, dance, poem, 
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Section I: Hawaiian Performance Cartography 
in Mele (songs) and Hula (dance)
Mele as Performance Cartography

Mele K!hea 
(admittance chant)

K!nihi ka mauna i ka la‘i e
The mountain is steep in calm

‘O Wai‘ale‘ale l" i Wailua
Wai‘ale‘ale to Wailua

Huki a‘e la i ka lani
Pulled into the heavens

Ka papa ‘auwai o Kawaikini
Rivuleted plain of Kawaikini

‘#lai ‘ia a‘e la e Nounou
2EVWUXFWHG�E\�1RXQRX�+LOO

Nalo ‘o Kaipuha‘a
Kaipuha‘a is lost

Ka laul" ma uka o Kapa‘a e
And the vast upland of Kapa‘a

Mai pa‘a i ka leo
Don’t hold back the voice

He ‘ole k"hea mai $
This is just a call.

:KHQ�WKH�JRGGHVV�+L¶LDND�VWRRG�XSRQ�WKH�EDQNV�
RI�WKH�:DLOXD�5LYHU�DQG�FKDQWHG�WKLV�PHOH�NăKHD�(admit-
tance song), she chanted to and of the pristine but not 
unfamiliar place and space surrounding her. Looming 
DERYH�KHU�ZDV�PDMHVWLF�0RXQW�:DL¶DOH¶DOH��IRUPHU�
volcanic home of Pele, goddess of fire, and her family 
but now the wettest spot in the world. The imagery she 
used conveys a picture of a very watery and ethereal 
world: Wai‘ale‘ale��)XUURZHG�:DWHUV���Wailua (Double 
:DWHUV���papa ‘auwai (plain of water rivulets), and 
Kawaikini��0XOWLWXGLQRXV�:DWHUV���)URP�ZKHUH�VKH�
VWRRG��PXFK�RI�WKH�XSODQGV�RI�:DLOXD�ZDV�REVFXUHG�E\�
a system of hills and ridges that ran parallel to the sea-
shore. One of these hills was Nounou, which blocked 
the view of the vast upland of the Kapa‘a basin. She 
named this obscured region Kaipuha‘a (Low Hanging 
Gourd), and in doing so provided a vivid picture and 

metaphor of that basin much akin to the term “bread-
EDVNHW�µ�D�UHJLRQ�RI�ULFK�VRLO�DQG�DJULFXOWXUDO�VXUSOXV��

Hula practitioners continue to use Hi‘iaka‘s mele 
NăKHD as an admittance chant to gain entry into the 
KăODX�KXOD, the academy proper of the art of Hawaiian 
dance. The topographical features and their place 
names form a metaphorical map for the physical 
layout of the hula school. Nounou Hill represents the 
doorway to the KăODX�KXOD at which the hula student 
stands requesting admittance. The door is a temporary 
hindrance but an obstacle nevertheless that can only be 
overcome by asking permission of the kumu hula (hula 
expert) to enter. The dance hall proper is represented 
by the Kapa‘a Basin. Remember that Hi‘iaka named 
this basin Kaipuha‘a (Low Hanging Gourd), a name 
which does not appear on western charts and maps 
but is known only in mele and mo‘olelo. Here, the ipu 
in Kaipuha‘a refers to the gourd, one of the primary, 
percussive instruments in hula, and the word ha‘a is 
a more ancient word for dance (see Kamakau, 1976, 
p. 143 for use; Kaeppler 1993, pp. 6–9). Kapa‘a means 
´WKH�VROLG�DQG�VHFXUHµ�DQG�DOOXGHV�WR�WKH�SK\VLFDO�
demands of dance and the need to practice, study, and 
learn until knowledge as well as technical skill is pa‘a 
RU�VHFXUH��7KH�HWKHUHDO�PRXQWDLQ�UHJLRQ�RI�:DL¶DOH¶DOH�
refers to and locates the kumu hula (hula teacher) with 
his wealth of knowledge. The wai (water) found in the 
SODFH�QDPHV�RI�WKDW�UHJLRQ��:DL¶DOH¶DOH��:DLOXD��SDSD�
‘auwai, and Kawaikini is also found in the Hawaiian 
word for wealth, waiwai, thus emphasizing the status 
and essential role of the kumu hula�DV�´VRXUFH�RI�ZDWHUµ�
and wellspring of knowledge in the learning process. 
.XPX�KXOD�0ăSXDQD�GH�6LOYD�ZURWH�D�EHDXWLIXO�LQWHU-
pretation of the mele and the meaning it has for her 
and her students:

The chant tells us that we are a long way from be-
coming experts at hula (Kawaikini is way up there 
and we are “stuck” (pa‘a) way down in Kapa‘a). 
7KH�SDWK�WR�KXOD�NQRZOHGJH�LV�VWHHS��NŗQLKL���DQG�
there are many obstacles and difficulties (nounou, 
to throw, pelt, beat) ahead of us. But we will still 
get there if we take the hidden path of humility 
(Kaipuha‘a). So we call out politely, and ask to take 
the path. Basically, what we say is “Please allow 
us to enter, travel, and learn here.” (de Silva, 1999, 
community blog)
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In this first example of Hawaiian performance 
FDUWRJUDSK\��´.ŗQLKL�ND�PDXQDµ�VHUYHV�PDQ\�IXQFWLRQV��
First, it is a map that facilitates our understanding of what 
Hi‘iaka saw and experienced and that we can still appre-
ciate today. Second, it is a blueprint for the hula academy. 
Third, the chant serves as a moral template to follow. 

Hula as Performance Cartography
Consider another Kaua‘i mele�IRU�:DLOXD³D�hula 

ka‘i (entrance dance). In this dance, the feet move-
ment of the dancers progress steadily forward on to 
the dance floor using the hela step. The forward pro-
gression of the hela serves to delineate the traveler’s 
sight path. The dancer’s hand motions indicate the 
location of place or human activity spoken of in the 
chant. Visualize for a moment the dancer’s left hand 
extending upwards to a virtual uplands and the 
right hand extending downwards towards a virtual 
seashore. The right hand sweeps upwards towards 
the left hand and this motif is repeated for the dura-
WLRQ�RI�WKH�FKDQW��:KHQHYHU�WKH�KDQGV�PHHW�LQ�WKH�
´XSODQGV�µ�WKH�FKDQWHU�LV�VLQJLQJ�DERXW�WKH�´WKH�
VXQOLW�FOLIIV�RI�:DL¶ROL�µ�WKH�´WRS�RI�.DPD¶Hµ�RU�RWKHU�
WKLQJV�UHODWHG�WR�WKH�KLJKHU�HOHYDWLRQV��:KHQ�WKH�
right hand sweeps seaward, the chanter sings of “the 
hala�>SDQGDQXV@�ULSHQHG�E\�WKH�VHDµ�RU�´HQWUDQFH�RI�
WKH�KRPH�µ�7KH�V\QFKURQ\�RI�DXGLR�DQG�YLVXDO�UHSUH-
sentations assists the audience in creating their own 
PHQWDO�PDS�RI�:DLOXD�DQG�WKLV�PDS�LV�UHPHPEHUHG�
with each performance.

,Q�WKLV�FKDQW�+L¶LDND�YLVLWHG�.DSĿ¶XODNĦQD¶X��
D�UHODWLYH�ZKRP�VKH�FDOOHG�:DLOXD�,NL�RU�´6PDOO�
:DLOXD�µ�EXW�VKH�LV�QRW�DW�KRPH��+L¶LDND�WKHQ�FDOOHG�
WR�WKH�SODFH�VKH�SHUFHLYHG�.DSĿ�WR�EH³WKH�XSODQGV�
RI�:DLOXD�,NL��7KH�PRGLILHUV�iki and nui (small and 
JUHDW��DV�LQ�:DLOXD�,NL��:DLOXD�1XL��RU�uka and kai 
�XSODQG�DQG�VHDZDUG��DV�LQ�:DL¶DQDH�8ND��:DL¶DQDH�
Kai, and, to a lesser extent wai and malo‘o (watery 
DQG�GU\��DV�LQ�/D¶LH�:DL��/ă¶LH�0DOR¶R��DUH�DWWDFKHG�
to place names to further delineate location, geo-
graphical, and socio-political significance. In the case 
RI�:DLOXD�,NL��“iki” refers to the less populated por-
WLRQ�RI�:DLOXD�GLVWULFW�DV�RSSRVHG�WR�LWV�JHRJUDSKLFDO�
VL]H�DV�LWV�DUHD�LV�DFWXDOO\�PXFK�ODUJHU��:DLOXD�1XL�
�*UHDW�:DLOXD��UHIHUV��WKHQ��WR�WKH�FXOWXUDO�DQG� 

political center and, hence, the more populated part 
RI�:DLOXD��.DSĿ¶XODNĦQD¶X�LV�JDWKHULQJ�IORZHUV�LQ�WKH�
XSODQGV�DQG�XQSRSXODWHG�SRUWLRQ�RI�:DLOXD�GLVWULFW�
DQG�LW�LV�UHIHUUHG�WR�DV�:DLOXD�,NL�E\�+L¶LDND�WR�UHFRJ-
nize her geographical location.

 Hula Ka‘i 
(entrance dance)

‘O ‘oe ia e Wailua Iki
You are Wailua Iki 

E ka l" ulu pali o Wai‘oli
On the sunlit cliffs of Wai‘oli

I hele ‘ia mai e Li‘awahine
Traversed by Li‘awahine

Ka wahine kui pua o Hoakalei $
)ORZHU�VWULQJLQJ�ZRPDQ�RI�+RDNDOHL

E lei ‘oe.
Adorn yourself.

E lei ‘oe i n" hala
Adorn yourself with

i pala ‘%loli i ke kai
the hala ripened by the sea

Ua hele wale a maka ‘ele‘ele i ke anu
Blackened by the cold

Hina ‘ia e ke K%na‘u
7RVVHG�GRZQ�E\�WKH�.ĦQD¶X�

Ola i" Mahamoku ka makani k! 
Revived by the Mahamoku 

Puni k"walawala
Scattering here and there.

K"hea i ka luna
Calling to the heights

o Kama‘e e ho‘i 
of Kamae to return

He malihini puka ko ka hale nei 
Visitors are at the entrance of your home.
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Section II: Hawaiian Performance 
Cartography in Mo‘ok%‘auhau  
(genealogies), ‘&lelo no‘eau (proverbs), 
Mahele ‘!ina (land divisions), and  
Inoa ‘!ina (place names)
0R¶RNŗ¶DXKDX�DV�3HUIRUPDQFH�&DUWRJUDSK\

A PR¶RNŗ¶DXKDX�or genealogy is a history of 
our people. It is an “unbroken chain that links 
those alive today to the primeval life forces—to the 
mana (spiritual power) that first emerged with the 
EHJLQQLQJ�RI�WKH�ZRUOGµ��.DPH¶HOHLKLZD��������S��
�����0R¶RNŗ¶DXKDX�LV�FRQWDLQHG�LQ�WKH�Kumulipo, a 
mele ko‘ihonua (genealogical song) that establishes 
WKH�VDFUHG�OLQHDJH�RI�.DODQLQXL¶ĦDPDPDR�DQG�WUDFHV�
his lineage back to the very beginning of the cosmos. 
The Kumulipo orders the creation of the universe 
from echinoderms to seaweed, proceeding to fish, 
birds, creepers of the land, animals, and finally 
WR�PDQ��7KH�WZHOIWK�Ză��FDQWR��LV�VLJQLILFDQW�WR�
Hawaiians because it establishes the genealogy of 
+ăORD��WKH�SURJHQLWRU�RI�WKH�+DZDLLDQ�SHRSOH��

The farther back we go in search of common 
ancestors, the more inclusive our genealogical 
identity becomes and “a ‘deeper’ sense of kinship 
inevitably entails a wider range of contemporaries 
ZH�FRQVLGHU�UHODWLYHVµ��=HUXYDEHO��������SS����²�����
As a kind of time map as described by Zeruvabel, 
JHQHDORJ\�RU�PR¶RNŗ¶DXKDX�OD\V�RXW�UHODWLRQVKLSV�
of man to each other and to his senior relatives in 
nature. It gives the lines and principles of descent 
and order. According to Kame‘eleihiwa (1992), 
“genealogies are the Hawaiian concept of time, 
DQG�WKH\�RUGHU�WKH�VSDFH�DURXQG�XVµ��S�������7R�
WKH�0ăRUL��JHQHDORJLFDO�FRXVLQV�WR�WKH�+DZDLLDQ�
people, “whakapapa [genealogies] provides 
the ‘metaphysical kaupapa’ (ground plan; first 
principles) whereby Maori order, locate, and 
¶NQRZ·�WKH�SKHQRPHQDO�ZRUOGµ��5REHUWV�	�:LOOLV��
1998, p. 43). 

Another genealogical map is Mele a Paku‘i. In it, 
.DXD¶L�LV�FDOOHG�.DPăZDHOXDODQL��DQ�ROGHU�LQRD�¶ăLQD 
(land name) found only in performance cartography. 
Ka Mele a Kahakuikamoana is yet another genealogical 
map. The performer, Kahakuikamoana, chanted this 
of Kaua‘i: 

H"nau Kaua‘i he ali‘i
Kaua‘i was born a chief

He kama, he pua ali‘i,
A child, royal descent of

He huhui ali‘i a Hawai‘i
the royal assembly of chiefs of Hawai‘i

Na ke po‘o kelakela o n" moku.
Of the highest lineage

¶ľOHOR�1R¶HDX�DV�3HUIRUPDQFH�&DUWRJUDSK\
Ka Mele a Kahakuikamoana as a genealogical map 

established the pedigree of Kaua‘i island as “pua ali‘i” 
and “huihui ali‘i a Hawai‘i” and accounts for the chiefly 
¶ĿOHOR�QR¶HDX�(proverb) associated with Kaua‘i:

H"nau ke ali‘i i loko o Holoholok!, he ali‘i nui; 

H"nau ke kanaka i loko o Holoholok! he ali‘i n&; 

H"nau ke ali‘i ma waho a‘e o Holoholok!, ‘a‘ohe ali‘i, he kanaka ia.

The child of a chief born in Holoholok! is a high chief;
The child of a commoner born in Holoholok! is a chief

The sacred and royal significance of Kaua‘i extends 
beyond Kaua‘i as the Naha Stone that Kamehameha 
lifted to demonstrate his eminent control over the 
LVODQG�FKLHIGRPV�FDPH�IURP�+RORKRORNŗ��8QGHU�WKLV�
stone were the piko (umbilici) of the Naha chiefs of 
Hawai‘i island. Thus, ‘ĿOHOR�QR¶HDX�as performance 
cartography reaffirmed relationships, commemorated 
history, and located historic ancestors in both time  
and space. 

0DKHOH�¶ĂLQD�DV�3HUIRUPDQFH�&DUWRJUDSK\�
The PDKHOH�¶ăLQD of Kaua‘i are similar to those 

found on other Hawaiian islands that shared climate 
and geographic characteristics. For example, Ko‘olau 
districts on Kaua‘i, O‘ahu, and Maui are on the 
windward side that receive tradewinds and more 
rain than other PDKHOH�¶ăLQD. Puna on Kaua‘i and 
Puna on Hawai‘i are exposed to south easterlies and 
have lush vegetation. Kona districts are on the lee-
ward side of the island and are drier. In the mo‘olelo 
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of Kawelo, the PDKHOH�¶ăLQD are apportioned (mahele) in 
the following manner:

Ko‘olau no Kalaumeki
>.R¶RODX�LV�IRU�.DODXPHNL@

Puna no Ka‘eleh"
>3XQD�LV�IRU�.D¶HOHKă@

Kona no Kamalama
>.RQD�LV�IRU�.DPDODPD@

Kaua‘i a puni no Kaweloleimakua 
>$OO�RI�.DXD¶L�LV�IRU�.DZHOROHLPDNX@

�+R¶RXOXPăKLHKLH������²�����������S������

5HDGHUV�RI�+R¶RXOXPăKLHKLH¶V�VWRU\�PD\�KDYH�
never visited Kaua‘i but would have been informed, 
nevertheless, by familiar PDKHOH�¶ăLQD—Ko‘olau, Puna, 
and Kona. Louis (2008) wrote,

Since place names are found in all forms of Hawaiian 
SHUIRUPDQFH�FDUWRJUDSKLHV�IURP�PR¶ROHOR�>VWRU\@�WR�
hula, they can be characterized as a basic symbolic 
element. Hawaiian place names tell us a great deal 
about Hawaiian spatial understanding such as how 
environmental phenomena are organized and under-
stood (p. 172).

,QRD�¶ĂLQD�DV�3HUIRUPDQFH�&DUWRJUDSK\
Kona, Puna, and Ko‘olau are LQRD�¶ăLQD found 

throughout Polynesia—Tonga, Puna, Tokelau. Other 
Kaua‘i names harken back to genealogical and physical 
roots in the cradle of Polynesia such as Olohena on 
.DXD¶L�DQG�2ORVHJD�LQ�6ăPRD�RU�¶ŖSROX�RQ�+DZDL¶L�
DQG�¶ŖSROX�LQ�6ăPRD��:DLPHD�DQG�+DQDOHL�LQ�.DXD¶L�
DQG�:DLPHD�DQG�:KDQJDUHL�LQ�$RWHDURD�DUH�EXW�VRPH�
of the many LQRD�¶ăLQD that serve as reminders of com-
mon ancestry, history, and identity as NăQDND�KRQXD��
NăQDND�KRORPRDQD��“people of the land, people of open 
RFHDQ�µ�$�VWXG\�LQ�LWVHOI��LQRD�¶ăLQD as performance 
cartography encompasses the vast cultural region of 
Polynesia.

Section III. Hawaiian Performance 
Cartography in Hei (string 'gure making)

The following explains spatial and cultural 
knowledge presented in hei, Hawaiian string figure 
making. The construction and utilization of string 

figures as performance cartography have never been 
researched before so an analysis of them will help to 
define and appreciate Hawaiian cartographic practice.

In addition, the study of the texts accompanying 
hei will elucidate Hawaiian symbolic use and imagery 
of place names. By virtue of the travelogue quality 
of mele pana (place name chant), multiple string 
figures are required to locate the geographic locations 
described in the chant. Dickey (1928) noted

The Hawaiian is fond of motion or change in a 
string figure. There are 32 figures with a sequence of 
figures, the first stage usually being the most complex, 
the figure becoming simpler with each succeeding 
stage; and some of them relating the story. (p. 11)

Mele Pana–Place Name Chants
Mele pana are the chanted maps of wahi pana 

ZKLFK�KDV�EHHQ�WUDQVODWHG�DV�´FHOHEUDWHG�SODFHV�µ�
´VWRULHG�SODFHV�µ�DQG�´OHJHQGDU\�SODFHVµ�ZLWK�WKH�
latter being the least acceptable. The late scholar 
Edward Kanahele, wrote this beautiful description of 
wahi pana:

As a native Hawaiian, a place tells me who I am and 
who my extended family is. A place gives me my 
history, the history of my clan, and the history of my 
people. I am able to look at a place and tie in human 
events that affect me and my loved ones. The concept 
of wahi pana merges the importance of place with that 
of the spiritual. My culture accepts the spiritual as 
a dominant factor in life; this value links me to my 
past and to my future, and is physically located at 
my wahi pana. (James, 1991)

Oliveira (2006) referred to wahi pana as the 
´JHQHDORJ\�RI�SODFHVµ��S�������VD\LQJ�WKDW

Places, like people, have genealogies. Place names 
serve as historical genealogies, chronicling the 
changes that have occurred over time in a particular 
locale. With each passing generation, place names 
are either passed on to the succeeding generation, 
forgotten, or renamed. (p. 264)

Kanahele and Oliveira spoke as indigenous 
researchers to the spiritual nature of wahi pana and 
the deep affection and respect they, as Hawaiians, 
have for the land. Thus, aloha for the land is found 
in mele pana. 
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Mele Pana 
(place name chant)

Wailua nui nanai
Great hunchbacked Wailua

K! i ka maka o Ulu‘ena
Standing in the face of Ulu‘ena temple

‘O Hulu‘ena l"ua ‘o Manu‘ena
With Hulu‘ena and Manu‘ena

‘O Makaki‘i ka waena
With Makaki‘i in the center

‘O Nounou a‘o ‘A‘ahoaka
1RXQRX�DQG�¶$¶DKRDND�KLOOV

‘O ke Kuamo‘o Loa o K"ne.
$V�ZHOO�DV�WKH�PRXQWDLQ�ULGJH�FDOOHG�/RQJ�%DFN�RI�.ăQH

(Dickey, 1928, pp. 56, 58)

Wailua nui nanai. The mele pana above accompa-
nied a succession of string figures. The geographical 
features described in the chant remain but the man-
made structures of Ulu‘ena, Hulu‘ena, Manu‘ena, and 
Makaki‘i are no longer intact. Dickey, the author of 
+DZDLLDQ�6WULQJ�)LJXUHV��PHW�D�.ĿORD�ZRPDQ�QDPHG�
¶ĂLQDNď�ZKR�FKDQWHG�WKLV�mele pana and showed him 
the figures. He was a land surveyor by profession and 
this mele pana provided him an oral map to conduct a 
search for the places named. He later reported his find-
ings to the Kaua‘i Historical Society:

Uluena is far up the mountain at the sources of the 
Wailua River. Manuena is a cave on the makai side 
of Mopua Hill. Huluena I have not located but ac-
cording to the catscradle it should be on Kapu Hill. 
Makakii is perhaps another name for the locality 
where the kings were born. Aahoaka is the well known 
KLOO�EHWZHHQ�WKH�IRUNV�RI�WKH�:DLOXD�5LYHU��1RXQRX�LV�
the hill back of Waipouli and Kapaa. The kuamooloa 
of Kane is the upper part of the ridge between the 
Wailua and Opaikaa Stream. The stream of Makena 
is at the bottom of the river not far above the poi 
factory. The house of Kulanihaa I have not located. 
(Dickey, 1915, p. 3)

The first four lines of the mele pana located the 
position and relationships of the sacred places of 

:DLOXD��7KHUH�DUH�WZR�EHQW�ORRSV�RU�´DUPVµ��ULJKW�
and left) over a central diamond in the string figure. 
This central figure represented Makaki‘i, literally the 
´VRXUFH�RI�WKH�LPDJHV�µ�ZKLFK�ZDV�WKH�FHQWUDO�WHPSOH�
of a complex where chiefs were born and possibly 
UHODWHG�WR�WKH�SUHVHQW�0DND¶ŗNLX�heiau (temple). 
7KH�´DUPVµ�RI�WKH�ILJXUH�ORFDWHG�+XOX¶HQD�DQG�
Manu‘ena temples where feather gods were kept (R. 
:LFKPDQ��SHUVRQDO�FRPPXQLFDWLRQ��2FWREHU��������
It is interesting to note that Manu‘ena (Red-hot bird) 
was a site associated with a cave where the mudhens, 
NHHSHUV�RI�ILUH�PDNLQJ��RQFH�OLYHG��7KHUH��0ăXL�WULFNHG�
WKH�FKLHI�PXGKHQ��.D¶DODHKXDSĦ��WR�UHYHDO�ILUHPDNLQJ�
to him. 

:KHQ�´¶2�1RXQRX�D¶R�¶$¶DKRDNDµ�LV�FKDQWHG��
the stringer transforms the first figure into two 
hills—Nounou and ‘A‘ahoaka. The indexes are 
LQVHUWHG�XQGHU�WKH�´EHQW�DUPVµ�WUDQVIRUPLQJ�LW�LQWR�D�
new figure showing two vertical loops representing 
the two hills. Nounou is commonly known today as 
the Sleeping Giant who in mo‘olelo is Puni, a pilikua 
(giant) who fell asleep there. Nounou was the fortress 
of ‘Aikanaka in the days of Kawelo. ‘A‘ahoaka can be 
viewed from Poli‘ahu temple which is situated on top 
RI�WKH�PRXQWDLQ�ULGJH�.H�.XDPR¶R�D�.ăQH�

:KHQ�WKH�HQWLUH�ILJXUH�LV�WXUQHG�RYHU��WKH�ULGJH�
FRPSOH[�FDOOHG�.H�.XDPR¶R�D�.ăQH�LV�UHYHDOHG��
)URP�DOO�DSSURDFKHV�WR�:DLOXD�1XL��RQH�LV�VWUXFN�E\�
the awesomeness of this geographical feature, the 
´KXQFKEDFNHGµ�PRXQWDLQ�DQG�KLOO�SHDNV�RI�:DLOXD��
*UHDW�:DLOXD�LV��LQGHHG��D�ZHOO�VWRULHG�FXOWXUDO�FHQWHU�
of Kaua‘i.

The progressive string figures of :DLOXD�1XL�1DQDL�
are consistent with mo‘olelo (history) tradition of hula 
where gesture and symbol are used to enhance the 
story. As performance cartography, the gesture and 
movements of both hula and hei augment the chanted 
text to represent geographical description and location. 

Kauhale o Limaloa. This is the largest string figure 
made in Hawai‘i and is made by two people. Limaloa 
ZDV�WKH�.DXD¶L�JRG�RI�PLUDJHV�ZKR�GZHOOHG�DW�0ăQă��
Kaua‘i, an arid and desert-like place (PăQă) with long 
white-sand beaches and mirages. On the last four lunar 
QLJKWV�RI�.ăQH��/RQR��0DXOL��0XNX��/LPDORD�EXLOW�
homes for returning spirit ancestors. 
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The four corners of the hei showed, according 
to context, a) homes for the spirits who return on 
WKH�QLJKW�RI�.ăQH��E��WKH�IRXU�WUDGLWLRQDO�JRGV�.ăQH��
.DQDORD��/RQR�DQG�.ŗ��F��WKH�IRXU�OXQDU�QLJKWV².ăQH��
Lono, Mauli and Muku; or d) the four corners of the 
FRDVWDO�SODLQ�RI�0ăQă��.DXD¶L��

Mele Pana 
Kauhale a Limaloa

Kauhale a Limaloa
Compound of Limaloa

K!kulu Kauhale a Limaloa i ka li‘ul"
Constructed in mirage

Ho‘okuene ana i ke kaha o Ke"lialia
$UUDQJHG�DW�WKH�VXQ�EDNHG��EDUUHQ�VWULS�RI�.HăOLDOLD

Holo ka wai lana i ka ‘"ina a pau $
Water mist spreads over the land

A pau l".
And they are gone.

(Dickey, 1928, p.148)

The idea of the four triangles representing the four 
FRUQHUV�RI�WKH�GU\�FRDVWDO�SODLQ�RI�0ăQă�LV�LQWHUHVWLQJ�
because the central rectangle of the figure locates an 
ROG�VWULS�RI�VZDPS�RQFH�ORFDWHG�LQ�WKH�FHQWHU�RI�0ăQă�
remembered as NH�ăOLDOLD� defined as “salt encrusted 
SODFHV�ZLWK�FRRO�VSULQJVµ��3XNXL�	�(OEHUW��������S�������
Furthermore, the use of triangles in a string figure to 
section off land is not new. In the traditional Hawaiian 
homeland of Kahiki (Tahiti), A Mahara Ra‘itea divided 
the island of Ra‘iatea in the Society Islands into two 
divisions, each with four clans (Handy, 1925, p. 58). 
On the island of Tahiti, A Mahara Taravao sectioned off 
the district of Taravao in a similar way (Handy, 1925, 
p. 59).

Kauhale a Limaloa required two people to 
construct it. They chanted as they worked to form the 
EDVH�ILJXUH��,Q�6ăPRD��.DXKDOH�D�/LPDORD�LV�FDOOHG�fale 
Vă�(church) and in the Caroline Islands it is called naun 
�D�KRXVH���-D\QH��������S��������:KHQ�FKDQWLQJ�´holo ka 
wai lana�µ�WKH�EDVH�ILJXUH�LV�WUDQVIRUPHG�LQWR�D�WULDQJOH��

:KHQ�´DOO�LV�JRQHµ�LV�FKDQWHG��RSSRVLWH�VWULQJV�RI�WKH�
figure were pulled to cause the figure to disappear 
with each performer holding its own string. 

Kauhale a Limaloa can be transformed into what 
Dickey called Kuahiwi (Mountain). This triangular 
figure is used to represent water or the mist that 
caused mirages to disappear in “D�SDX�ď��D�SDX�OD�µ�
Another transformation occurs by expanding one 
side of the base figure to form Kanaloa, god of the 
ocean and sea represented by one of his sea forms, the 
humpback whale or NRKROă. This is the same figure for 
WKH�0ăRUL��7H�7RKRUă�(Anderson, 1979, p. 140).

Dickey (1928) mistakenly called this base figure, 
Hale o Pele (House of Pele), Kuahiwi o Haleakala (top 
RI�+DOHDNDOă���DQG�+DOH�,QLNLQL��,QGLDQ�+RXVH��and is 
perplexed that the latter does not look like the figure 
at all (p. 148). However, he may not have known that 
by manipulating the central, parallel strings of the 
figure, the above named figures are made. By pinching 
and lifting the central strings upwards, Kuahiwi o 
+DOHDNDOă��+DOHDNDOă�0RXQWDLQ��LV�FUHDWHG��%\�SLQFKLQJ�
and pulling the same strings downwards, Hale o 
Pele (House of the Volcano Goddess, Pele) is made. 
Hale Inikini (Indian House) is achieved by pinching 
upwards at the cornices, where all strings intersect and 
the four corners form a teepee. The same variations of 
WKH�VWULQJ�ILJXUH�DUH�DOVR�FRQVWUXFWHG�E\�WKH�0ăRUL�EXW�
named 7H�:KDUH�.ďKXD��7H�5XD�.ŗPDUD��and Te Motu 
7RKRUă��Note the similarity between the spirit houses 
of Limaloa and 7H�:KDUH�.ďKXD�as well a reverence to 
Kanaloa in 7H�0RWX�7RKRUă��

Te Enata Henua of Hiva‘oa in the Marquesas call 
the base figure hahaua (great sting ray), and Maupiti 
calls it i‘a (fish) (Handy, 1929, p. 49). I have seen a 
performance of the Mo‘orea version of hahaua. The 
woman manipulated the figure herself using her 
KDQGV��IHHW��DQG�WHHWK�DV�´KHOSHUVµ�DV�VKH�VDQJ�VR�
beautifully a story of her island. The wide dispersion 
of Kauhale a Limaloa in the Pacific demonstrates the 
sensitivities of ocean faring, island peoples who share 
similar spatial understandings and affections.

Kalalea. Kalalea is a string figure for the mountain 
cliff overlooking Anahola. It is the cultural and 
familial landmark for Anahola families and the subject 
of admiration in chant: “Nani wale ku‘u ‘ike ‘ana la 
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H�Oă�L�ND�OXQD�D¶R�.DODOHD��+RZ�EHDXWLIXO�LV�ZKDW�,�DP�
EHKROGLQJ�DERYH�DW�.DODOHD�µ�

In the middle of the Kalalea’s cliff face was a hole 
which unfortunately collapsed after a hurricane. Locals 
say that the warrior-king, Kawelo, threw his spear 
with his supernatural strength and that is what pierced 
Kalalea; however, that feat should be attributed to 
.DSŗQRKX��ZKR�RQ�D�EHW�ZLWK�.HPDPR��SLHUFHG�LW�
with the famous spear called Kanika‘a from Kohala. 
2OGHU�VWRULHV�VD\�WKDW�WKH�SULPRUGLDO�ELUG��.ĦZDKD��ZDV�
imprisoned in the valley basin behind the hill when he 
heard raucous humans on the seaside of the mountain, 
he pecked a hole in the mountain to view the activities. 

The string figure shows this hole, Koananei 
>.RQDQDH��.ĿQDQH@��7KH�PRXQWDLQ�SHDNV�DUH�VKRZQ�E\�
triangles in the upper portion of the figure.

Mele pana, mele hei

Aloha wale Kalalea noho ma i uka
I pity Kalalea living up the mountain

E pili ana me Koananei
Embracing Koananei

Me K&‘ulau i ka malia
While Koula has a calm place.

(Dickey, 1928, p. 111)

The people of Mo‘orea in French Polynesia created 
a similar string figure, Moua Puta, that explained a hole 
in a mountain pierced by the spear of an ancient hero 
(Handy, 1925, pp. 62, 63). The same figure is called Te 
Puta a Vai Ami on Tautira, a peninsula on the island 
head of Tahiti Iti, French Polynesia. They are not made 
in the same way as Kalalea but the memorialization 
RI�KHURLF�GHHGV�LV�VWULNLQJO\�VLPLODU�WR�.DSŗQRKX�DQG�
Kanika‘a. 

3DH�PăKŗ�R�.DXD¶L��3DH�PăKŗ�R�.DXD¶L�LV�translated 
DV�´+HUPDSKURGLWHV�RI�.DXD¶L�µ�7KHVH�SDH�PăKŗ (her-
maphrodites) are memorialized in petroglyphs found 
DW�WKH�PRXWK�RI�:DLOXD�5LYHU��HVSHFLDOO\�DW�ORZ�WLGH��
The petroglyphs are unusual in that they are the only 
examples in Hawai‘i showing humans in spiral form. 
Connected spiral-like loops are found in the hei figure. 

The SDH�PăKŗ came from Kahiki. According to 
:LFKPDQ���������WKH�SDH�PăKŗ were chiefs from the 
Marquesas who lost a surfing contest with the goddess, 
.DSĿ¶XODNĦQD¶X��DQG�ZKR�ZHUH�FRQVXPHG�E\�D�ZDYH�
and later turned into stone (pp. 70–75). They may have 
been related to or were the same SDH�PăKŗ of O‘ahu 
that Puku, Elbert, and Mo‘okini reported to be twelve 
kahuna (medical healers) from Kahiki (1974, p. 173).

Another name for these rocks was the “Eight 
%URWKHUV�RI�0ăXLµ��-RHVWLQJ��������SS���²�����$FFRUGLQJ�
WR�WKH�-RHVWLQJ�YHUVLRQ��WKH�0ăXL�IDPLO\�OLYHG�DW�WKH�
PRXWK�RI�WKH�:DLOXD�5LYHU��:KHQ�0ăXL�SXOOHG�.DXD¶L�
to O‘ahu by canoe, his brothers turned back in disobe-
dience to see what was happening. Because they dis-
obeyed, he turned them into the eight boulders. This 
LV�LPSUREDEOH�EHFDXVH�0ăXL¶V�¶Xă�(feats, lit. shouts) 
did not include this nor did kupua (demigods) have 
VXFK�SRZHU��+RZHYHU��RWKHU�VWRULHV�YHULI\�WKDW�0ăXL¶V�
IDPLO\�OLYHG�DW�:DLOXD��$V�QRWHG�SUHYLRXVO\��0ăXL�
ZUHVWHG�WKH�VHFUHW�RI�ILUHPDNLQJ�IURP�.D¶ăODHKXDSĦ�
DQG�KHU�PXGKHQV�ZKR�OLYHG�DW�0DQX¶HQD�LQ�:DLOXD�
Nui. Moreover, one version of the string figure Pae 
PăKŗ�R�.DXD¶L EHDUV�D�UHVHPEODQFH�WR�WKH�0ăRUL�VWULQJ�
figure 0DXL�RU�7KH�)RXU�%URWKHUV�(Anderson, 1979, p. 
122). Could 3DH�PăKŗ�R�.DXD¶L KDYH�RQFH�WROG�RI�0ăXL�
DQG�KLV�EURWKHUV"

Dickey only recorded Ni‘ihau versions of the 
string figure 3DH�PăKŗ�R�.DXD¶L. Both versions are 
unusual because they begin with the string loops on 
the thumbs—no other Hawaiian string figure begins 
WKLV�ZD\��:KHQ�$YHUNLHYD�	�6KHUPDQ��������QRWHG�
“The Kwakiutl string figures also bear resemblance 
WR�WKRVH�RI�+DZDL¶Lµ��S������WKH\�ZHUH�UHIHUULQJ�WR�pae 
PăKŗ��:H�NQRZ�WKDW�FHGDU�ORJV�IURP�WKH�QRUWKZHVW�
coast of North America arrived in Hawai‘i on ocean 
currents because canoes were made from them. Could 
this string figure be derived from an errant group of 
male travelers from the northwest coast who were 
EURXJKW�KHUH�E\�WKRVH�VDPH�FXUUHQWV"�&RXOG�ZD\ZDUG�
Kwakiutl have been this mysterious group of PăKŗ"�,W�
is an intriguing connection. 

Chanting the Landscape
The chief method of chanting the landscape was 

through mele pana. Mele pana located place names and 
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landmarks and hei showed spatial relationships and 
geographic features. The spiritual power of place, no 
doubt, resulted in them being remembered. String 
figure making was a powerful way to preserve the 
memory and knowledge of those storied, celebrated, 
and sacred places. Oliveira (2006) wrote: To know a 
place is to be able to chant the landscape. Mele can be 
used to connect .DQDND�¶ľLZL to their NXOăLZL; thereby 
‘mapping’ their relationship to those places (p. 239). 
Mele pana could be recited as chant, chanted and ac-
companied by hula, or accompanied by string figures. 
Mele pana that accompanied the making of string 
figures were usually accompanied by progressive 
string figures which is consistent with Polynesian per-
IRUPDQFH�FDUWRJUDSK\��:KHQ�QR�mele pana existed, the 
string artist told mo‘olelo or recited simpler, impromptu 
ditties to enhance the performance. A single figure 
would suffice such as Hale Pa‘akai, Hula o Lumaha‘i, or 
3DOL�R�.ď¶ď, figures not included in this presentation.

The fact that hei was highly dependent on text, 
whether it be mele pana or mo‘olelo, is significant 
for several reasons. Dickey (1928) noted that the 
Hawaiians of his period borrowed few string figures 
to none from foreigners. The few figures that were 
borrowed used nonsensical rhymes and jingles with 
western themes (e.g., Pahiolo [saw], ‘Eki [aces]). It 
would appear that foreign and alien string figures 
did not attract Hawaiians or lead them to adopt them 
because the stories, genealogies, and histories attached 
to them were not Hawaiian in origin and, thus, held no 
meaning for Hawaiians. 

On the other hand, Hawaiian string figures were 
adopted by other immigrant groups in the plantation 
setting. In the segregated plantations, hei formed social 
bridges between people. Unfortunately, the use of hei 
as performance cartography and its other functions 
diminished as other pastimes and games took hold 
and they were replaced by western-type games and 
pastimes. The unfortunate matter is that the games of 
former years were replaced with electronics that are 
played solitarily and thus void of the socialization 
inherent to playing hei and other such games.

Another reason for the decline in hei practice is 
related to the close dependence of hei on Hawaiian lan-
JXDJH�WH[W��:KHQ�WKH�+DZDLLDQ�ODQJXDJH�ZDV�EDQQHG�

in schools in 1896, a whole generation was suddenly 
punished for speaking Hawaiian. The abrupt shift to 
English had devastating effects on literacy, academic 
achievement, and the use of the national language 
among Hawaiians (Benham & Heck, 1998; Kamana & 
:LOVRQ��������

Since hei depended on Hawaiian language text, the 
trickledown effect of the English-only policy caused 
hei to decline rapidly. Performance cartography depen-
dent on longer mele pana declined quickly and resulted 
in few elders educated after 1896 knowing how to 
perform them. By the time Dickey (1928) recorded and 
notated string figures in Hawai‘i, a generation had 
suffered the effect of English-only policies and were 
becoming illiterate in the Hawaiian canon of knowl-
edge. He wrote

Doubtless the loss of knowledge of the old allusions, 
along with the loss of knowledge of the old mythol-
ogy, history, and the names of winds, and seas, has 
had a great deal to do with the decline of the pastime 
of string figures. (p. 12)

Fortunately, the NŗSXQD photos at the end of 
Dickey‘s book remind us of those who loved the land 
and were willing to allow Dickey to record their hei 
performances for generations to come after them. 

Revisioning the Landscape
$�TXHVWLRQ��:HUH�WKHVH�FKDQFH�FRQVWUXFWLRQV�LQ�

VWULQJ�RU�ZHUH�WKH�DQFLHQWV�DEOH�WR�FRQVWUXFW�´PDSVµ�
LQ�VWULQJ�ZLWK�FRQVFLRXV�LQWHQW"�7KH�IDFW�WKDW�PDQ\�
hei figures have antecedents in Kahiki, the traditional 
Hawaiian homelands in the present French Polynesia, 
indicate that there was an intent to consciously 
FRQVWUXFW�´PDSVµ�ZLWK�hei. The A Mahara string figures 
of Ra‘iatea and Tahiti and the Moua Puta of Mo‘orea 
were some of the figures that demonstrated this 
purposeful intent. 

Furthermore, there are many other hei from other 
islands of the Hawaiian archipelago that serve as 
´PDSVµ�WKDW�FDQQRW�EH�GLVFXVVHG�IXOO\�KHUH�EXW�GHVHUYH�
brief mention to demonstrate how widespread this 
performance cartographic practice was. :DLŗ�R�/HZD is 
often translated as Dangling Breasts because it displays 
two dangling loops that are lewa (dangling). However, 
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the figure really refers to the Breasts of the Goddess 
Lewa who resided in the limestone bluffs of Kahuku 
on the northwest shores of O‘ahu. On that limestone 
bluff was a cave where Lewa dwelled and where there 
were two stalactites that resembled breasts that oozed 
a milk-like substance. It is through the performance 
cartography lens of understanding that one recognized 
that :DLŗ�R�/HZD were the breast-like stalactites of the 
goddess Lewa. This indigenous lens also redefined 
Kanukuokamanu from merely representing the “beak 
RI�D�ELUGµ�WR�D�PDS�VKRZLQJ�WKH�PRXWK�RI�WKH�:DLORD�
River in Hilo with Kanukuokamanu on the Pi‘opi‘o 
VLGH�RI�:DLăNHD�DQG�¶ľKHOH�RQ�WKH�RWKHU��

Descendants of the kingdom of Kaua‘i and 
neighboring island of Ni‘ihau chanted the landscape 
of their islands in mele pana or narrated place and 
space in mo‘olelo thereby keeping alive the collective 
memory of storied places. These mele pana and mo‘olelo 
VHUYHG�DV�WKHLU�´PDSVµ�RI�WKH�ODQG�DQG�JHQHDORJLHV�
of sacred places. Indeed, :DLOXD�1XL�1DQDL and other 
performance cartographies served to “reference their 
constructed places, legitimize their existence, and 
UHLQIRUFH�WKHLU�OHJDFLHVµ��2OLYHLUD��������S��������7KH�
conscious intention of NŗSXQD to memorialize place 
name and sacred space through mele pana and hei also 
serve to construct our personal and social identities as 
Hawaiians (cf. Basso, 1996, p. 5). 

Hence, a revival of hei as performance cartography 
in Hawai‘i can serve to strengthen Hawaiian cultural 
identity, which waned considerably since the 1893 
LOOHJDO�RYHUWKURZ�RI�WKH�+DZDLLDQ�PRQDUFK\��:LWK�
the growing interest in Hawaiian language, history, 
and culture, hei as an education tool has the potential 
to teach a whole range of subjects through and in 
the Hawaiian language. Moreover, decolonizing old 
views and misconceptions of hei as a “mere pastime 
DQG�JDPHµ�FDQ�EHJLQ�WKH�SURFHVV�RI�UHFRJQL]LQJ�WKH�
academic and cultural worth of Hawaiian string figure 
making. Hei�PHDQLQJ�´WR�VQDUHµ�KDV�WKH�SRZHU�WR�
recapture our imagination and creativity.

He Ha‘ina–An Epilogue
$QRWKHU�.DXD¶L�VWRU\�WDNHV�SODFH�DW�.ď¶ď�RQ�WKH�

ko‘olau (windward) side of the island. In the epic 
SHUIRUPDQFH�RI�´+L¶LDNDLNDSROLRSHOH�µ�+L¶LDND�KDV�GLV-

covered that Lohi‘au is dead. His body is brought back 
from the depths of the earth and positioned in a long 
house according to an elaborate floor plan with lei (gar-
lands) of symbolic greenery and foliage that stretched 
from corner to corner forming lines corresponding to 
WKH�DQFLHQW�PHULGLDQV�RI�.DQDORD��.ăQH��DQG�:ăNHD��
These traditional meridians were similar in aspect to 
the Tropics of Capricorn and Cancer and the equator. 
Hi‘iaka performs her rituals on prescribed nights of 
.DQDORD��.ăQH��/RQR��0XNX��+LOR��+RDND��.ŗ��DQG�
‘Ole. This detailed ritual map with its symbolic beauty 
DQG�LPDJHU\�ZDV�GHVFULEHG�IXOO\�E\�+R¶RXOXPăKLHKLH�
(1905–1906/2007 in Hi‘iakaikapoliopele Rev. ed. pp. 
187–189). 

Eventually, Lohi‘au is revived and travels to 
Hawai‘i to meet Pele. The ritual floor crisscrossed with 
fragrant and symbolic garlands to revive Lohi‘au is 
reflected in the string figure referred to by some as Ka 
+HLKHL�R�Qă�.HLNL� the race or the string figure making of the 
children, a Hawaiian name for the constellation Orion. 
,I�VR��WKH�VWULQJ�ILJXUH�DOVR�VHUYHV�DV�D�´PDSµ�RI�WKH�
stars. But that is another story to revive and tell.

Ha‘ina pau loa—Conclusion
In conclusion, Oliveira (2009) wrote that “‘space’ 

is often not defined as ‘place’ until it is given a name 
DQG�LV�ODEHOHG�RQ�D�PDS�E\�WKH�FRORQL]HUµ��S�������EXW�
WKDW�RXU�SODFH�QDPHV�DUH�RXU�´VXUYH\�SHJVµ�WR�WKH�
past and “our means to legitimize our existence and 
KHJHPRQ\�LQ�+DZDL¶Lµ��S��������7KLV�OHJLWLPDF\�LV�
achieved through recognizing the varied and creative 
performance cartographic practices of our people. 
Through PHOH��KXOD��LQRD�¶ăLQD��PDKHOH�¶ăLQD��¶ĿOHOR�QR¶HDX��
PR¶RNŗ¶DXKDX��KHL� and others not described, our 
NŗSXQD�SHUSHWXDWHG�WKHLU�PHPRULHV�DQG�ORYH�IRU�WKRVH�
places so that we can reenact and remember them 
today.
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The following inquiry is based on my encounter, 
or lived experience, with a kind of knowing that is not 
QHFHVVDULO\�UDWLRQDO��RU�OLQHDU��LQ�D�:HVWHUQ�IUDPHZRUN�
RI�LQWHOOLJLELOLW\��,�FDOO�WKLV�´NQRZLQJ�µ�DQG�WKH�KHDO-
ing that springs forth from it, spiritual among other 
things because of how I perceive and experience the 
energy/healing when it comes through me. In the 
literature and oral traditions of many peoples, the term 
´VSLULWXDOµ�LV�XVHG�IRU�WKH�NLQG�RI�NQRZLQJ�WKDW�,�DP�
referring to. For me, I feel expanded, humbled, in awe; 
I feel great love, like the love one feels when taking in 
the ocean rising to meet the moon or suddenly walking 
into a mist of butterflies. This knowing/feeling often 
comes unannounced, but it doesn’t have to be that 
way. It is accessible through pule (prayer) and espe-
cially through no‘ono‘opono (meditation), to name just 
two possible entry points. Though I am, through time 
and practice, getting more adept at cultivating balance 
between the ego and the spiritual state and under-
standing and nurturing the conditions for this knowing 
in myself, I am still learning. I am not an expert. 

In 1986, I began healing people of diseases from 
which their doctors had already pronounced they 
would be imminently dying or chronically doomed to 
suffer. I was able to completely reverse the diseases or 
chronic illnesses they had: pneumonia, bleeding ulcer, 
ovarian cancer, lung cancer, and emphysema to name 

a few. There was a lot of talk involved in some cases, 
but no talk involved in others. I prescribed no herbs or 
external botanical remedies. I merely lay on my hands 
around the body or on the body. In a few cases, I sent 
my energy and wasn’t even in the same room, or on the 
same continent as the person who was ailing. 

0\�H[SHULHQFH�OHG�PH�WR�TXHVWLRQ�WKH�:HVWHUQ�FRQ-
cept of health and healing and the way I was raised to 
WKLQN�RI�LW��7KH�:HVWHUQ�ELRPHGLFDO�PRGHO��IRU�WKH�PRVW�
part, assumes a mind-body dichotomy and although 
there are physicians who have become more aware 
of the limitations of this point of view, a majority of 
:HVWHUQ�GRFWRUV�WUHDW�WKH�ERG\�LQ�LVRODWLRQ�IURP�RWKHU�
facets of a person’s life. The biomedical world assumes 
that if a body isn’t functioning properly, the causes can 
be reduced to either a biochemical or neurophysiologic 
cause. Disease is thought to be caused by a “specific, 
SRWHQWLDOO\�LGHQWLILDEOH�DJHQW�µ�DQG�WKH�ERG\�LV�RIWHQ�
treated as though it were a machine needing repair. 
There is also belief in a standard regimen such as diet, 
exercise, hygiene, and regular doctor’s visits, in order 
to maintain or reinstate health (Freund & McGuire, 
1999, pp. 6, 7).

The sociological perspective on health and illness 
understands health and illness differently than the 
biomedical model in that it sees “…medical ideas of the 
body and its diseases [as]… socially constructed reali-

" Ao ka P# " P# ke Ao 
(Until Night Becomes Day, Until Day Becomes Night): 

Revolution: A Journey of Self-Reflection
C. Mamo Kim

I am a child of the P& and the Ao, the Dark and the Light. I entered this third dimensional 
plane, first, on a double helix ribbon, bequeathed by Korean, Chinese, and Hawaiian 
ancestors. Nine months later, when the moon was new and the moment was twenty-
three minutes shy of an auspicious time to meditate, I entered a new space in the third 
dimensional realm, whereupon, I took a deep breath, filling myself with H",1 the prayer 
and the brea(d)th of Life, and I exhaled loudly, releasing what no longer belonged to me. 
Thus, I began a moving meditation of my own.
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WLHV�WKDW�DUH�VXEMHFW�WR�VRFLDO�ELDVHV�DQG�OLPLWDWLRQVµ�
�LELG����:LWKLQ�WKH�SURFHVV�RI�FRQVWUXFWLQJ�FRQFHSWV�RI�
illness and health, power exercises itself in implicit, le-
gitimized, taken-for-granted ways that can manipulate 
SHRSOH��´XQZLOOLQJO\�DQG�XQNQRZLQJO\µ�DQG�KDYH�DQ�
influence that impacts “us physically and in how we 
SHUFHLYH��FDUH�IRU��PDLQWDLQ��DQG�¶UHSDLU·�RXU�ERGLHVµ�
(ibid., pp. 8, 9). Thus, for example, as of this writing, 
the phenomenon of millions of Americans who submit 
themselves to the prognosis and prescription of doctors 
without fail and without question, as if the doctors 
were gods.

I take the sociological perspective of Freund and 
McGuire as my own, for in my healing encounters, 
I have found that in addition to the physical factors 
involved, emotional, psychological, and spiritual 
components of a person’s psyche have as much and 
sometimes more influence over the well being and 
strength of their immune systems. I believe that the 
separation of the body and mind is a fragmented 
and limited model and have found evidence to this 
effect in the fields of biochemistry,2 neuroscience,3 

and parapsychology.4  5 Furthermore, I see the body, 
mind, and spirit as interacting dynamics of the human 
condition, and as these dynamics respond to stimuli in 
the environment (social as well as physical), the state 
of health or illness is affected. I am not intending to 
bifurcate alternative healing and the biomedical model. 
I merely wish to outline from which model I am speak-
ing and how I am defining a crucial part of the nature 
of health and healing for this project. In this discussion, 
I approach the body/mind/spirit as a unified phenom-
enon. I see healing as straddling both the biophysical 
and the body/mind/spirit models. 

The National Center for Complementary and 
Alternative Medicine (NCCAM), a component of the 
National Institutes of Health (NIH), defines comple-
mentary and alternative medicine as “a group of 
diverse medical and health care systems, practices, and 
products that are not presently considered to be part of 
FRQYHQWLRQDO�PHGLFLQHµ�DQG�OLVWV�GLVWLQFWLRQV�VXFK�DV�
these:
 1. Complementary medicine is used together 

with conventional medicine… to help lessen 
a patient’s discomfort following surgery.

 2. Alternative medicine is used in place of 
conventional medicine. An example of an 
alternative therapy is using a special diet to 
treat cancer instead of undergoing surgery, 
radiation, or chemotherapy that has been 
recommended by a conventional doctor.

 3. Integrative medicine combines treatments 
from conventional medicine and CAM for 
which there is some high-quality evidence of 
safety and effectiveness.6

My interest in these definitions lies more in the 
subtext of the classifications, or in the histories that re-
main hidden beneath the text. For example, a common 
denominator of the three categories is that all of them, 
in one way or another, have their roots in native, lay-
man, and ethnic forms of healing, or forms of healing 
that are, and have been for often thousands of years, 
accessible to (lay) people. 

Paul Starr writes in his definitive history of 
the rise of America’s medical profession, The Social 
Transformation of American Medicine, that in North 
America, pre-independence, and before the consolida-
tion of the medical profession’s authority (1850–1930), 
native medicine was a source of popular treatment. 
From the time of the first settlements, colonists were 
drawn to native healing because initially, natives 
were “free from all the dread diseases that afflicted 
Europeans, and their good health was…thought to be 
a product of their special knowledge of indigenous 
PHGLFLQDO�KHUEV�µ�1DWLYH�FXUHV�ZHUH��DFFRUGLQJ�WR�DQ�
HDUO\�KLVWRULDQ��´WRR�PDQ\�WR�UHSHDW�µ�DQG�LQFOXGHG�VXU-
JHU\��&RWWRQ�0DWKHU�ZURWH�WKDW�´,QGLDQµ�PHGLFLQH�ZDV�
´WUXO\�VWXSHQGRXV�µ�DV�GLG�PDQ\�RWKHU�FRORQLVWV�ZKR�
believed some Native healers to be as good as “regular 
ZKLWH�GRFWRUVµ��6WDUU��������SS����²����

Ethnic medicine includes such practices as 
Ayurveda, Chinese herbology, acupuncture and 
qigong, to name a few and lay, or popular medicine 
included such practices as homeopathy, botanics, mid-
wifery, inoculation, chiropractic, bone setting, abortion, 
osteopathy, and surgery. Although the transfer of 
information went both ways between lay practitioner 
and those who were trying to create a medical profes-
sion, the relationships between the two entities were 
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not friendly. Lay practitioners were suspicious of the 
motives of doctors who lay practitioners felt were 
more interested in acquiring wealth and status within 
a restricted domain of practice than in healing. Both lay 
practitioners and the populace resisted attempts to take 
the commonsense of healing arts out of the hands of 
everyday people. 

Important remedies used by regular physicians, 
such as smallpox inoculation and cinchona (quinine), 
were borrowed from folk cultures as well. In the 
nineteenth century, lay competition created much 
of the pressure against the medical profession to 
DEDQGRQ�´KHURLFµ�SUDFWLFHV�VXFK�DV�EORRGOHWWLQJ��
intestinal purging, vomiting, blistering and treating 
people with salves made of mercury (Starr, 1982, p. 
47). Starr goes on to chronicle the rise of the American 
Medical Association and the medical profession from 
“generally weak, divided, insecure in its status and its 
income, unable to control entry into practice or to raise 
the standards of medical education...[to a]… powerful, 
SUHVWLJLRXV��DQG�ZHDOWK\�SURIHVVLRQ�µ�ZLWK�OHJLWLPL]HG�
authority (pp. 7–9). 

The history of American medicine is a long lesson 
in politics and capitalism intertwined with the, “suc-
cess in science in revolutionizing…the (adequacy) of 
the unaided and uneducated senses in understanding 
WKH�ZRUOGµ��LELG���S��������

1LQHWHHQWK�FHQWXU\�PHGLFDO�VFLHQFH�KDG�LWV�HDUOLHVW�
successful applications in public hygiene. The key 
scientific breakthroughs in bacteriology came in the 
1860s and 1870s in the work of Pasteur and Koch. 
The 1880s saw the extension and diffusion of these 
discoveries and by 1890 their impact began to be felt. 
The isolation of the organisms responsible for the 
major infectious diseases led public health officials 
to shift from the older, relatively inefficient measures 
against disease in general to more focused measures 
against specific diseases. These new efforts made 
a particularly notable difference in the control of 
water-borne and food-borne diseases. Sand filtration 
of the water supply, introduced in the 1890s, was 
far more effective in preventing typhoid than was 
earlier sanitary reform; regulation of the milk supply 
dramatically cut infant mortality. …The other early 
successful use of bacteriology was in surgery. The 
advent of antiseptic surgery in the late nineteenth 
century sharply reduced the mortality from injuries 

and operations and increased the range of surgical 
work. (ibid., p. 135)

The introduction of technological advance-
ments such as the stethoscope, ophthalmoscope, 
laryngoscope, microscope, x-ray, spirometer, and 
electrocardiograph

produced data seemingly independent of the physi-
cian’s as well as the patient’s subjective judgment, 
while drug companies began deferring to and tai-
loring their products to be in compliance with the 
American Medical Association’s (AMA) guidelines. 
These developments …further reduced dependence 
upon the patient, but they increased dependence on 
FDSLWDO�HTXLSPHQW�DQG�IRUPDO�RUJDQL]DWLRQV��1RQH-
theless, from the patients’ standpoint, these detached 
technologies added a highly persuasive rhetoric to 
the authority of medicine. (ibid.,p. 137) 

The confluence of developments worked together 
in the building of an industry and led to the present-
day situation in which we currently exist: on the one 
hand, there is the medical system that has sovereignty 
and absolute authority over who and what is allowed 
to legitimately practice medicine, while on the other 
hand, we have the population, the vast majority of 
whom can not afford to pay for the services of doctor 
or hospital or for pharmaceutical costs without health 
insurance and 50 million Americans unable to afford 
health insurance (U.S. Dept. of Commerce). 

:KDW�WKLV�EULHI�KLVWRU\�GHPRQVWUDWHV�LV�WKDW�WKH�
legitimization of medical knowledge in America—what 
is designated as worthy of study, what gets subsumed 
XQGHU�WKH�FDWHJRU\�RI�´VFLHQFH�µ�DQG�ZKDW�LV�UHOHJDWHG�
or dismissed to the alternative fringe—has had much 
more to do with an inflection of power than the institu-
tions of science/medicine and academia have so far, 
in any deeply significant way that trickles into the 
classrooms of our children, ventured to address. 

Insurrection of subjugated knowledges
7KH�WHUP�´DOWHUQDWLYH�PHGLFLQHµ�WKHQ��EHFRPHV�D�

historically inscribed, political definition that illustrates 
both the colonial and the modern stratification of 
knowledge—colonial because of the period that gave 
birth to the medical association, and modern because 
of the earlier period in which the separation of mind 
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and body (as mechanism) was formulated by the 
Newtonian/Cartesian world view. The fact that what 
LV�QRZ�FDOOHG�´DOWHUQDWLYH�PHGLFLQHµ�ZDV�DOLYH�DQG�ZHOO�
prior to the 18th and 19th centuries, and well document-
ed in some cases for thousands of years around the 
world to work, shows that unlike the sudden springing 
IRUWK�RI�QHZ�NQRZOHGJH��´DOWHUQDWLYH�PHGLFLQHµ�WRGD\�
emanates from knowledge which has been subjugated 
ZLWKLQ�ZKDW�:DOWHU�0LJQROR��������LGHQWLILHV�DV�WKH�
2FFLGHQWDO��PRQRWRSLF�KHUPHQHXWLF�RI�WKH�:HVWHUQ�
modern/colonial world system. 

This is an important distinction because the 
VXSSRVHG�:HVWHUQ�postmodern/post colonial term “al-
WHUQDWLYH�PHGLFLQHµ�FOHDUO\�GHPRQVWUDWHV�D�OLQJHULQJ��
present day inflection of what Foucault (1972/1980) 
referred to as, “subjugated knowledges�µ�7KDW�LV��´WKH�
whole set of knowledges that have been disqualified 
as inadequate to their task or insufficiently elaborated: 
naïve knowledges, located low down on the hierarchy, 
EHQHDWK�WKH�UHTXLUHG�OHYHO�RI�FRJQLWLRQ�RU�VFLHQWLILFLW\µ�
Foucault went on to say, 

I also believe that it is through the re-emergence of 
these low-ranking knowledges, these unqualified, 
even directly disqualified knowledges … and which 
involve what I would call a popular knowledge (le 
savoir des gens) though it is far from being a general 
commonsense knowledge, but is on the contrary a 
particular, local, regional knowledge, a differential 
knowledge incapable of unanimity and which owes 
its force only to the harshness with which it is 
opposed by everything surrounding it–that it is 
through the reappearance of this knowledge, of these 
local popular knowledges, these disqualified knowl-
edges, that criticism performs it work. (pp. 81–82).

Years after I first began my healing practice, 
while I was still bemoaning the fact that I didn’t 
really understand what I was doing and still worried 
that I could be accused of fakery and peddling of 
self-delusion, I learned that the Chinese not only had 
a name for what I was doing (Qigong), but had been 
practicing it for 4,000 years. At the time, I was highly 
relieved to know there was an authentic body of 
knowledge to describe what I had been doing (for a 
few years and with great anxiety and trepidation) by 
the seat of my pants. I was also outraged. The fact that 

this could have been a 4,000-year-old practice in China 
and we everyday folk didn’t know about it in America 
DVWRXQGHG�PH��:DV�,�WKH�RQO\�RQH�LQ�$PHULFD�WR�HYHU�
feel healing energies coming through her hands and 
ERG\�WKH�ZD\�,�ZDV�IHHOLQJ�LW"�:DV�WKLV�HQHUJ\�FRPLQJ�
through me because I was Chinese"�,�FRXOGQ·W�KDYH�
been the only one in America that this was happening 
to. Did other groups experience this kind of healing 
HQHUJ\�ZLWKLQ�WKHLU�FXOWXUHV"�:HOO��OHW�PH�TXDOLI\��,�
did discover that New Agers were doing similar kinds 
of healing, and though it helped me to know there 
were others who were waving their hands around 
bodies, I was never fully convinced of the legitimacy 
of New Age practitioners who seemed to just sprout, 
out of thin air (such as myself!), espousing (sudden) 
awareness of energetic healing techniques and whose 
efficacy, in my observation, was definitely hit or miss. 
I didn’t trust teachers whom I interacted with, who 
VHHPHG�WR�KDYH�WKH�VDPH�´WKHRULHVµ�DV�PH�DERXW�KRZ�
the energy was working. 

However, even with my doubts about the New 
Age (and myself), I was convinced then, and through 
my research, have grown stronger in the conviction, 
that what I have experienced of the spiritual 
healing phenomenon is a regularly occurring human 
phenomenon not necessarily bound to one culture, 
but surely and specifically informed through many 
cultures. I would be hard pressed to find a single 
FXOWXUH�RXWVLGH�RI�:HVWHUQ�PRGHUQ�FRORQLDO�VFLHQFH��
in fact, that doesn’t have a very long history of some 
IDFHW�RI�HQHUJHWLF��KDQGV�RQ�KHDOLQJ��:KHQ�,�VD\�
this is a regularly occurring human phenomenon, 
I mean it is common in the same way that being a 
musician, an athlete, a builder, a farmer, a linguist, or 
a mathematician is common. Though not everyone is 
proficient in any one of these skill sets, they are skills—
kinds of knowing that are ordinary to the human 
condition and can be refined with training and practice. 

And since that is the case, I am impelled to pose 
the question, what forces were/are in play that 
influence(d) me to self-repress and self-deny, to 
abnormalize and pathologize myself instead of accept 
DQG�ZHOFRPH�P\�H[SHULHQFHV�DV�D�JLIW�RU�D�VNLOO"�+RZ�
do those forces continue to manifest themselves in 
WKH�:HVWHUQ�$PHULFDQ��SRVW�PRGHUQ��SRVW��FRORQLDO�
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LWHUDWLRQ�RI�ZKDW�LV�FRQVLGHUHG�´UHDOµ�DQG�´QRUPDOµ�DV�
it pertains, not only to healing practices, but to ways of 
knowing and ways of experiencing one’s Self?�:KDW�DUH�
some of the consequences of these forces on the human 
experience (which includes the impact on the body 
as well as the impact through individuals, singly and 
FROOHFWLYHO\��RQ�WKHLU�VRFLDO�DQG�SK\VLFDO�HQYLURQPHQWV�"

Because of my ethnicity and the fact that my ways 
of knowing could have been answered by any of the 
three cultures (Hawaiian, Chinese, Korean) I descend 
from—had those cultures been allowed to flourish 
instead of forced to assimilate into the western, post-
overthrow world of Hawai‘i—the question, what is the 
OLYHG�H[SHULHQFH�RI�DQ�DOWHUQDWLYH�KHDOHU�LQ�D�:HVWHUQ�
construct of social reality, becomes tied to an historic 
phenomenon of the subjugation of peoples (in the case 
of native peoples in America), their ontologies and 
epistemologies; and their knowledges (both native and 
otherwise). Ergo, the question is imbued with much 
more kaona and mana‘o ho‘onalunalu (hidden or dou-
ble meanings that must be pondered, meditated and 
speculated upon, mulled over) than it initially leads one 
WR�DVVXPH��7KH�TXHVWLRQ�PLJKW�DOVR�EH�UHDG�DV��´:KDW�
is the experience of the subaltern (that is, an alternative 
healer) who must find ways to live in a world where 
his/her ontological perceptions are degraded, denied, 
GLVTXDOLILHG��GLVUHVSHFWHG��RU�QRW�DOORZHG"µ�2U��´:KDW�
is the experience of a subaltern who must find a way to 
heal (herself and others) in a hostile environment, from 
the historical ravages of genocide and ethnocide against 
KHU�SHRSOH�FXOWXUH"µ�2U��´:KDW�LV�WKH�H[SHULHQFH�RI�D�
subaltern who must find a way to restore a connection 
to her ancestors and her immediate family that have 
been severed by an imposition of foreign language/
FRQWH[WV��WHFKQRORJLHV�NQRZOHGJHV�SRZHUV"µ�2U��
´:KDW�LV�WKH�H[SHULHQFH�RI�D�VXEDOWHUQ�ZKR�PXVW�KHDO�
KHUVHOI�IURP�WKH�GHYDVWDWLRQ�RI�D�FRORQL]HG�PLQG"µ�

In the mid 1990s, I had a dream that directed me 
back to the university. I had been a promising student 
in the late 1960s, but I was dissatisfied with what I 
felt was the irrelevancy of my university erudition to 
my daily life. At the time, I had a notion that I was 
being brainwashed, that much of what I was studying 
belonged to a world I didn‘t inhabit, and with no toler-
ance left with which to handle even the most mundane 

of ritualized behavior, I left unceremoniously. I balked 
then, at the dream, twenty-five years later, which 
directed me particularly to take up Hawaiian Studies at 
the local university. I had already learned to honor my 
dreams, however, and so with heaviness in my heart, I 
UH�HQWHUHG�WKH�EDVWLRQ�RI�:HVWHUQ�NQRZOHGJH�SURGXF-
tion known as the University (of Hawai‘i). 

From Hawaiian studies I moved into political sci-
ence, with a focus on indigenous politics. It was from 
these programs and from my own research that I have 
found a way to think through my encounters with the 
supernatural; that I have found a way to heal certain 
of my own imbalances, gaps, and disconnects between 
my body, mind, and spirit. It is through the act of 
reflecting upon, not only the historical native encounter 
with imperializing Eurocentric forces, but the various 
contingencies, subjectivities, and assumptions involved 
in the very act of thinking itself, that I have been led to 
a new appreciation for the difficulties of my childhood 
relationship with my family. 

Because of these factors, and because the prevailing 
FRQGLWLRQ�RI�NQRZOHGJH�SURGXFWLRQ�LQ�WKH�:HVW�LV��DV�
Mignolo (1995) conceptualizes, the Occidental, mono-
WRSLF�KHUPHQHXWLF�RI�WKH�:HVWHUQ�PRGHUQ�FRORQLDO�
ZRUOG�V\VWHP��,�FKRRVH�WR�SULYLOHJH�D�QRQ�:HVWHUQ�
point of view in my approach to this topic. Therefore, 
I begin again with my genealogy, a Native Hawaiian 
epistemology.

He Mo‘olelo Hikapiliolana Pokole: A Brief 
Genealogy

He kanaka Hawai‘i wahine au. I am a Hawaiian 
woman of mixed blood, born less than ten years after 
the bombing of Pearl Harbor and raised in Kailua, 
O‘ahu, Hawai‘i. During the time of my childhood, the 
sugar and pineapple plantations were the main source 
of economic stability in the islands. The United States 
enacted statehood upon Hawai‘i (1959), the nation 
it had conspired to overthrow with haole/foreigner 
businessmen and had been occupying (and is still 
occupying as of this writing) since 1893. The resultant 
HIIHFW�RI�´VWDWHKRRG�µ�ZDV�D�GUDPDWLF�SUROLIHUDWLRQ�RI�
construction in the 1960s, and the rise of tourism and 
the United States military as the number one and two 
economic industries in Hawai‘i. 
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My father’s parents were both educators from 
Korea who came to Hawai‘i separately and at different 
times, as a way to escape imminent death or degrada-
tion in their mother country. Their marriage was ar-
ranged without either one knowing the finer details of 
the other. Grandfather had attained the highest honors 
of a gentleman scholar in what is now Seoul, Korea. He 
was revered for his position, the status of which was 
culturally represented by his wearing of a scholar’s 
gat.7 The yangban (literati scholars) were an elite class, 
schooled in both classical and Neo-Confucian thought, 
who were dedicated to the Confucian ideals and 
aesthetic both in internal character as well as external 
practice. They were expected to hold public office and 
help cultivate and raise the standards of the society 
in which they lived and were highly respected for 
their knowledge and pursuits. “Numerous texts were 
authored by members of the yangban class (which) 
provide insight into the ancient and contemporary 
texts they studied, the new ideas they developed, how 
they discoursed among themselves, and how they de-
YHORSHG�JRYHUQPHQW�SROLFLHVµ��/HH���������7KH�\DQJEDQ�
wrote in Classic Chinese even after 1443, when the 
Korean han’gûl (alphabet) was developed. 

In a nearly untold story, discreetly handed down 
through my father to my brother,

Japanese Soldiers one day barged into grandpa’s 
class, killing a number of students and severely 
beating grandpa. The soldiers then dragged grandpa 
through the streets by his hair, degrading his gat (to 
symbolize debasement of Korean sensibilities, truth, 
and knowledge) and all but scalping him. Because 
a few of his students died and he wasn’t also killed, 
and because he had been publicly “scalped” of his 
status, Grandpa suffered a great loss of face.8 He had 
two options to retain his honor: either kill himself, 
or leave Korea, never to return.  He therefore, by 
dawn the next morning, took the first boat out of 
Korea. The boat was headed to Hawai‘i, and in 1906, 
Grandpa landed at Koloa on the island of Kaua‘i.9

My grandfather left his hair shorn for the remain-
der of his life. He never again donned his Korean 
Literati attire, though he did become a Methodist 
preacher for the Korean population on the plantation. 
He never returned to Korea, and he never again saw 
his parents. 

Neither of my grandparents spoke English fluently 
and therefore, though both were (highly) educated in 
their own Korean tongue, they worked and lived most-
ly on the plantation as common laborers for a large 
part of their adult lives. They birthed, in the process, 
seven children. Life on the plantation was difficult and 
Grandmother, who had been a teacher in Korea, lived 
on no more than three hours of sleep per night. She 
made her living doing laundry for the plantation work-
ers, acting as mid-wife when called upon, and making 
kimchee10�WR�VHOO��:H�ZHUH�WROG�VKH�ZDV�WKH�ILUVW�SHUVRQ�
to sell kimchee on the Ewa Plantation. Grandfather 
arose before dawn to work in the fields, but was fond 
of drinking and did not usually return home until after 
midnight. He also subsisted on less than four hours of 
sleep a night, but it was not because of his industrious 
nature.

My father, Albert Kwong Ho Kim, the third child 
and first boy of the Yu-Kim marriage, was given all 
the leeway of the first son by his father, who was also 
a first son. That is, in the eyes of his father, my father 
could do no wrong. Yet, in the eyes of his mother, 
my father was incorrigible. Grandma didn’t have 
much time and patience for first son privilege and 
´LQFRUULJLEOH�µ�6KH�VSHQW�PXFK�WLPH�KDYLQJ�WR�ZKLS�
him with thin tree branches, which she would strip of 
their leaves and extraneous bark and apply liberally to 
whatever part of his body she could catch. This must 
have been quite a feat for Grandma, given her tiny 
stature. Grandma stood, in her shoes, little more than 
four and a half feet tall. For various reasons, my father 
became independent at a young age. He sold lei and 
newspapers on the streets of Honolulu, near the docks, 
by the time he was five and became financially self-
sufficient by the time he was seven.

0\�PRWKHU·V�PRWKHU��5RVH�:DLZDL¶ROH�.DOăPDOL¶R�
Naehu, a Kanaka Maoli (full blooded Hawaiian), died 
upon giving birth to my mother, Rose Chow. My 
mother’s father, Chow Hoon, a Chinese tailor from 
Guangzhou, broken-hearted over his loss, retreated 
with his elder sons to China, leaving the younger 
FKLOGUHQ�WR�EH�KăQDL�11�0\�PRWKHU�ZDV�KăQDL�E\�
KHU�PRWKHU·V�FRXVLQV��0DU\�.ŗNDKLNR�DQG�*UHJRU\�
.DPDQă�.DOă��6KH�JUHZ�XS�OLYLQJ�RQ�D�ODUJH�SLHFH�
of land called an ahupua‘a 12 that stretched over an 
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DUHD�HQFRPSDVVLQJ�SDUWV�RI�.DXSĿ��.LSDKXOX��DQG�
Hana, on the island of Maui. There were thirteen of 
WKHP�OLYLQJ�LQ�WKH�NDXKDOH�¶2KDQD�.DOă �.DOă�)DPLO\�
FRPSRXQG���P\�PRWKHU�5RVH��KHU��KăQDL��PRWKHU�
DQG�IDWKHU��QLQH�VLEOLQJV��DQG�7ŗWŗ�/ĿOĿ,13 George 
.HNDKXQD��0DU\�.ŗNDKLNR·V�JUDQGIDWKHU��7ŗWŗ�/ĿOĿ�
was named as such because he was paralyzed. 

The kauhale consisted of three small shacks made 
of wood and tin and an outdoor shower. Two of the 
structures were connected by a covered, wooden 
ZDONZD\��WKH�OăQDL��´7KH�PDLQ�KRXVH�ZDV�OLNH�D�OLY-
LQJ�URRP�µ�VD\V�P\�PRWKHU��,W�ZDV�WKH�ODUJHVW�KRXVH�
but still, only a tiny room where the family would 
entertain visitors and congregate. At night, this room 
was used for the family sleeping quarters. Everyone 
slept, side by side, head to toe, together on the floor 
of the screenless-windowed room, sharing space also 
with a ceiling full of moths, mo‘o (lizards), bugs, and 
mosquitoes. The structure that was linked to the main 
hale (house) was used for cooking. The third structure 
was the outhouse. Off to the side, and only partially 
enclosed, was the outdoor shower, hooked up to the 
main waterline. “The water was cold, but we were 
OXFN\�WR�KDYH�LW�µ�VD\V�P\�PRWKHU�WRGD\��´:H�WRRN�D�
EDWK�RQFH�D�ZHHN��LQ�WKDW�FROG�ZDWHU�µ14

My mother’s stand-out memory of her childhood 
was first and foremost of hunger. In the main, moth-
er’s family ate a meal a day. Her father planted what 
he could and was a lawai‘a, a fisherman. The family 
subsisted on fish and poi, and the children scoured 
the trees for lilikoi, guava, and mango. They stole into 
WKH�SODQWDWLRQ�ILHOGV�IRU�NĿ��VXJDU�FDQH���$OWKRXJK�
they had title to an entire ahupua‘a, the ‘ohana never 
had enough to eat. 

An ahupua‘a, the traditional Hawaiian land 
division within a larger district called an ‘okana, 
generally stretched from mauka (the mountains) 
to makai (the sea) (Abbott, 1992, p. 11). It took 
a whole community, living dispersed upon the 
ahupua‘a, to cultivate and care for the land and 
ocean environments necessary to the Hawaiian 
FRVPRORJLFDO��VRFLDO��DQG�FXOWXUDO�VWUXFWXUHV��:KHQ�
the ‘Aikapu, the “central metaphor … around 
ZKLFK�WUDGLWLRQDO�+DZDLLDQ�VRFLHW\�ZDV�RUJDQL]HG�µ�
(Kame‘eleihiwa, 1992, p. 33) was overthrown in 

������DV�D�UHVXOW�RI�+DZDLLDQ�FRQWDFW�ZLWK�:HVWHUQ�
foreigners; and when land was carved up into 
SDUFHOV�WR�EH�VROG�DQG�RZQHG�DV�´SURSHUW\�µ�GXH�
to legislation in 1845–1850 (known as the 0ăKHOH�, 
even those such as my grandparents who managed 
to maintain ownership of an ahupua‘a, could not 
manage to cultivate enough food and resources to 
DGHTXDWHO\�IHHG�WKHLU�¶RKDQD��7KHUHIRUH��ZKHQ�7ŗWŗ�
Lady told my mother that all the land their ‘ohana 
traversed and lived upon during the various seasons 
was owned by them, my mother inwardly doubted 
7ŗWŗ�/DG\·V�YHUDFLW\��0RWKHU·V�GRXEW�SLYRWHG�DURXQG�
the understandable and unresolved issue of how one 
family could own so much land and yet be as poor 
and as hungry as her ‘ohana. 

By the time she was an adult, my mother could 
easily encircle her waist with the span of her two 
hands, thumbs touching thumbs, fingers touching 
fingers. My mother had known starvation intimately 
and on a daily basis for eighteen years. It was at that 
age that my mother left Maui to relocate to Honolulu. 
She had no sooner graduated from high school, 
valedictorian of her class, than she was on the boat. 
Despite the encouragement of her teachers to continue 
her education, my mother wanted to begin working 
immediately. Mother was not interested in more 
education for herself, she wanted to earn money. In 
the main, she wanted to eat regularly. By the end of 
relocation day, my mother knew for the first time in 
her life, what it was like to go to bed with her stomach 
sated. She did not know and she did not care that 
Hawaiians believed (and many still do) that all living 
things are imbued with a spirit and consciousness 
and that the universe itself is an interconnected, 
familial relationship between land, the elements, 
plants, animals, spirits (ancestors), and people. She 
had no awareness that, as Haunani Trask elucidates 
in her book, )URP�D�1DWLYH�'DXJKWHU, “Nature was 
not objectified but personified, resulting in an 
H[WUDRUGLQDU\�UHVSHFW��ZKHQ�FRPSDUHG�WR�:HVWHUQ�
ideas of nature) for the life of the sea, the heavens, and 
WKH�HDUWKµ��7UDVN��������S������0\�PRWKHU�ZDV�KXQJU\�
and she wanted to eat.

My mother’s second most vivid memory of her 
childhood was her third grade May Day Health 
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program, which featured, as the special fun event 
RI�WKH�GD\��WKH�´FOHDQ�NLGV�µ�UHSUHVHQWLQJ��´+HDOWK�µ�
FKDVLQJ�DZD\�WKH�´GLUW\�NLGV�µ�UHSUHVHQWLQJ��
´*HUPV�µ�)RU�WKH�UHVW�RI�KHU�OLIH��P\�PRWKHU�ZRXOG�
retell, almost relive, the moment she realized it 
was only Hawaiian children who were collectively 
VLQJOHG�RXW�DV�´*HUPV�µ�

´+DZDLLDQ�FKLOGUHQ�µ�FRQFOXGHV�P\�PRWKHU��
innocently, were mostly, “…poor, dirty, unclean…I 
could see why we were selected as ‘germs,’ but I 
ZLOO�QHYHU�IRUJHW�LW�µ

It was clear to my mother that most non-
Hawaiian kids did not care to be near the Hawaiian 
NLGV��´:H�ZHUH�DOO�VR�SRRU��ZH�ZRUH�WKH�VDPH�
FORWKLQJ�DOO�ZHHN�ORQJ��:H�ZHQW�WR�VFKRRO�LQ�WKHP��
we played in them, we swam in them and we slept 
LQ�WKH�VDPH�FORWKHV�IRU�D�ZKROH�ZHHN��:KHQ�ZH�
took our weekly showers, we changed our clothes. 
:H�KDG�¶XNX��OLFH���ZH�KDG�NăNL¶R��LPSHWLJR���ZH�
ZHUH�GLUW\��,�FDQ�MXVW�LPDJLQH�KRZ�ZH�VPHOOHG�µ�

I also noted that she steered us away from 
learning her language, stating that her mother 
QHYHU�WDXJKW�KHU�WR�VSHDN�+DZDLLDQ��´%XW�LI�7ŗWŗ�
VSRNH�+DZDLLDQ�DQG�QRW�(QJOLVK�µ�,�DVNHG��´+RZ�
FRXOG�VKH�QRW�WHDFK�\RX�WR�VSHDN�+DZDLLDQ"µ

´,�GRQ·W�NQRZ�µ�P\�PRWKHU�UHSOLHG�LPSDWLHQWO\��
µ0\�SDUHQWV�VSRNH�WR�XV�LQ�SLGJLQ��,�OHDUQHG�KRZ�
to speak English at school… and I was raised by 
my older sister, Mary. That’s the way we did it. The 
ROGHU�FKLOGUHQ�ORRNHG�DIWHU�WKH�\RXQJHU�RQHV�µ�,W�LV�
probably worthwhile to note that Aunty Mary did 
speak fluently in Hawaiian, as did my mother’s 
older brothers. I asked my mother once, searching 
for a reason to account for why she chose to learn 
English and leave Hawaiian behind, if she might 
have been ashamed of being Hawaiian. My mother 
answered, “It didn’t bother me to be Hawaiian. 
I never felt ashamed of being Hawaiian. It just 
ZDVQ·W�JRRG�WR�EH�+DZDLLDQ�µ�

The children of my mother’s ‘ohana were also 
influenced by an ignorance of their historic past; 
a past that was alluded to by their mother, but 
H[SOLFLWO\�P\VWLILHG�E\�7ŗWŗ·V�LQVLVWHQFH�WKDW�LW�ZDV�
µGDQJHURXVµ�IRU�WKH�FKLOGUHQ�WR�NQRZ�WKHLU�SDVW��7KLV�
erasure of a Hawaiian historical context from my 

mother’s memory was underscored when Hawaiian 
history was not taught in the whole of her educational 
experience. It was as if Hawaiians did not have a history. 
7KH�FRQWDFW�EHWZHHQ�WKH�:HVWHUQ�ZRUOG�DQG�D�1DWLYH�
world was articulated in my mother’s American History 
classes as inevitably, “Indians: bad, savage, barbaric, 
uncivilized; except Pocahontas, who helped Pilgrims 
DQG�ZDV�JRRG�µ�

Hawaiian language was expressly forbidden to be 
spoken on the school grounds. English was made the 
official language and basis of instruction in all schools 
through legislation in 1896. Although the Hawaiian 
language is not specifically named in this legislation, 
coming a mere three years after the overthrow of the 
Hawaiian Kingdom, there is little doubt the ruling was 
intended to yoke young Hawaiian minds under the 
:HVWHUQ�IUDPH�RI�UHIHUHQFH��6FKXW]���������0\�PRWKHU�
did not know it was against the law to speak Hawaiian 
in school, but by implication, Hawaiian became the 
language of the ignorant, the uneducated.

A deeply interesting detail is the fact that my 
mother, until my brother and I began our studies into 
our Hawaiian past, did not know that less than one 
hundred and fifty years before her time, Hawaiians 
had a flourishing culture, with an estimated 
population of close to a million (Stannard, 1994). She 
also did not know that a mere one hundred fifteen 
years after the arrival of the Europeans, the Hawaiian 
monarchy was overthrown and the population of 
Hawaiians was tragically reduced to a mere 40,000 
due to introduced diseases. She did not know that at 
the time of the overthrow, Hawaiians had the highest 
literacy rate in the world. It seems unthinkable today, 
but curiously, my mother had no knowledge of the 
Overthrow.15 The truth is, even though my sister and 
I attended a school for Hawaiian children, the highly 
revered Kamehameha Schools, for two years in the 
mid 1960s, neither of us came away with any real, 
historical, factual knowledge of our Hawaiian history 
or our culture. 

Relativity
My genealogy informs my locus of enunciation. I 

identify as one whose lineage includes the incursion 
of US expansionism and Eurocentric imperialism into 
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P\�DQFHVWUDO�ODQGV�DQG�WKH�LPSRVLWLRQ�RI�:HVWHUQ�VWDWH�
apparatus onto the landscape of my environment and 
my family relations, as well as upon my mind, body, 
and spirit. My mother’s experiences and her reaction to 
those experiences have impacted me. Although I live 
at the intersection of female, Hawaiian, Chinese, and 
Korean sensibilities, my own rich heritage of ethnic 
and native culture was systematically suppressed. 
Otherwise, I would have had a way, as I mentioned 
earlier, to naturally and organically understand and 
GHYHORS�P\�´H[WUDRUGLQDU\�NQRZLQJµ��0D\HU���������

I was raised mostly in Hawai‘i, speaking mostly 
English and trained, for the most part, in American 
public schools. That means, to the intersection of 
female/ Hawaiian/Chinese/Korean, I must also 
add the American (materialist, capitalist, Christian 
dominant) strand. Additionally, as I was subject to 
unexplained, energetic phenomena since childhood 
�WKDW�LV��SV\FKLF�NQRZLQJ��GLVFXVVLRQV�ZLWK�´JXLGHV�µ�
seeing auras, vivid dream world, etc.) and I have had, 
since childhood, to negotiate this type of discourse on 
my own, without the support of culture, parents, or 
social practice, and because I have had the experience 
of participating in healing encounters with people 
ZKHUH�,�ZDV�WKH�SHUVRQ�´IDFLOLWDWLQJµ�WKH�HQYLURQPHQW�
of healing; and, because I have had to negotiate and 
learn to live with my natural energies against great 
internal struggle and conflict, I also add the strands 
RI�´�¶DOWHUQDWLYH·��KHDOHUµ�DQG�´&RORQL]HG�2WKHUµ�
to the intersection of female/ Hawaiian/ Chinese/ 
Korean/ American. It is precisely these last two strands 
that bring me to the conflated experience of being 
PDUJLQDOL]HG�DQG�´DOWHUQDWLYHµ�LQ�D�:HVWHUQ�FRQVWUXFW�
of social reality, and it is the conflicted experience I 
have undergone that has finally brought me to the 
understanding of what it means to be an unwitting 
VXEMHFW�RI�WKH�´FRORQLDOLW\�RI�SRZHUµ��0LJQROR�������� 
p. xiv).

)RU�DOO�RI�WKHVH�UHDVRQV��,�ILQG�:DOWHU�0LJQROR·V�
rendering of the subaltern perspective as “fractured 
HQXQFLDWLRQµ��LELG���S��[��WR�EH�UHPDUNDEO\�DSW��,�FDQ�
neither belong to only a single category of tradition 
nor absent myself from any of the categories I name. 
Mignolo enunciates this as a condition of a global 
imaginary. Mignolo, using many other scholars as 

inspiration, argues the limits of the modern world 
system discourse, conceiving of it instead as a modern/
colonial world system, and he creates a space, “…to 
tell stories not only from inside the ‘modern’ world 
but from its borders. These are not only counter or 
different stories; they are forgotten stories that bring 
forward, at the same time, a new epistemological 
dimension: an epistemology of and from the border of 
WKH�PRGHUQ�FRORQLDO�ZRUOG�V\VWHPµ��0LJQROR��������S��
52). Very much influenced by Gloria Anzaldúa’s work, 
%RUGHUODQGV�/D�)URQWHUD��7KH�1HZ�0HVWL]D, Mignolo 
calls stories or knowledge from this space, “border 
WKLQNLQJµ�RU�´ERUGHU�JQRVLV�µ�DQG�GHILQHV�ERUGHU�
gnosis as a knowledge that springs from the cracks 
between indigenous, subaltern knowledge, on the one 
KDQG��DQG�ZKDW�LV�OHJLWLPL]HG�DV�´WUXH�NQRZOHGJHµ�LQ�
the power structure of colonizing forces, on the other. 

Border gnosis as healing practice
The story of my ancestors is a story of subjugation 

and of world views in collision (Deloria, 1978). 
The change from a Hawaiian cosmology and way 
of knowing; from a Hawaiian, “gathering and 
KRUWLFXOWXUH�µ�HFRQRPLF�VWUXFWXUH��$EERWW��������S��
xi), replete with a comprehension of the stars, which, 
along with understanding currents, tides, and ocean 
environment plants and animals, enabled the Hawaiian 
people, for centuries before European contact, to 
navigate wa‘a (canoe) over vast distances around the 
Pacific, even to South and North America as legends 
�DQG�UHVHDUFK��KDYH�LW��:KLSSV�������16; of best days 
and ways to plant and fish; of the importance of 
co-existing in harmonious, productive, and effective 
ways with the natural world; of the kind of scientific 
observation that guided them to construct fishponds 
that were sometimes as large as 450–500 acres and 
eliminated a whole trophic level of the food chain (no 
other group on the planet has done that) (Kelly, 1976, 
1979); of how to develop elaborate kalo terraces with 
complicated irrigation systems; of the need to devise a 
vast and detailed system of classification for plants (i.e., 
folk taxonomy) (Abbott); of how to keep drinking and 
irrigation water pure and flowing, with a minimum of 
erosive damage (even with a probable population of 
upwards of a million people); of the kind of nuanced 
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observation that led them to name nearly 300 types of 
winds (Nakuina, 1990); of the existence of energetic 
configurations of the earth by which land boundaries 
could be determined (papa hulihonua) (Kamakau, 
1964/1991, p. 47); of scores of healing plants and 
healing methods that included and prefigured recent 
neuroscientific discoveries of the human brain’s left 
and right hemispheric functions (Chun, 1986, p. 23); 
WR�DQ�HQIRUFHG��:HVWHUQ��PDWHULDOLVW�PLQGVHW�KDV�EHHQ�
devastating to most Hawaiians and, indeed, has proven 
to disintegrate and decimate more than just a nation. 
It has brought about the very near annihilation of a 
whole system of knowledge and way of apprehending 
WKDW��IDU�IURP�EHLQJ�EHWWHU�OHIW�LQ�WKH�´SULPLWLYHµ�SDVW��LV�
a crucial and relevant contribution for the revitalization 
and rejuvenation of the earth and its earth community. 

Europe began ranking cultures and societies 
chronologically in the eighteenth century. In 1724, 
Joseph François Lafitau wrote Moeurs des savages 
américains compares aux moeurs des premiers temps 
(Customs of the American savages compared with 
customs of primitive times) and in Philosophy of 
History, written�LQ�������*HRUJ�:LOKHOP�)ULHGULFK�
Hegel undertook a massive rendering of world 
history in which he assumed humanity’s evolution 
in successive phases from primitive bondage to the 
rational freedom of civilizations; from first stage 
civilizations of the Orient to the later, more enlightened 
stages of Germanic and Christian civilization (Hegel, 
2001). Thus began, as Johannes Fabian (1983) notes, 
the replacement of savages and cannibals in space (that 
is, in the colonies, in the new world, in Africa, etc.), 
with primitives and the exotic Other in an earlier time 
(that is, chronologically ordering native peoples to 
WKH�´SULPLWLYHµ�DQG�SULPDO�EHJLQQLQJV�RI�KXPDQLW\�
and Orientals to early stage civilization). Europeans 
considered themselves to be (latest stage) civilized, 
´HQOLJKWHQHG�µ�DQG�´UDWLRQDOO\�IUHH�µ�$FFRUGLQJ�WR�
Mignolo (2000),

Toward the nineteenth century the question was no 
longer whether primitives or Orientals were human 
but, rather, how far removed from the present and 
civilized stage of humanity they were. (p. 283)

This shift justified to the European colonist and 
intellectual alike the dehumanization and dismissal 
of native peoples’ rights, culture, intellectual 
development, and ways of knowing, juxtaposing 
natives against a Eurocentric notion of enlightenment, 
progress, civilization, and coeval. 

To be clear, I do not imagine, nor do I advocate, an 
exclusive return to the ancient Hawaiian traditions, but 
neither can I accept the kind of Eurocentric thinking 
that ranks cultures and societies chronologically by 
ordering native peoples (and native knowledge) closer 
WR�´SULPLWLYHµ�DQG�(XURSHDQV�FORVHU�WR�´HQOLJKWHQHG�µ�
Johannes Fabian calls this transformation of the 
´2WKHUµ�LQ�VSDFH�WR�WKH�´2WKHUµ�LQ�WLPH�WKH�denial 
of coevalness (1983). In considering the denial of 
coevalness, one only need remember the modern/
colonial enterprise, from the moment of the first 
European contact, to directly grasp the collective 
subjectivity, will to power, and the utter blindness with 
which Europeans elevated themselves despite their 
own horrific, murderous, and racist actions against 
WKH�´EDUEDULFµ�DQG�´SULPLWLYHµ�2WKHU��'DYLG�6WDQQDUG��
in American Holocaust (1992), recounts how tens of 
millions of Native American peoples were killed by 
Europeans, making their destruction, “far and away, 
the most massive act of genocide in the history of the 
ZRUOGµ��6WDQQDUG��������S��[���0DVVDFUHV�ZHUH�RQJRLQJ�
and as savage and inhuman as can be imagined. About 
the same people Columbus had on his first voyage 
GHVFULEHG�DV��´ZHOO�EXLOW�SHRSOH�RI�KDQGVRPH�VWDWXUH�µ�
ZKR�ZHUH�´ZRQGURXV�WLPLG�µ�´DUWOHVV�DQG�IUHH�ZLWK�DOO�
they possess…and (who) show as much love as if they 
ZHUH�JLYLQJ�WKHLU�KHDUWV«µ��S�������E\�������GXULQJ�
Columbus’ second voyage, Bartolomé de Las Casas (a 
Spanish missionary who was on that trip) reported

Once the Indians were in the woods, the next step was 
>IRU�&ROXPEXV·�PHQ@�WR�IRUP�VTXDGURQV�DQG�SXUVXH�
them, and whenever the Spaniards found them, they 
pitilessly slaughtered everyone like sheep in a corral. 
It was a general rule among Spaniards to be cruel; 
not just cruel, but extraordinarily cruel so that harsh 
and bitter treatment would prevent Indians from 
daring to think of themselves as human beings or 
having a minute to think at all. So they would cut an 
Indian’s hands and leave them dangling by a shred of 
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skin and they would send him on saying “Go now, 
spread the news to your chiefs.” They would test 
their swords and their manly strength on captured 
Indians and place bets on the slicing off of heads or 
the cutting of bodies in half with one blow. They 
burned or hanged captured chiefs. (de Las Casas, The 
'HYDVWDWLRQ�RI�WKH�,QGLHV��$�%ULHI�$FFRXQW�>����@��
as quoted in Stannard, D., 1992, p. 70)

Freud would call this kind of Eurocentric thinking 
that projected savagery on native peoples while 
Europeans sadistically and savagely slaughtered, by 
the millions, men, women and children, a “defense 
PHFKDQLVPµ��)UHXG���������$QG�1LHW]VFKH��LQ�Beyond 
Good and Evil, is also helpful in comprehending the 
phenomenon of projection when he says, “He who 
fights with monsters should look to it that he himself 
GRHV�QRW�EHFRPH�D�PRQVWHUµ��5��-��+ROOLQGDOH��7UDQV���
1973, p. 102).

I rehash the horrors of the earlier encounters 
between Native and European in order to 
unambiguously contextualize the force with which 
natives and their knowledge were subjugated; to 
illustrate the deepness with which the European felt 
KRZ�´ORZ�GRZQ�RQ�WKH�KLHUDUFK\�µ�KRZ�´GLVTXDOLILHG�
as inadequate to their task or insufficiently elaborated 
�WKHVH��QDwYH�NQRZOHGJHVµ�ZHUH�DUH��)RXFDXOW��
1972/1980, pp. 81–82). To be sure, this kind of bias still 
H[LVWV�ZLWKLQ�WKH�:HVWHUQ��SRVW�PRGHUQ��SRVW��FRORQLDO�
tradition of knowledge acquisition. The scope of so 
called, legitimate knowledge from within the modern/
colonial world systems tradition and the means of 
knowledge acquisition and dissemination, though 
perhaps not in as obviously virulent a form, remains 
foundationally and predominantly an Occidental 
monotopic hermeneutic. 

The alienation, disempowerment, and psychic/
spiritual wounding that Hawaiians suffer as a result 
of this kind of institutionalized fragmentation, 
disenfranchisement, and ethnocide can be quantified 
by socio-economic and health indicators. In the 
1980s and 1990s, Hawaiians were the most highly 
represented of the US population in high school 
dropout rates, incarceration rates, and “overall 
mortality and death rates for heart disease, cancer, 
stroke and diabetes, and risk factors, such as obesity, 

K\SHUWHQVLRQ�DQG�DOFRKRO�XVH«µ�,Q�������WKH�OLIH�
expectancy for Hawaiians continued to be the shortest 
of all ethnicities in Hawai‘i; the age-adjusted mortality 
rates for all causes of death were higher than for any 
other ethnicity; with the exception of accidents, the five 
leading causes of death (heart disease, cancer, stroke, 
accidents, and diabetes) were highest for Hawaiians 
over any other ethnicity in Hawai‘i; infant mortality 
rates were the highest: of reported cases of AIDs, 
Hawaiians ranked the highest (Blaisdell, 1997). These 
socio-economic and health indicators are similar to the 
numbers for the dispossessed and colonized native and 
black peoples across the US.

Although the renewed movement towards 
Hawaiian sovereignty that began in the late 1970s is 
changing the trajectory of Hawaiians to a more mean-
ingful, collective self destiny, Kanaka Maoli (Native 
Hawaiians) must still work through the tyranny of, as 
1JXJL�ZD�7KLRQJ·R�FDOOV�LW��WKH�´FXOWXUDO�ERPEµ��������
p. 3). Certainly, in any case, the wedge of doubt and 
distance that was solidly lodged between my mother 
and her mother; between my mother, me, our geneal-
ogy and culture; and in turn, between me and my 
essential Self is a wounding yet to be fully healed. 

Is it possible to make whole again that which has 
EHHQ�UXSWXUHG��DOLHQDWHG��IUDFWXUHG��DQG�IUDJPHQWHG"�
Can this chaos shadow of the native psyche be 
WUDQVIRUPHG�DQG�KHDOHG"�0\�NŗSXQD�XVHG�WR�VD\��
´$¶RKH�SDX�ND�¶LNH�,�ND�KăODX�KR¶RNăKL��All knowledge is 
not taught in the same school. One can learn from many 
VRXUFHVµ��3XNXL�������������S������

The essence of this ancient Hawaiian proverb 
contains an inherent healing function similar to that 
ZKLFK�LV�FRQWDLQHG�LQ�WKH�LGHD�RI�´ERUGHU�JQRVLV�µ�,W�
allows for a diversity of experience, expression, and 
NQRZOHGJH��:H�FDQ�DOO�OHDUQ�IURP�RWKHUV��7KHUH�LV�
QR�2QH�:D\��7KDW�LV��QRW�(DVW�25�:HVW��QRW�1DWLYH�
(primitive) OR Modern (enlightened); not Black OR 
:KLWH��QLJKW�25�GD\��EXW�ERWK��7KDW�PHDQV�ZKROH��
ALL: human AND animals AND plants AND earth 
AND sky AND seen AND unseen, material AND 
immaterial; ALL in existence, together, teaching and 
learning from each and all.

Bringing about health and healing has much 
to do with understanding wounding—whether on 



39Ho’okul!iwi

a physical, emotional, psychological, spiritual or 
intellectual level; whether the wound is individually 
experienced or collectively perpetuated; whether 
the wound is historically, socially, or politically 
inflicted; intergenerationally or genetically 
transmitted; consciously or unconsciously, physically 
or non-physically, materially or immaterially 
communicated. One doesn’t need a college degree 
to see that wounding happens on much more than 
just a biophysical level. Non-biophysical, immaterial 
wounding more often than not negatively impacts the 
biophysical level; which means, non physical healing can 
also positively impact the biophysical level.

The acceptance of that knowledge alone can bring 
about revolution.

REFERENCES
$EERWW��,��$����������/ă¶DX�+DZDL¶L��7UDGLWLRQDO�XVHV�RI�SODQWV��

Honolulu: Bishop Museum Press.
Anzaldúa, G. (1987). Borderlands/La Frontera: The new mestiza. San 

Francisco: Spinsters/AuntLute.
Begley, S. (2007). Train your mind change your brain: How a 

new science reveals our extraordinary potential to transform 
ourselves. New York: Ballantine Books.

Blaisdell, K. (1997, November). Update on Kanaka Maoli (Indigenous 
Hawaiian) health, In Motion Magazine [online]. Retrieved from 
http://www.inmotionmagazine.com/kekuni3.html.

Affairs in Hawaii/Blount Report. (1895). The Executive Documents 
of the House of Representatives for the Third Session of the Fifty-
Third Congress, 1894–1895. (35 Volumes) Government Printing 
2IÀFH��:DVKLQJWRQ��'�&�

Chappell, T. (2005). Plato on knowledge in the Theaetetus. Retrieved 
from Stanford Encyclopedia of Philosophy, http://plato.stanford.
edu/entries/plato-theaetetus/

Chun, M. N. (1986). Hawaiian medicine book: He buke laau lapaau. 
Honolulu: The Bess Press.

Deloria, V., Jr. (1978). Civilization and isolation. North American 
Review, 263(2), 11–14. 

Fabian, J. (1983). Time and the other: How anthropology makes its 
object. New York: Columbia University Press.

Foucault, M. (1972/1980). Power/knowledge: Selected interviews & 
other writings 1972–1977. New York: Pantheon Books.

Freud, A. (1937). The ego and the mechanisms of defence. London: 
Hogarth Press and Institute of Psycho-Analysis.

Freund, P. E. S., & McGuire, M. B. (1999). Health, illness, and the 
social body: A critical sociology. Upper Saddle River State: 
Prentice Hall.

+HJHO��*��:��)����������7KH�SKLORVRSK\�RI�KLVWRU\���-��6LEUHH��7UDQV����
Kitchener: Batoche Books.

Kamakau, S. M. (1991). Ka po‘e kahiko: The people of old. (M. K. 
Pukui, Trans.). Honolulu: Bishop Museum Press. (Original work 
published in Ku‘oko‘a and Ke Au ‘Oko‘a, from 1866 to 1871).

Kame‘eleihiwa, L. (1992). Native land and foreign desires: Pehea la e 
SRQR�DL"�+RQROXOX��%LVKRS�0XVHXP�

Kelly, M. (1979). Brief history of Kawainui Fishpond and associated 
sites. Honolulu: Bishop Museum.

.HOO\��0����������+H¶HLD�)LVKSRQG��D�WHVWDPHQW�WR�+DZDLLDQ�ÀVK�
farming technology. Honolulu: Bernice P. Bishop Museum. 

Korean Overseas Information Service (2000–2006). Gat, more than 
just hat. Retrieved from: http://www.korea.net/kois/magazine/
SLFWRULDO.RUHD9LHZ�DVS"+WPOBQR ���

Lee, S. (2000–2009). Yangban: The cultural life of the Chosôn literati. 
Hellbrunn Timeline of Art History. New York: The Metropolitan 
Museum of Art. Retrieved from http://www.metmuseum.org/
WRDK�KG�\DQJ�KGB\DQJ�KWP

Mayer, E. L. (2007). Extraordinary knowing: Science, skepticism, 
and the inexplicable powers of the human mind. New York: 
Bantam Books.

0LJQROR��:��'����������7KH�GDUNHU�VLGH�RI�WKH�5HQDLVVDQFH��/LWHUDF\��
territoriality, & colonization. Ann Arbor: The University of 
Michigan Press.

0LJQROR��:��'����������/RFDO�KLVWRULHV�JOREDO�GHVLJQV��&RORQLDOLW\��
subaltern knowledges, and border thinking. Princeton: Princeton 
Press.

Nakuina, M. K. (1990). The wind gourd of La‘amaomao. (E. T. 
0RRNLQL�	�6��1ăNRD��7UDQV����+RQROXOX��.DODPDNŗ�3UHVV�

National Center for Complementary and Alternative Medicine 
��������:KDW�LV�&$0"�5HWULHYHG�IURP�KWWS���QFFDP�QLK�JRY�
health/whatiscam/overview.htm

Nietzsche, F. (1973). Beyond good and evil. (R. J. Hollindale, Trans.). 
London: Penguin.

Pert, C. B. (1997). Molecules of emotion: The science behind mind-body 
medicine. New York: Touchstone.

Pukui, M. K., & Handy, E. S. C. (1998). The Polynesian family system 
in Ka‘u, Hawai‘i. Honolulu: Mutual Publishing.

Pukui, M. K., & Elbert, S. H. (1986). Hawaiian Dictionary. Honolulu: 
University of Hawaii Press.

3XNXL��0��.���������������¶ľOHOR�QR¶HDX��+DZDLLDQ�SURYHUEV�	�
poetical sayings. Honolulu: Bishop Museum Press.

3XNXL��0��.���+DHUWLJ��(��:���	�/HH��&��$����������1DQD�L�NH�NXPX��
Look to the Source. Honolulu: Hui Hanai. 

Radin, D. (1997). The conscious universe. San Francisco: 
HarperEdge.

Radin, D. (2006). Entangled minds. New York: Paraview Pocket Books.
Sachs, J. (Trans.). (2004). Plato: Theaetetus. Newburyport: Focus 

Publishing.
Schutz, A. J. (1994). The voices of Eden. Honolulu: University of 

Hawaii Press.
Stannard, D. E. (1992). American Holocaust: The conquest of the 

1HZ�:RUOG��1HZ�<RUN��2[IRUG�8QLYHUVLW\�3UHVV�
Stannard, D. E. (1994). Before the horror: The population of Hawai‘i 

RQ�WKH�(YH�RI�:HVWHUQ�FRQWDFW��+RQROXOX��8QLYHUVLW\�RI�+DZDLL�
Social Science Research Institute.

Starr, P. (1982). The social transformation of American medicine. 
New York: Basic Books.

Thiong’o, N. (1994). Decolonising the mind: The politics of language 
in African literature. London: James Curry Ltd.

Trask, H. (1999). From a native daughter: Colonialism and 
sovereignty in Hawai‘i. Honolulu: University of Hawai‘i Press.



40 Educational Perspectives Y Volume 45 Y Numbers 1 and 2

U. S. Department of Commerce. U. S. Census. Current Population 
6XUYH\��´.H\�KHDOWK�LQVXUDQFH�ÀQGLQJV�IURP������FHQVXV�&36�
UHOHDVH�µ�������5HWULHYHG�IURP�http://www.chn.org/wp-content/
uploads/2012/08/FamiliesCPSKeyFindings.pdf. 30 May 2012. 

:KLSSV��+���������-XQH�����&KLFNHQ�ERQHV�VXJJHVW�3RO\QHVLDQV�IRXQG�
Americas before Columbus. Live Science. Retrieved from http://
ZZZ�OLYHVFLHQFH�FRP�KLVWRU\�������BSRO\QHVLDQBFKLFNHQ�KWPO. 

:LOKHOP��5���	�%D\QHV��&��)����������7KH�,�&KLQJ�RU�%RRN�RI�&KDQJHV�
(3rd ed.). Princeton: Princeton University Press.

ENDNOTE
 1 the breath and spirit of one’s mouth, see M. K. Pukui & S. H. 

Elbert, Hawaiian Dictionary. (Honolulu: University of Hawaii 
Press, 1986). p. 44.

 2 Pert, Candace B., (1997). Molecules Of Emotion: The Science Behind 
Mind-Body Medicine. New York: Touchstone

 3 Begley, Sharon, (2007). Train Your Mind Change Your Brain. New 
York: Ballantine Books.

 4 Radin, Dean, (1997). The Conscious Universe. San Francisco: 
HarperOne.

 5 Radin, Dean (2006). Entangled Minds. New York: Paraview Pocket 
Books.

 6 NCCAM home page. http://nccam.nih.gov/health/whatiscam/
 7 http://www.korea.net/kois/magazine/pictorialKoreaView.

DVS"+WPOBQR ���, “Made entirely by hand, the gat is composed 
of two parts, the crown that covers the head, and the brim which 
blocks the sun. The crown is made of finely woven horsetail hair 
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KLP�WKHLU�VHDWV�µ

 8�7KHUH�DUH�WZR�IRUPV�RI�´ORVV�RI�IDFHµ�LQ�.RUHD��2QH�LV�
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moral authority and integrity. My grandfather believed he was 
responsible for the lives of his students and should have been 
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soldiers. It is evident that Grandfather never got over this seminal 
incident, for when his second daughter began dating my uncle, 
a man of Japanese descent, Grandfather beat her until she was 
unconscious. My aunt married my Japanese uncle anyway.

 9 Rev. A. Kim, Jr., personal communication, 8/06/2008
10 kimchee, also spelled kimchi or gimchi is a traditional Korean 

side dish, made with many vegetables, but mostly, in Hawaii, 
with cabbage, turnips, or cucumbers. It is a fiery dish spiced 
mostly, since the 17th century, with chili peppers and eaten as an 
accompaniment to rice and other foods.

 11 A more modern Hawaiian practice of raising as one’s own, 
children who may or may not be biologically related. Connected 
in concept, but not exactly the same as the western practice of 
´DGRSWLRQµ�RU�WKH�WUDGLWLRQDO�+DZDLLDQ�SUDFWLFH�RI�KlQDL��ZKLFK�
was, the privilege of grandparents to take and raise as one’s own, 
the first-born child of one’s children. (Pukui, 1972, p. 49).

 12 “Land division usually extending from the uplands to the sea, 
so called because the boundary was marked by a heap (ahu) of 
stones surmounted by an image of a pig (pua‘a), or because a pig 
RU�RWKHU�WULEXWH�ZDV�ODLG�RQ�WKH�DOWDU�DV�WD[�WR�WKH�FKLHIµ��3XNXL��
1986, p. 9).

 13�7ŗWŗ�LV�WKH�+DZDLLDQ�ZRUG�IRU�´JUDQGSDUHQWµ��/ĿOĿ�PHDQV�
paralyzed.

 14 Hawaiians lived in groups of houses, not just one house. 
Traditionally, the houses were generally grouped into the Hale 
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the Affairs in Hawaii/Blount Report, The Executive Documents of 
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Congress, 1894–1895�����9ROXPHV��:DVKLQJWRQ�'�&���*RYHUQPHQW�
Printing Office, 1895).

 16 Recently unearthed chicken bones, whose DNA matched 
closely with a Polynesian breed of chicken and discovered at an 
archaeological site called El Arenal on the coast of Chile, implies 
Polynesians made contact with the west coast of South America as 
much as a century before any Spanish conquistadors
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Ke Ha‘a L! Puna i ka Makani: Pele and Hi‘iaka Mo‘olelo 
and the Possibilities for Hawaiian Literary Analysis

ku‘ualoha ho‘omanawanui

Ke ha‘a l" Puna i ka makani Puna is dancing in the breeze
Ha‘a ka ulu hala i Kea‘au The hala groves at Kea‘au dance
Ha‘a H"‘ena me H&poe H!‘ena and H"poe dance
Ha‘a ka wahine The woman dances
‘Ami i kai o N"n"huki [She] dances at the sea of N!n!huki
Hula le‘a wale Dancing is delightfully pleasing
I kai o N"n"huki At the sea of N!n!huki
‘O Puna kai k!w" i ka hala The voice of Puna resounds
Pae i ka leo o ke kai The voice of the sea is carried
Ke l! l" i n" pua lehua While the lehua blossoms are being scattered
N"n" i kai o H&poe Look towards the sea of H"poe
Ka wahine ‘ami i kai o N"n"huki The dancing woman is below, towards N!n!huki
Hula le‘a wale Dancing is delightfully pleasing
I kai o N"n"huki At the sea of N!n!huki.1

 (Kanahele & Wise, 1989: iii)

‘&lelo Mua
,Q�������WKH�8QLYHUVLW\�RI�+DZDL¶L�DW�0ăQRD�

political science department sponsored a symposium 
WLWOHG�´,QGLJHQL]LQJ�WKH�8QLYHUVLW\�µ�7KLV�V\PSRVLXP�
featured indigenous scholars such as Linda Tuhiwai 
Smith, Graham Smith, and Taiaiake Alfred who 
addressed how Indigenous political theory and 
methods of research were necessary to support 
indigenous research, and how changes to the 
university personnel structure were needed to 
include indigenous people at every level of the 
university. A central question emerged for me from 
that symposium—is it possible to indigenize research 
theories, methods, and practices within the discipline 
,�VWXG\��UHVHDUFK��DQG�ZRUN�LQ³(QJOLVK"�,I�VR��KRZ"�
This essay explores selected examples of my ongoing 
development of culturally informed theories that 
guide the interpretation of Hawaiian orature and 
literature in nineteenth century Hawai‘i and beyond. 
Specifically, these are concepts developed within 

indigenous Hawaiian cultural practice adapted to 
the discourse of literary analysis, namely kuleana 
(one’s rights and UHVSRQVLELOLWLHV���PR¶RNŗ¶DXKDX�
(genealogy), and makawalu (multiple perspectives). 

I begin with a broader overview of the issues and 
scholarship which informs my approach, followed by 
a discussion of the selected indigenous concepts listed 
above and how I’ve applied them to literary analysis, 
focusing on the literary production of the Hawaiian 
volcano goddess Pele and her favorite youngest sister 
Hi‘iakaikapoliopele (hereafter referred to as Hi‘iaka). 
:LWK�RYHU�WKLUWHHQ�VHSDUDWH�QDUUDWLYHV�DXWKRUHG�E\�
multiple authors over a period of approximately 
fifty years, this literature provides one of the most 
extensive bases for comparative analysis within a 
single mo‘olelo (story, history). As we begin this 
exploration of specific aspects of Pele and Hi‘iaka 
mo‘olelo, the lines of oli (chant) in the opening 
HSLJUDSK��´.H�+D¶D�/ă�3XQD�L�ND�0DNDQLµ��3XQD�LV�
dancing in the breeze), remind us that in Hawaiian 
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HSLVWHPRORJ\��PRYHPHQW�RU�DFWLRQ�LV�HYRNHG�E\�¶ĿOHOR�
(language) and the power of words. 

Because the study of literature is linked to dis-
ciplines closely associated with colonialism, such as 
English, anthropology, and folklore studies, it is un-
common for Kanaka Maoli (Native Hawaiian) or other 
indigenous texts to be analyzed utilizing indigenous 
perspectives, methodologies, or theories. This is not 
unusual, as Linda Tuhiwai Smith’s work addresses. 
In Decolonizing Methodologies (1999), Tuhiwai Smith 
recognizes that

research is a significant site of struggle between the 
interests and ways of knowing of the West and the 
interests and ways of resisting of the Other . . . it 
is surely difficult to discuss research methodology 
and indigenous peoples together, in the same breath, 
without having an analysis of imperialism, without 
understanding the complex ways in which the pur-
suit of knowledge is deeply embedded in the multiple 
layers of imperial and colonial practices.” (p. 2)

7KLV�LV�WUXH�LQ�OLWHUDU\�VWXGLHV�DV�ZHOO��:LWK�D�
focus on western literary theory, literary studies is 
a colonial and a colonizing practice which tends to 
ignore or devalue indigenous texts. Tuhiwai Smith’s 
encouragement of indigenous scholars to challenge 
RXUVHOYHV�WR�UHDFK�EDFN�WR�RXU�NŗSXQD��DQFHVWRUV��
and cultural protocols in conducting our academic 
research is as important in indigenizing the field of 
literary studies as any other discipline. Similarly, 
Manu Meyer (2003) promotes Native Hawaiian 
epistemology as an important foundation of Kanaka 
Maoli cultural practice, including academia. In her 
scholarship on Hawaiian literature, Haunani Kay 
Trask (1999a) accurately described the writing process 
IRU�.DQDND�0DROL�DV�´ZULWLQJ�LQ�FDSWLYLW\µ��S�������
Trask (1999b) argues that Kanaka Maoli texts have 
been held captive because of colonialism, and calls 
for decolonized analysis (p. 167). My research focuses 
on Hawaiian literature, particularly decolonizing and 
indigenizing analysis of such. I was trained in three 
academic disciplines (Hawaiian studies, religion, and 
English), and the differences in theoretical training and 
research methodologies between them are somewhat 
divergent. Collectively, the works by Tuhiwai Smith, 

Meyer, and Trask inform the indigenizing approaches 
to the analysis of Hawaiian literature I work with, 
demonstrating that indigenous research methodologies 
transcend disciplinary boundaries.

My literary analysis of Pele and Hi‘iaka mo‘olelo 
begins such a valuable undertaking within the dis-
cipline of literary studies, playing a small part in the 
recovery of our literary traditions which were lost 
through aggressive colonial practices that banned our 
native language and suppressed our indigenous nar-
ratives. By providing an indigenous counter-analysis 
to colonial scholarship that has typically romanticized, 
LQIDQWLOL]HG��RU�YLOLILHG�.ăQDND�0DROL�DQG�RXU�FXOWXUDO�
productions (such as mo‘olelo), my research seeks to 
kahuli (overturn) these problematic interpolations and 
to support the continuing reevaluation of these texts 
in culturally relevant and pono (appropriate) ways. It 
is therefore appropriate that such research benefit the 
larger Kanaka Maoli and perhaps other indigenous 
communities through a process Pualani Kanaka‘ole 
Kanahele aptly describes as “unveil[ing] for ourselves 
WKH�NQRZOHGJH�RI�RXU�DQFHVWRUVµ��.DQDKHOH�	�:LVH��
1989, p. iii). 

Towards a new Oceania—disciplinary 
background of literary studies in the Paci'c

In the introduction to 1XDQXD��3DFLILF�:ULWLQJ�LQ�
English Since 1980���������$OEHUW�:HQGW�FDWHJRUL]HV�LQ-
digenous Pacific literature as a post-colonial literature, 
defining this term as “not just mean[ing] after; it also 
means around, through, out of, alongside, and againstµ��S��
3). Indigenous Pacific literature embodies all of these 
meanings. It isn’t just indigenous Pacific writing that 
works around, through, alongside, and against colonial 
literary productions, but indigenous theories and 
methodologies in the study of our literature as well. 

,Q�KLV�HVVD\�´7RZDUGV�D�1HZ�2FHDQLDµ���������
:HQGW�ZULWHV�DERXW�WKH�LQIOXHQFH�RI�RXU�DQFHVWRUV�RQ�
us, stating, “Our dead are woven into our souls like 
the hypnotic music of bone flutes: we can never escape 
them. If we let them they can help illuminate us to 
ourselves and to one another. They can be the source of 
QHZ�IRXQG�SULGH��VHOI�UHVSHFW��DQG�ZLVGRPµ��S�������,W�
is with this source of ancestral inspiration in mind that 
I engage in the challenge of introducing indigenous 
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theory into literary studies, beginning with an analysis 
of Pele and Hi‘iaka, a central mo‘olelo in our repository 
of traditional literature. 

Indigenous methodologies: kuleana, 
makawalu, mo‘ok%‘auhau

The formation of a “kuleana consciousness”
Kuleana means both right and responsibility, 

an important cultural concept; in the academy, it is 
applicable to the concept of one’s right to engage in 
academic inquiry, or to share information, as well as 
one’s responsibilities in this knowledge and sharing. 
Indigenous scholars must be cognizant of what and 
how we have a right to know and share; as kahu 
(caretakers) of knowledge, we are responsible to our 
advisors, disciplines, and institutions, but we have 
HTXDO�UHVSRQVLELOLW\�WR�RXU�DQFHVWRUV��OăKXL��QDWLRQ���
DQG�¶ăLQD��

Indigenous scholars represent our cultures and 
communities as well as our disciplines within the 
academy; professional and personal kuleana is differ-
HQW��EXW�RYHUODSSLQJ��:H�KDYH�NXOHDQD�DV�VFKRODUV�WR�
get degrees and promote ourselves in our fields. But 
we also maintain kuleana to the families and communi-
ties that we come from, to not only benefit ourselves 
professionally, but to represent them well and to give 
back. Kuleana involves how we choose our research 
topics; we have a relationship to our subjects, the 
responsibility to seek permission to engage and follow 
cultural protocols, to know what is kapu (sacred, off 
limits) and what is noa (public, free of restriction) 
within the parameters of our research. Kuleana also 
involves the second cultural component I am examin-
LQJ��PR¶RNŗ¶DXKDX�

0R¶RNŗ¶DXKDX�LV�W\SLFDOO\�YLHZHG�DV�RXU�SHUVRQDO�
family history or genealogy, linking us in the present 
WR�RXU�NŗSXQD�ZKR�FRPH�EHIRUH�XV��0\�HQJDJHPHQW�
in Pele and Hi‘iaka mo‘olelo research is a kuleana 
LQIRUPHG�E\�P\�RZQ�PR¶RNŗ¶DXKDX³P\�+DZDLLDQ�
NŗSXQD�DUH�IURP�3XQD�RQ�P\�SDWHUQDO�JUDQGPRWKHU·V�
VLGH�DQG�.D¶ŗ�RQ�P\�SDWHUQDO�JUDQGIDWKHU·V�VLGH��
These are lands that Pele’s volcanic abode straddles, 
ZKHUH�P\�NŗSXQD�DQG�¶RKDQD��IDPLO\��RI�WKHVH�ODQGV�
acknowledge her as ancestor and worship her as god-
dess. I could not have commenced my research without 

the permission of my ‘ohana, nor have continued 
ZLWKRXW�WKHLU�NăNR¶R��VXSSRUW���

Kuleana also implies an understanding of what is 
kapu and what is noa in sharing, researching, and pub-
lishing. In the case of Pele and Hi‘iaka mo‘olelo, there 
DUH�¶RKDQD�DQG�KXOD�KăODX��IRU�H[DPSOH��ZKR�SURWHFW�
the traditions passed down within them and may not 
want their knowledge made public by someone else (or 
at all), and these traditions are thus kapu to me as an 
academic researcher at various levels. Over the years, 
VRPH�LQGLYLGXDOV�DQG�KăODX�KDYH�VKDUHG�LQIRUPDWLRQ�
with me to better my own personal understanding of 
the Pele and Hi‘iaka mo‘olelo, while asking me not to 
write about these chants or stories. Their willingness 
to share information with me is based on established 
trust and a personal friendship with me. But I in turn 
may not necessarily publish or otherwise make this 
information public, as it is beyond my kuleana to 
research, discuss, and write about these stories without 
authorization from the families they belong to. Thus, 
I studied the publicly available mo‘olelo, those which 
were deemed noa by being printed in the widely cir-
culated and publicly available Hawaiian newspapers. 
This is an important point to acknowledge when 
SUDFWLFLQJ�VFKRODUVKLS�ZLWK�D�´NXOHDQD�FRQVFLRXVQHVV�µ�
meaning, a consciousness informed by a sensitivity to 
kuleana—again, right and responsibility—to culture, to 
family, to subject. In other words, it is not okay just to 
get the green light to commence with research from the 
professor, the committee, or the department head. The 
Pele traditions are real cultural practices and beliefs for 
real people; Pele is family. She is not Madame Pele, she 
LV�7ŗWŗ�3HOH��6KH�LV�D�JUDQGPRWKHU��DQ�DQFHVWUHVV��,W�LV�
very important to remember and respect that. This is 
part of the indigenous methodology I employ, but I am 
not alone.

In the introduction to the second edition of The 
3RO\QHVLDQ�)DPLO\�6\VWHP�LQ�.D�X��+DZDL¶L�(Pukui, 
Handy, & Handy, 1972), Terence Barrow discusses 
how authors E. S. Craighill Handy and Elizabeth Green 
+DQG\�KDG�LQFUHDVHG�DFFHVV�WR�WKH�.D¶ŗ�FRPPXQLW\�
EHFDXVH�WKH\�ZHUH�KăQDL��DGRSWHG�LQWR�WKH�IDPLO\��
by their colleague Mary Kawena Pukui’s mother, 
3D¶DKDQD�:LJJLQ��D�IXOO�EORRGHG�+DZDLLDQ�ZRPDQ�
with deep roots there, “as a means of forestalling mali-
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cious gossip or Hawaiian resistance to the overcurious 
KDROHVµ��S��[LL���2I�WKLV�SUDFWLFH�%DUURZ�ZULWHV��´:KHQ�
word of this act passed along the Hawaiian grapevine, 
the expedition’s path was made easy where it would 
RWKHUZLVH�KDYH�EHHQ�GLIILFXOWµ��LELG��� Pukui’s full 
Hawaiian name, Kawena‘ulaokalaniahi‘iakaikapolio
SHOHQăOHLOHKXDDSHOH��7KH�5RV\�*ORZ�RI�WKH�+HDYHQV�
of Hi‘iaka in the bosom of Pele wearing the crimson 
lehua wreaths of the volcano goddess2) is given for the 
purpose of demonstrating her genealogical link to the 
goddess (p. xvii). The authors then state

Her lineage is from the ali‘i . . . and kahuna . . . of Ka-
‘u and its neighboring district of Puna. As the names 
given reveal, hers is the heritage of the mytho-poetic 
nature gods of Hawai‘i known as the Pele clan or 
family, which include Lono-makua (the embodiment 
of cloud, rain and thunder), Kane-hekili (lightning), 
Wahine-‘oma‘o (the “woman clad in green,” i.e., the 
verdure of the forests), Laka . . . . the tutelary god of 
the hula ritual, Hi‘iaka (of the rainbow and healing 
waters), and other minor figures. (ibid.) 

By including this information up front, the authors 
establish (for both Kanaka and non-Kanaka Maoli audi-
ences) their kuleana to take up this groundbreaking 
study. Barrow remarks on the importance of this work 
when he writes 

The authors of this book helped to initiate the new 
era in Hawaiian research in which living twentieth-
century Hawaiians were given a central role as 
participants in the studies made. Dr. Handy [a non-
+DZDLLDQ@�DQG�.DZHQD�3XNXL�ZHUH�DPRQJ�WKH�ILUVW�
who made enquiries in the field among Hawaiians 
resident on their traditional lands. This approach 
to gathering knowledge may seem normal enough 
today, but in the first decades of this century [when 
WKLV�VWXG\�ZDV�FRQGXFWHG�LQ�����@�WKHUH�ZDV�D�SUH-
vailing opinion that all knowledge the Hawaiians 
might have had was lost forever. (Pukui, Handy, & 
Handy, 1972, p. xi) 

In Hawaiian cultural thought, the connection, and 
more specifically, the familial relationship between 
¶ăLQD�DQG�NDQDND��LV�LUUHIXWDEOH��+DZDLLDQ�WUDGLWLRQ�
GHVFULEHV�+ăORD�QDND��WKH�ILUVW�NDOR��WDUR��SODQW�DQG�
FKLOG�RI�WKH�JRGV�:ăNHD��*UHDW�([SDQVH�RI�6N\��DQG�

KLV�GDXJKWHU�+R¶RKĿNŗNDODQL��7R�*HQHUDWH�6WDUV�LQ�WKH�
+HDYHQV��DV�WKH�SURJHQLWRU�RI�WKH�OăKXL�+DZDL¶L��1DWLYH�
Hawaiians), which solidifies the familial relationship 
EHWZHHQ�¶ăLQD�DQG�NDQDND��.DPH¶HOHLKLZD��������S��
�����7KH�+DZDLLDQ�WHUP�IRU�1DWLYH�LV�NDPD¶ăLQD��OLWHU-
DOO\��´ODQG�FKLOGµ��3XNXL�	�(OEHUW��������S��������(YHQ�
more relevant to this study, Pukui, Handy, and Handy 
(1972) write specifically about the relationship between 
NDQDND�DQG�¶ăLQD�DV�PHGLDWHG�WKURXJK�WKH�UHODWLRQVKLS�
with Pele and her ‘ohana:

To comprehend the psyche of our old Hawaiians it 
is necessary to enlarge the implications of the word 
“relationship” beyond the limitations of the “inter-
personal” or social. The subjective relationships that 
dominate the Polynesian psyche are with all nature, 
in its totality, and all its parts separately appre-
hended and sensed as personal . . . Pele is volcanism 
in all its forms, while her sisters are rainbows seen 
at sea, rosy glow of dawn on clouds and mountains 
(Hi‘iaka), the green cloak of jungle of the upland 
forest (Wahine‘oma‘o). (p. 118)

More importantly, kanaka were and still are given 
WKHVH�JRGO\�QDPHV�WKDW�´FRQIHU�VWDWXVµ�WR�WKH�FDUULHU

these names, given and spoken with a sense of po-
tency and prestige, even today perpetuate the sense 
of the reality and sanctity of these Persons, when 
borne by living descendants of these lines. Lono and 
Ku, Pele and Hi‘iaka and many other aumakua . . . 
have their namesakes amongst living descendants 
of their lineage. (ibid.) 

:KHQ�,�DP�DVNHG�KRZ�,�FDPH�WR�FKRRVH�WKLV�WRSLF��
my answer is always the same: I did not choose it, it 
FKRVH�PH��,�VWURQJO\�EHOLHYH�,�DP�JXLGHG�E\�P\�NŗSXQD�
on this path of discovery and scholarship. I also have 
a strong sense of what this kuleana means to me, my 
‘ohana, and the greater Hawaiian nation. The goal of 
implementing and following a practice of Kuleana 
consciousness is to transform peoples’ conscious 
understanding of how one approaches and works with 
a given topic of study with cultural protocols, practices, 
DQG�SDUDPHWHUV�LQ�PLQG��:LWKLQ�OLWHUDU\�VWXGLHV��LW�LV�DQ�
intentional nudge to shift the aim of not just what one 
reads, but how one reads, i.e., how one reads Hawaiian 
literary studies versus Biblical studies, for example. 
That while we might understand going into the 



45Ho’okul!iwi

research that these areas are different from each other, 
what we get out of it is also different, based in part on a 
kuleana consciousness-based research methodology. 

Understanding our kuleana in approaching and 
working with a topic also influences how we better 
understand the kuleana consciousness exhibited within 
the texts and how the stories unfold—what is revealed, 
what is not, who reveals knowledge, when, and how, 
and to whom, when it is withheld and why, and the 
consequences of each. 

Conceptual strategy for organizing research—
PR¶RNŗ¶DXKDX

One of the foundational tenets of Hawaiian culture 
LV�PR¶RNŗ¶DXKDX³JHQHDORJ\��0R¶RNŗ¶DXKDX�OLWHUDOO\�
PHDQV�´JHQHDORJLFDO�VXFFHVVLRQµ��3XNXL�	�(OEHUW��
1986, p. 254). The root word, mo‘o, is a “succession, 
VHULHV��HVSHFLDOO\�D�JHQHDORJLFDO�OLQH��OLQHDJHµ��LELG.). 
The word mo‘o is also connected to literature; mo‘olelo 
�RU�PR¶R¶ĿOHOR��DUH�QDUUDWLYHV��KLVWRULHV�DQG�VWRULHV�RI�
all kind, both oral and written; mo‘o akua are stories 
concerning the gods (ibid.���:KLOH�PR¶RNŗ¶DXKDX�LV�
most familiar in the study of human lineage, Hawaiian 
mo‘olelo can also be studied in this cultural framework. 

0R¶RNŗ¶DXKDX�LV�D�XVHIXO�FXOWXUDO�FRQFHSW�LQ�
organizing, approaching, and studying Hawaiian 
literature, including Pele and Hi‘iaka mo‘olelo, in a 
way that makes sense from an indigenous perspective. 
An initial research question guiding my study 
examined whether these were unique, unrelated 
WH[WV��RU�ZDV�WKHUH�VRPH�FRQQHFWLRQ�EHWZHHQ�WKHP"�
This was an important question to ask: if the texts 
were completely unrelated, it offered possibilities 
for analysis that would be unique and challenging—
multiple versions of mo‘olelo are commonly 
uncredited, and studied as folklore. Texts credited to 
a conclusive author are considered literature, with 
any duplication of the material by subsequent authors 
seen as plagiarism. Yet some mo‘olelo were credited to 
writers, complicated by the fact that some of the names 
JLYHQ�DV�´DXWKRUVµ�DUH�EHOLHYHG�WR�EH�RU�KDYH�EHHQ�
proven to be pseudonyms.3 In either case, the Pele and 
Hi‘iaka mo‘olelo have provided a unique opportunity 
to study indigenous literature in a way that defies 
common western literary analysis and classification. 

Examining the mo‘olelo from a genealogical 
perspective allows, in part, for an understanding of the 
texts in relationship with each other, as outlined in the 
following table.

Year STRAND 1 UNRELATED STRAND 2
1860 HAUOLOA
1861 KAPIHENUI
1865 KA‘AWALOA
1883

MAILE WREATH
KA‘ILI !NAKAUINA"

1893 PA‘ALUHI & 
BUSH I

1899

PA‘ALUHI & 
BUSH 2

BPBM fHIL.L 23
MANU

1904 EMMA !NAKAUINA"
1905 HO‘OULUM#HIEHIE 1
1906 HO‘OULUM#HIEHIE 2
1908 RICE POEPOE
1915 EMERSON
1916 WESTERVELT
1923 RICE
1928 DESHA
2002 KANAKA‘OLE
2006 NOGELMEIER

7DEOH����7H[WXDO�0R¶RNŗ¶DXKDX�EHWZHHQ�WKH�PDMRU�3HOH�DQG�
Hi‘iaka mo‘olelo, 1860–2006

At first glance, it might appear that these texts 
are multiple retellings of the same story with little (if 
anything) in common. A closer examination, however, 
reveals a relationship between them in content and 
context, represented in the table by genealogy chart-
type lines, linking the texts with the closest relation-
VKLSV�LQ�JHQHDORJLFDO�´VWUDQGV�µ�7KH�KLDSR��HOGHVW��
strand beginning with Kapihenui (1861–1862) is almost 
reprinted word for word by Pa‘aluhi and Bush (1893), 
with some interesting variations. Emma Beckley 
Nakuina (1883), the only Kanaka Maoli to publish an 
English language version of the mo‘olelo, is the hiapo 
WH[W�LQ�WKH�VHFRQG�VWUDQG�RI�WKH�PR¶RNŗ¶DXKDX��/DWHU�
reprints include Desha (1928), a nearly identical reprint 
RI�+R¶RXOXPăKLHKLH������²�������DQG�3RHSRH4 (1908), 

(no date)
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which is thematically indistinguishable from Ka‘ili. 
These mo‘olelo inform the contemporary publications 
by the Edith Kanaka‘ole Foundation (2002) and reprint 
DQG�WUDQVODWLRQ�RI�+R¶RXOXPăKLHKLH�E\�1RJHOPHLHU�
(2006). The mo‘olelo by Hau‘ola (1860), Ka‘awa (1865), 
the Maile Wreath (no date), Manu (1899), Rice (1908, 
������DQG�:HVWHUYHOW��������KDYH�QR�GLVFHUQLEOH�
relationship to either strand (Kapihenui or Ka‘ili), or to 
each other; Rice’s 1923 publication is a brief summary 
of his 1908 Hawaiian language mo‘olelo. 

Relationships, especially family relationships, are 
RI�XWPRVW�LPSRUWDQFH�LQ�+DZDLLDQ�FXOWXUH��/LOLNDOă�
Kame‘eleihiwa (1992) writes that

when recounting a history in Hawaiian terms, it 
is . . . important to examine the beginnings of and 
the relatedness of the players. These genealogical 
relationships form the parameters of cultural pat-
terns inherently reproduced in Hawaiian history. 
They reveal the Hawaiian orientation to the world 
about us, in particular, to Land and control of the 
Land. (p. 3)

The occupation (noho) of land is a central theme in 
Pele and Hi‘iaka mo‘olelo; Pele and her ‘ohana alter-
nately create and destroy it and assert their authority 
over it and over competing genealogies, such as mo‘o 
(lizards) and other kupua (shape shifting) figures. 
0R¶RNŗ¶DXKDX�LV�VXFK�D�FHQWUDO�FXOWXUDO�FRQFHSW�WKDW�
the entire universe is thought to be the result of a 
genealogical relationship, the most well-known version 
being Kumulipo. An exquisite and extensive 2,108 line 
cosmogonic genealogy, Kumulipo (which can be trans-
ODWHG�DV�´VRXUFH�RI�GHHS�GDUNQHVVµ��UHFRXQWV�KXQGUHGV�
of generations of human relationships which extend 
EDFN�WR�WKH�FUHDWLRQ�RI�WKH�XQLYHUVH�LQ�SĿ��WKH�EHJLQQLQJ�
of time. 

Drawing from this important cultural concept, 
,�H[WHQG�WKH�PHWDSKRULFDO�XVHG�RI�PR¶RNŗ¶DXKDX�WR�
include a Kanaka poetics of articulation based on 
multidimensional relationships within, between, 
and surrounding the individual texts. It is a kaona or 
metaphorically-driven, multiply-layered idea which 
can be viewed in several specific ways:
� Y� 7UDGLWLRQDO�PR¶ROHOR�FRPH�IURP�WKH�¶ăLQD��7KH\�DUH�

DERXW�WKH�UHODWLRQVKLSV�EHWZHHQ�¶ăLQD��NăQDND��DQG�
DNXD��DQG�DOVR�DERXW�KRZ�WKH� ¶ăLQD�KDV�FRPH� LQWR�

its present form (such as when the bodies of slain 
PR¶R�EHFRPH�VSHFLÀF�JHRJUDSKLF�IHDWXUHV��DV�ZKHQ�
Hi‘iaka slays Mokoli‘i (Little Lizard), resulting in 
the islet Mokoli‘i, thought of as the tip of the mo‘o‘s 
tail sticking up out of the water. This small island is 
related to the nearby valley called Hakipu‘u (Bro-
ken Back) representing the body of the slain lizard) 
(ho‘omanawanui, 2008). They include the naming 
of wahi pana (geographic features or places made 
famous through stories), and the naming and char-
acter of winds, rains, conditions of the environment, 
etc., which demonstrate Hawaiian intelligence of, 
IDPLOLDULW\�ZLWK��DQG�UHODWLRQVKLS�WR�WKH�¶ăLQD��

 Y��.ăQDND�DUH�JHQHDORJLFDOO\�UHODWHG�WR�HDFK�RWKHU��WR�
3HOH�DQG�+L¶LDND��DQG�WR�WKH�¶ăLQD��7KXV��IRU�.ăQDND�
Maoli, these mo‘olelo are family stories; they are 
also stories about the interconnected relationships 
EHWZHHQ�NăQDND��¶ăLQD��DQG�DNXD��

 Y��The story variants are thus related to each other. They 
DUH�DOVR�DERXW�DIÀUPLQJ� WKH�UHODWLRQVKLSV�EHWZHHQ�
SHRSOH� WR�HDFK�RWKHU�DQG� WR� WKH� ¶ăLQD��'LIIHUHQW� LV-
lands produced different versions of the mo‘olelo to 
highlight or downplay certain perspectives or mana‘o 
related to place. Over time, people on those islands 
perhaps began to tell or know the mo‘olelo in that 
particular way, which can be viewed as regionalized 
family resemblances.

 Y��The writers and editors consciously chose to develop 
these mo‘olelo into what becomes literary genealogi-
FDO�OLQHV³D�́ PR¶R�PR¶ROHORµ�VR�WR�VSHDN³VWUDQGV�RI�
which vary, although ultimately they are related to 
each other. 

 Y��8OWLPDWHO\�� WKH� VWURQJ� WKHPH�RI� DORKD� ¶ăLQD� �OLWHU-
DOO\�´ORYH� IRU� WKH� ODQG�µ�D�+DZDLLDQ�H[SUHVVLRQ�RI�
patriotism) which resonates throughout the Pele 
and Hi‘iaka mo‘olelo is made manifest by this 
PR¶RNŗ¶DXKDX�ZLWKLQ� DQG�EHWZHHQ� WKH�PR¶ROHOR��
Noenoe Silva (2004) presents a similar explanation 
ZKHQ�GHVFULELQJ�DORKD�¶ăLQD�

 Y��$ORKD�¶ăLQD�LV�DQ�ROG�.DQDND�FRQFHSW�EDVHG�RQ�WKH�
family relationship of the people to the land, and on 
the idea that people actually were born of the mate-
rial of the land. According to traditional Hawaiian 
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cosmologies, all things on the earth are alive and are 
the kinolau—the many physical bodies—of gods, 
who are themselves physically related to people in ge-
nealogies . . . The islands, the taro, and the people are 
thus conceived of as members of the same family who 
love and sustain each other. In the struggle against 
DQQH[DWLRQ�� -RVHSK�1ăZDKĦ�� -RKQ�$LOXHQH� %XVK��
DQG�RWKHUV�GHYHORSHG�´DORKD� ¶ăLQDµ�DV�D�GLVFRXUVH�
of resistance, and simultaneously as a particularly 
Kanaka style of defensive nationalism.

In a culture which mediates human genealogy 
WKURXJK�WKH�PDWLQJ�RI�3DSDKăQDXPRNX��(DUWK�0RWKHU��
DQG�:ăNHD��6N\�)DWKHU���WKH�H[WHQVLRQ�RI�D�JHQHDORJL-
cal concept to Hawaiian texts makes sense in a specific 
way. In her 2001 master’s thesis applying Meyer’s work 
on Hawaiian epistemology to contemporary Hawaiian 
literature, Monica Ka‘imipono Ka‘iwi identifies strands 
of the literature by generations, utilizing another ge-
nealogical approach. 

$V�6LOYD�SRLQWV�RXW��DORKD�¶ăLQD�LV�D�GLVFRXUVH�RI�UH-
sistance (and nationalism), one informed by a discourse 
of genealogy, as Kanaka pride in heritage is rooted in 
WKH�¶ăLQD��7KHVH�FRQFHSWV�DUH�SDUWLFXODUO\�UHOHYDQW�WR�
the study of this mo‘olelo about akua who are physical 
PDQLIHVWDWLRQV�RI�¶ăLQD�DQG�HOHPHQWV�RI�QDWXUH��ZKDW�
EHWWHU�ZD\�WR�SUHVHQW�DQG�HQDFW�OLWHUDU\�DORKD�¶ăLQD�
than through the Pele and Hi‘iaka mo‘olelo, ancestors 
ZKR�HPERG\�WKH�¶ăLQD�LWVHOI"

There are multiple ways to organize, analyze, and 
discuss texts; classification by date, author, or related 
themes are probably the most common, all of which 
I use within my scholarship. Yet as Kumulipo also 
demonstrates, other avenues of systematic and cultur-
ally appropriate classification methods are also valid 
and useful.5 An examination of the larger body of these 
Pele and Hi‘iaka mo‘olelo reveals a more closely linked 
relationship between some texts over others. Moreover, 
just as family genealogies are linked to particular is-
ODQGV�RU�VSHFLILF�ORFDWLRQV��VXFK�DQ�¶ăLQD�URRWHG�SDWWHUQ�
also emerges within the different genealogical strands 
of the Pele and Hi‘iaka mo‘olelo. For example, writing 
from Kailua, Ko‘olaupoko, Kapihenui (1861–1862) 
presents an O‘ahu version of the mo‘olelo. Poepoe 
makes specific mention of having Maui and Hawai‘i 

island versions in his possession, which he is careful to 
delineate throughout the course of the mo‘olelo (Kuokoa 
Home Rula, January 10, 1908, p. 1). 

Further analysis reveals an even closer relationship 
(and influence) between specific texts, as demonstrated 
earlier in Table 1. These varying traditions speak 
to the richness and diversity of Hawaiian verbal 
and literary arts, and to the depth and breadth of 
the Pele and Hi‘iaka mo‘olelo in particular. The 
multiple perspectives offered in the differing versions 
demonstrate makawalu, multiple perspectives 
or insights into the mo‘olelo. This complexity is 
demonstrated in the corpus of Pele and Hi‘iaka 
mo‘olelo in other ways, as authors, texts, publications, 
versions of mo‘olelo, editors, and even languages relate 
to one another in intricately interwoven ways. 

Makawalu—understanding the metaphor of the 
eight-eyed bat 

If later writers were aware of Kapihenui’s 
published mo‘olelo, why keep writing and offering 
DOWHUQDWLYH�PR¶ROHOR"�-RKQ�&KDUORW��������DUJXHV�WKDW�
the writers function as redactors, choosing to add in, 
edit out, or change details and episodes as they saw 
fit. I argue there was more agency on behalf of Kanaka 
Maoli writers than just redactors; collectively their 
reasons for publishing multiple versions by multiple 
writers speak to a much more sophisticated cultural 
action informed by cultural practice—makawalu 
(multiple perspectives). Creativity certainly should 
be considered. However, the multiple versions of 
WKH�PR¶ROHOR�DUH�SDUW�RI�D�QXDQFHG�PR¶RNŗ¶DXKDX�
extending beyond blood relations to relationships with 
VFKRROV�RI�WKRXJKW��SUDFWLFH��SROLWLFV��DQG�¶ăLQD��

7KH�ZRUG�PDNDZDOX�OLWHUDOO\�PHDQV��´HLJKW�H\HV�µ�
and connotes an understanding of multiple, many, 
or numerous (Pukui & Elbert 1986, p. 228). Martha 
:DUUHQ�%HFNZLWK��������LGHQWLILHV�HLJKW�DV�DQ�LPSRU-
tant number in different dimensions across the Pacific 
(p. 209–210). In Hawaiian mythology, 
Pe‘ape‘amakawalu is an eight-eyed bat, the nemesis 
of the kupua (trickster) Maui (ibid. p. 228–229). The 
pig-god Kamapua‘a battles Lonoka‘eho, a chiefly 
FKDUDFWHU�ZLWK�´HLJKW�IRUHKHDGV�RI�VWRQHµ��LELG��S� 209; 
Fornander, 1921, p. 327–328). A known metaphor in 
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traditional literature, makawalu is an indigenous con-
cept utilized in other contemporary contexts by Pualani 
Kanaka‘ole Kanahele, and applied in other indigenous 
educational contexts by Monica Ka‘imipono Kaiwi and 
:DOWHU�.DKXPRNX���������0DNDZDOX�LV�DSSOLFDEOH�LQ�
indigenous scholarship as it encourages the scholar to 
break free of a more singular or perhaps pedestrian 
approach to one’s topic; it is also applicable in studying 
the Pele mo‘olelo because of the multiplicity of texts, 
mele (songs), oli (chants), pule (prayers), context, and 
meaning.

Like other literatures, Kanaka Maoli mo‘olelo 
reflect and uphold Hawaiian cultural values, language, 
and identity. By doing so, they demonstrate the depth 
of knowledge, civility, and intelligence contained 
within these traditions. These texts were originally 
FRPSRVHG�LQ�¶ĿOHOR�+DZDL¶L��+DZDLLDQ�ODQJXDJH��GXU-
ing the mid-nineteenth and early twentieth centuries, 
an era that saw the loss of a sovereign kingdom and 
the subsequent annexation of Hawai‘i to the United 
States. These mo‘olelo served to inform, encourage, 
and, sometimes, provide guidance in the ongoing 
struggle to retain and value Kanaka Maoli cultural 
knowledge and practices during these politically and 
culturally tumultuous decades. In contrast, Nathaniel 
B. Emerson’s Pele and Hi‘iaka (1915), the most well-
known publication of the Pele and Hi‘iaka mo‘olelo, 
reframes the story to fit western literary functions and 
aesthetics. Emerson does this in part through a generic 
reference to the previously published Hawaiian texts in 
his preface, before proceeding to offer a highly edited, 
condensed version pieced together from several ver-
sions of the mo‘olelo penned by more knowledgeable 
.ăQDND�0DROL��,QVWHDG�RI�XSKROGLQJ�+DZDLLDQ�FXOWXUDO�
values in a way meant to exhibit cultural artistic 
achievement, Emerson’s text justifies the ongoing colo-
nization of Hawai‘i. Penned for an English-speaking, 
primarily American, audience, Emerson’s agenda is 
to provide insight for this foreign audience into the 
indigenous people and culture of their newly acquired 
U.S. possession, the Hawaiian islands. 

Asserting an indigenous analysis of Hawaiian 
literature is another application of makawalu. By offer-
ing a counter-perspective to western-based scholarship, 
a new understanding of the literature that is culturally 

appropriate is revealed. One example is seeing the vast 
reproduction of Pele and Hi‘iaka mo‘olelo (and not 
PR¶ROHOR�IRU�RWKHU�DNXD�ILJXUHV��VXFK�DV�/RQR�RU�.ăQH��
for example) as part of the cultural value placed on per-
formative texts. There are hundreds if not thousands 
of hula-related oli and mele associated with Pele and 
Hi‘iaka from the oral traditions preserved on printed 
page. Kapihenui (1861–1862), the first published Pele 
and Hi‘iaka epic, contains nearly 300 oli, mele, and 
pule. Despite the wealth of chants and other culturally 
important information Kapihenui’s mo‘olelo provides, 
LW�KDV�EHHQ�GHVFULEHG�DV�´SRRU�OLWHUDWXUHµ�EHFDXVH�
it comes across as very mechanical (Charlot, 1998). 
Throughout the text, Kapihenui’s language is highly re-
petitive, repeatedly introducing most of the oli with the 
SKUDVH��´$ODLOD��XD�KHOH�OăXD�D�ROL�¶R�LD�SHQHL³µ��7KHQ�
the two of them went on, and she chanted like this—). 
Throughout the mo‘olelo, there is very little variation 
of sentence structure or language; he repeats the above 
phrase, for example, 57 times. 

Analyzing the text from an alternative, indigenous 
perspective, however, reveals a different conclusion. 
An important question to ask, particularly taking into 
DFFRXQW�WKH�WLPH�SHULRG�DQG�KLVWRULFDO�FRQWH[W�LV��:KDW�
LV�JRLQJ�RQ�KHUH"�'RHV�.DSLKHQXL�KDYH�DV�D�JRDO�WR�
ZULWH�´JRRGµ�OLWHUDWXUH�LQIRUPHG�E\�ZHVWHUQ�DHVWKHW-
ics, meaning, to vary his word choices and sentence 
VWUXFWXUHV"�7R�IROORZ�ZHVWHUQ�UXOHV�RI�VW\OH�DQG�JUDP-
PDU"�:KDW�,�FRQFOXGHG�E\�DQDO\]LQJ�WKH�PR¶ROHOR�
within an indigenous framework acknowledging the 
performative nature of oral tradition is that as the very 
first mo‘olelo transferred to the palapala (written page) 
from the oral tradition, Kapihenui is not necessarily 
trying to create a grand piece of Hawaiian literature. 
Rather, he is trying to capture an oral tradition on 
paper for the first time, one which would prominently 
feature poetry and highly minimize prose. As the cen-
tury progressed and Kanaka Maoli became more ma‘a 
(adept) to western literary aesthetics (and, one may 
conceivably argue, less familiar with older traditions 
because of increasing colonialism), the prose narratives 
became longer and more complex. Thus, the organiza-
tion of the mo‘olelo in an indigenous framework is dif-
ferent from that of the west, in part because the reliance 
on an oral-based poetic structure aids performance and 
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memorization more so than a longer and more complex 
prose narrative. 

Therefore, in Kapihenui, the short sequences of 
prose function as links between the poetry in a way I’ve 
described in analyzing other literature using a lei meta-
phor: the short lines of prose are the string that hold 
the pua (lit. flowers; metaphorically, chants) (Pukui 
& Elbert, 1986, p. 344). Pele and Hi‘iaka are also very 
intimately connected to hula, which is performance. 
Moreover, hula is a dance form that requires words; oli 
and mele are crucial for choreography. Consequently, 
there is an inherent link between the performative 
aspect of the text and the text itself. 

To use a different analogy, imagine sitting near the 
Să�KXOD��GDQFH�SODWIRUP��DW�.ď¶ď��.DXD¶L�ZKHUH�VFHQHV�
from the Pele epic are performed. Is it desirable to sit 
WKURXJK�ORQJ�OLQHV�RI�SURVH�WH[W"�1R³WKH�DXGLHQFH�
wants to get right to the story, to see it unfold through 
the hula, to hear the mele, to participate in the perfor-
mance. Understanding this performative aspect of the 
mo‘olelo which may have influenced Kapihenui invites 
a re-interpretation of his mo‘olelo. From a western 
perspective, it may not be the most engaging piece of 
literature to read. But I can easily visualize the struggle 
Kapihenui might have had—how does one take a 
beautiful, dynamic, three-dimensional mo‘olelo, that 
when it’s performed as hula, mele, and oli engages the 
senses through visual, auditory, olfactory, organic, and 
kinesthetic elements—how does a writer take all of that 
LQWR�FRQVLGHUDWLRQ�DQG�UHGXFH�LW�WR�ZRUGV�RQ�SDSHU"�,V�
WKLV�ZULWLQJ�RQ�D�SLHFH�RI�SDSHU�KXOD"�1R��,V�WKLV�D�YL-
EUDQW��G\QDPLF�SDUW�RI�WKH�FXOWXUH"�1R��DOWKRXJK�LW�GRHV�
allow for continuity of the practice during the extensive 
period of hula being banned except for touristic per-
formances in commercial contexts (Silva, 2000). It must 
have been very difficult to take up that task; I have 
tremendous aloha (respect, admiration) for Kapihenui, 
because I can’t imagine the difficulty of being in his 
position, the first one to attempt that work. 

Makawalu II: wa‘a, lei haku, and a hulihia 
discourse

Three primary metaphors I use throughout my 
work to frame Hawaiian literary analysis within cul-
WXUDO�SDUDPHWHUV�DUH�PR¶RNŗ¶DXKDX��ZD¶D��FDQRH��YHV-

sel), and lei haku (braided garland). Having discussed 
PR¶RNŗ¶DXKDX�DERYH��,�ZLOO�WXUQ�KHUH�WR�WKH�PHWDSKRULF�
application of the wa‘a and the lei haku to Pele and 
Hi‘iaka literary analysis. 

:D¶D�LV�W\SLFDOO\�XQGHUVWRRG�DV�D�FDQRH��3XNXL�
& Elbert, 1986, p. 375). In his collection of poems 
Star Waka ��������0ăRUL�SRHW�5REHUW�6XOOLYDQ�ZLGHQV�
the metaphoric use of wa‘a/waka as a vessel of dif-
ferent kinds of transport, particularly in poems like 
´+RQGD�:DNDµ��FRPSDULQJ�KLV�DXWRPRELOH�WR�D�FDQRH��
DQG�´�����$�'�µ��IXWXUH�VSDFH�WUDYHO���S���������,Q�D�
Hawaiian context, wa‘a metaphorically refers to a 
woman; it is also applied to moving masses of molten 
lava (Pukui & Elbert, 1986, p. 375). Pele and her ‘ohana 
travel to Hawai‘i from Kahiki (ancient homeland) in a 
wa‘a. Hi‘iaka and her companions must travel between 
islands in wa‘a; for centuries, the wa‘a was the most 
important vehicle of transportation from island to 
island across the vast expanse of Te Tai Moana Nui 
(Oceania). On another level, the mo‘olelo itself is a 
wa‘a, a vehicle transporting our ancestors and ances-
tral knowledge across space and time, continuing to 
enlighten and inspire us, reminding us who they were, 
who we come from and by extension, who we are 
today. Each mo‘olelo is a wa‘a that carries the mana‘o 
(thoughts) and intentions of each writer; it serves as a 
PHWDSKRULF�YHKLFOH�IRU�HDFK�RI�WKHLU�PR¶RNŗ¶DXKDX�SLOL�
koko (personal genealogies) as well. 

The final metaphor is that of the lei haku; it has 
EHHQ�XVHG�LQ�RWKHU�FRQWH[WV��VXFK�DV�WR�GHVFULEH�¶ĿOHOR�
Hawai‘i (Hopkins, 1992) and to describe contemporary 
Hawaiian poetry (ho‘omanawanui, 2005). It is an ap-
propriate metaphor to describe the Pele and Hi‘iaka 
mo‘olelo as well—there is a close connection between 
lei haku as adornment in hula performance and Hi‘iaka 
herself, who is a noted lei maker. 

7KH�PHD�NăNDX��ZULWHUV��RI�WKH�ODUJH�FRUSXV�RI�
Pele and Hi‘iaka literature weave together a significant 
correlation of seemingly unrelated practices, such 
as aspects of religion and culture, as well as gender 
and power politics. One example is the link between 
hula and lua (fighting arts). Another is demonstrated 
LQ�¶DQă¶DQă��2IWHQ�PLV�WUDQVODWHG�LQWR�(QJOLVK�DV�
´ZLWFKFUDIWµ�RU�´VRUFHU\�µ�HYHQ�LQ�+DZDLLDQ�VRXUFHV�
�3XNXL�	�(OEHUW��������S�������¶DQă¶DQă�HPERGLHV�WKH�
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two sides of the healing arts: the power to give or 
restore life through prayer and supplication (via 
Hi‘iaka), and the power to take life through similar 
PHDQV��YLD�3HOH·V�RWKHU�VLVWHU��.DSĿ¶XODNĦQD¶X���7KH�
¶ĿOHOR�QR¶HDX��SURYHUE���L�ND�¶ĿOHOR�NH�ROD��L�ND�¶ĿOHOR�
ka make (in the word there is life, in the word there is 
death) encapsulates the culturally important concept 
of word power, which is demonstrated in several ways 
throughout the Pele narratives. This is prominently 
IHDWXUHG�LQ�WKH�H[WHQVLYH�´GXHOLQJµ�FKDQW�VHTXHQFHV�
between representatives of the Pele clan, most notably 
with Hi‘iaka and the clan’s enemies, in the use of 
canonized vocabulary for Pele which reveals her power, 
DQG�WKURXJK�¶ĿOHOR�QR¶HDX�IRU�3HOH��VRPH�RI�ZKLFK�DOVR�
allude to resistance. Not only is Pele a goddess with 
her own literature, she also has her own vocabulary. 
For example, hulihia, a canonized word throughout the 
Pele and Hi‘iaka mo‘olelo, applies not only to the flow 
RI�ODYD�´RYHUWXUQLQJµ�WKH�HVWDEOLVKHG�RUGHU�RQ�WKH�ODQG��
EXW�DOVR��,�DUJXH��VSRNH�PHWDSKRULFDOO\�WR�.ăQDND�0DROL�
from the 1860s to the 1930s to kahuli or resist western 
FRORQL]DWLRQ�WKURXJK�ZKDW�,�FDOO�D�´KXOLKLD�GLVFRXUVH�µ�

A traditional way to express this hulihia discourse 
LV�HPEHGGHG�LQ�WKH�HSLWKHW�IRU�3HOH��QRKR�3HOH�L�ND�¶ăKLX�
(Pele stays in the wild) (Charlot, 1998). This epithet 
speaks not only to Pele’s powerful female nature (defi-
QLWHO\�QRW�´IHPLQLQHµ�RU�GHPXUH�E\�:HVWHUQ�VWDQGDUGV���
but to her stature as a goddess having the authority to 
NDKXOL�WKH�VRYHUHLJQW\�RYHU�WKH�ODQG�HVWDEOLVKHG�E\�.ăQH�
and the other male gods, without the fear of retribution. 
Furthermore, while the worship of male gods centered 
RQ�WKH�SUDFWLFH�RI�¶DLNDSX��OLWHUDOO\��´VDFUHG�HDWLQJ�µ�
where men and women ate separately and certain foods 
were restricted from women), Pele worshippers were 
FRQVLGHUHG�¶DLNŗ��¶$LNŗ�PHDQV�WR�´WR�HDW�IUHHO\��WR�GR�
DV�RQH�ZLVKHV��WR�EUHDN�WDERRV�RU�WUDQVJUHVVµ��3XNXL�	�
Elbert, 1986, p. 10). It also means “to eat in an improper 
PDQQHUµ�RU�´WR�WDNH�IRRG�WKDW�LV�VHW�DSDUW�DV�WHPSRUDULO\�
RU�SHUPDQHQWO\�VDFUHG�RU�IRUELGGHQ�WR�XVH�µ�DQG�´WR�
act contrary to custom, prescribed rule, or established 
precedent; to overlook, disregard, or take no notice of 
D�WDEXµ��.DPH¶HOHLKLZD��������S��������,Q�SUDFWLFH��WKLV�
perhaps meant that Pele followers did not have to follow 
WKH�¶DLNDSX�PDQGDWHG�E\�WKH�NăKXQD�IRU�WKH�PDOH�JRGV��
Kame‘eleihiwa (1996) further speculates that it “may 

have been that the Pele kapu were not the same as those 
practiced by the $OL¶L�1XL who lived under the ‘Aikapu,µ�
particularly since “the political power of the ‘Aikapu 
GHSHQGHG�PRVW�KHDYLO\�XSRQ�WKH�ZRUVKLS�RI�.ŗ��RU�
.ŗQXLăNHD��DW�WKH�luakiniµ��LELG��� Arguably, the practice 
RI�¶DLNŗ�GHPRQVWUDWHV�DQRWKHU�GLPHQVLRQ�WR�3HOH·V�JRGO\�
stature, and reveals the strength of her female mana. 
It also demonstrates the intertwining of mana wahine 
and political power. This concept of mana wahine meta-
phorically applied to the publishing of Pele mo‘olelo 
throughout the politically tumultuous years from the 
1860s to the 1930s, a time when the aggressive colonial 
push to wrest control of Hawai‘i intensified.

Prior to colonization, the relationship between 
.ăQDND�0DROL�DQG�3HOH�ZDV�LQWHUQDOO\�YDULHG�LQ�WKH�
context of traditional polytheistic religious practices, as 
.ăQDND�0DROL�ZRUVKLSSHG�Qă�$NXD��JRGV��PRVW� 
suitable to their ‘ohana, geographic regions, or occupa-
tions.6 :LWK�WKH�FRPLQJ�RI�PLVVLRQDULHV��ZKR�VRXJKW�
WR�LPSODQW�WKH�´MHDORXV�*RGµ�RI�&KULVWLDQ�PRQRWKH-
LVP�XSRQ�WKH�KHDUWV��DQG�ODQG��RI�.ăQDND�0DROL��WKH�
UHODWLRQVKLS�EHWZHHQ�PRVW�.ăQDND�0DROL�DQG�RXU�
indigenous gods was irrevocably altered—for many, it 
was completely severed. 

Thus, in tracing the history of Kanaka Maoli-
produced Pele literature as a literature of resistance to 
western colonization, it is important to acknowledge 
and examine the politicized intertextuality of the vari-
ous mo‘olelo. On one hand, the narratives of Kanaka 
Maoli authors were in competition with colonial writ-
ers. On the other hand, these two strands of literature 
also inform each other. This interweaving is no mere 
coincidence for Kanaka Maoli writers, who have actively 
sought to disrupt the colonial appropriation of our tradi-
tional mo‘olelo. Thus, rather than seeing Kanaka Maoli-
produced texts as acts of submission and domestication, 
I read them as political strategies embodying resistance, 
especially as they involve cultural and linguistic coding. 
Furthermore, this strategy of resistance worked because 
it was well executed, playing to dismissive colonial 
DWWLWXGHV�WKDW�ZURWH�RII�WKHVH�QDUUDWLYHV�DV�´SDJDQµ�
P\WKV�DQG�´KDUPOHVVµ�IRONWDOHV��&RQYHUVHO\��WKH�KDROH�
misunderstanding of the cultural and linguistic codes 
embodied in these mo‘olelo resulted in misappropria-
tions of the texts.
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Thus, Kanaka Maoli continue to weave a lei of 
resistance to colonization through our literary and 
performing arts, of which Pele and Hi‘iaka literature 
is but one example. Likewise, we continue to assert 
our indigenous right to claim our traditions, practices, 
DQG�FXOWXUDO�NQRZOHGJH��DQG�WR�FODLP�WKH�¶ăLQD�WKDW�LV�
formed from the body of our ancestral deity—Pele—
XSRQ�ZKLFK�ZH�DUH�VWLOO�VXVWDLQHG�DV�D�OăKXL��

The power of Pele and Hi‘iaka mo‘olelo is 
LQH[WULFDEO\�OLQNHG�WR�PR¶RNŗ¶DXKDX��PDQD�ZDKLQH�
(female power), and religion, a political undertone 
implied through association with each. Pele was and 
is revered as god and ancestor. As with the taro-
FKLOG�+ăORDQDND��.DQDND�0DROL�DUH�JHQHDORJLFDOO\�
connected with Pele. Incarnated as Pelehonuamea, 
VKH�LV�D�IRUP�RI�3DSDKăQDXPRNX��WKH�+DZDLLDQ�HDUWK�
mother, or closely linked to her because she is—as 
lava—the creator of new land. Pele is associated with 
the birth and growth of land in other ways, including 
through her relationship with her siblings, such as 
her numerous Hi‘iaka sisters, who collectively and 
metaphorically represent the healing of the land 
through the regeneration of vegetation upon it after 
it is devoured or created by their elder sister, Pele 
(Kanahele in Puhipau & Landers, 1989). Thus, Pele 
and Hi‘iaka work in tandem, reflecting two lines of 
Hawaiian cultural thought: the reciprocally supportive 
relationship between older and younger siblings, an 
important Hawaiian value upon which traditional 
society was based, and the balance of opposing 
principles as represented by the Hawaiian value of 
pono (Kame‘eleihiwa, 1992, p. 25–26). 

Pele is an important symbol in part because she 
is the only female volcano deity in the Pacific. Thus, 
the corpus of Pele and Hi‘iaka mo‘olelo raises issues 
of gender, sexuality, and desire, themes presented 
throughout the literature. For example, Pele has 
the authority and ability to overpower males, both 
godly and human. Another is the presentation of 
DLNăQH��VDPH�VH[�DQG�ELVH[XDO��UHODWLRQVKLSV�ZLWKLQ�
the narratives, suggesting that these behaviors fall 
within the norm and are acceptable for both genders. 
Desirability is linked to performance (hula and oli) 
where the men perform for the women (rather than the 
other way around) to attract a lover. 

Ha‘ina ‘ia mai ana ka puana (conclusion)
Ha‘ina ‘ia mai ana ka puana; the story has been 

told. For many and varied reasons, indigenized theories, 
approaches, and methodologies are applicable to 
what we as indigenous scholars do within the walls 
of the academy. In my own teaching, research, and 
writing, I advocate for the importance of recognizing 
that the lessons inherent in our traditional mo‘olelo are 
applicable today within a cultural context; they are not 
just cute stories from long ago to be mislabeled and 
dissected as folklore, mythology, or oral traditions. 
:LWKLQ�WKH�FRQWH[W�RI�OLWHUDU\�VWXGLHV��LQGLJHQRXV�
theories, methodologies and practices are important 
aspects in understanding our own literary history, 
traditions, and practices. As the Pele and Hi‘iaka 
mo‘olelo exemplify, there is much to be discovered, 
because despite the immense repository of Hawaiian-
language Pele literature, Pele and Hi‘iaka “are sisters . 
����WKDW�ZH�>VWLOO@�GR�QRW�NQRZ�PXFK�DERXWµ��.DQDKHOH�
	�:LVH��������S��L���2YHUDOO��DV�LQGLJHQRXV�VFKRODUV�ZKR�
represent our culture and larger communities in the 
academy, we must be at the forefront of excellence and 
demand of ourselves and others that pono scholarship 
be done with aloha—with love and respect, goodness 
and generosity—benefiting our work, our cultures, and 
RXU�OăKXL��
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ENDNOTES
 1�´.H�+D¶D�/ă�3XQDµ�LV�´WKH�ILUVW�UHFRUGHG�KXOD�LQ�WKH�3HOH�

DQG�+L¶LDND�VDJDµ��.DQDKHOH�	:LVH����������²����
 2 Pukui’s Hawaiian name and its translation are broken into 

three parts by Barrow; I have condensed them into one 
name and one translation here.

 3 An example is the ongoing discussion of whether 
+R¶RXOXPăKLHKLH��FRQVLGHUHG�E\�VFKRODUV�ZRUNLQJ�LQ�WKH�
area to be a pseudonym, is actually Joseph Poepoe, who 
also published under his own name (see Charlot, 1998; 
6LOYD��������1RJHOPHLHU�LQ�+R¶RXOXPăKLHKLH��������DQG�
ho‘omanawanui, 2007).

 4 Poepoe was editor of the newspaper .D�1D¶L�$XSXQL at the 
time the mo‘olelo was published

 5 One example in Kumulipo is the ordering of the birth of 
ILVK�LQ�WKH�VHFRQG�Ză��WLPH�SHULRG��FKDSWHU���:KLOH�RQH�
western method of classification is by size, i.e., smallest 
(simplest) to largest (most complex), the birth order of fish 
species builds on root words, sounds, mnemonic tools, and 
is a kind of linked assonance, or morphological phonology: 
L�H���´L¶Dµ��ILVK��DQG�´QDL¶Dµ��GROSKLQ���VHH�KR¶RPDQDZDQXL��
2005, p. 37).

 6 This is discussed in depth by Pukui and Handy (1972).
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Aloha P$: Ka Huliau
Kimo Cashman

We are the stories we tell. This is the story I tell.1

Fire the P&haku Cannon
This is the world we saw.

This is the world we are seeing.
This is the world we want for you.

This is our journey to create a world for you.
This is the story of our journey.

This is the story of the firing of the P&haku Cannon!2

Ka Huliau
A series of events that occurred approximately ten years ago had a profound effect on 
my life. These events occurred within a very short period of time and have set me on a 
particular path, a life’s journey. 

Going Home to Kelem!nia
Day one – :H�DUH�RQ�RXU�ZD\�WR�.HOHPăQLD��WKH�

motherland of sorts—the homeland of my great-great 
JUDQG�SDUHQWV��7KLV�LV�P\�ILUVW�YLVLW�WR�.HOHPăQLD�DQG�
maybe my last. It is, therefore, a very special trip. I 
feel like I am going home. I feel a strong connection to 
.HOHPăQLD��

This is also the homeland of my ipo’s ‘ohana. 
Unlike myself, she still has a relationship with her 
UHODWLYHV�LQ�.HOHPăQLD��7KH\�ZLOO�EH�WDNLQJ�FDUH�RI�XV�
during our visit. I have not met them yet, but I have 
KHDUG�PDQ\�VWRULHV�DERXW�WKHP�DQG�WKHLU�¶ăLQD�DQG�DP�
eager to meet them all. There is a bit of apprehension as 
well. I am not sure of what to expect from the German 
people in general. I am a dark-skinned Hawaiian man 
with long-bushy hair. I am assuming that I look dif-
ferent from most of the German people. How will I be 
WUHDWHG"�:LOO�WKH�IDPLO\�ZHOFRPH�PH"�:LOO�P\�LSR�DQG�
,�EH�LQ�DQ\�NLQG�RI�GDQJHU�EHFDXVH�RI�WKH�ZD\�,�ORRN"�
I am not sure of what to expect. But still I am eager 
WR�YLVLW�.HOHPăQLD�DQG�PHHW�WKH�¶RKDQD��,�DP�HDJHU�WR�
OHDUQ�DERXW�.HOHPăQLD�DQG�PD\EH�ILQG�D�FRQQHFWLRQ�WR�
my own ‘ohana. I not sure. I little bit scared. 

1ă�3XD�2�,QJHOKHLP
:H�PHHW�WKH�¶RKDQD�DW�WKH�DLUSRUW�DQG�WKH\�VHHP�

eager to meet us. They greet the women with bunches 
of flowers that they tell us were picked from their 
gardens. Most of the younger folk speak a little English 
VR�ZH�DUH�DEOH�WR�WDON�VWRU\��:H�KHDG�WR�WKH�KRXVH�
where we will be staying. It is located about thirty 
minutes from the airport in a town called Ingelheim. 
7KH�WRZQ�VHHPV�WR�EH�VLPLODU�LQ�VL]H�WR�:DKLDZă��
There are a number of fields with fruits and vegetables 
growing and old, but well-kept stone buildings. There 
DUH�DOVR�VLJQV�RI�PRGHUQL]DWLRQ³D�:DOPDUW��JUDIILWL��
new homes are being built. ‘Anakala points in the 
direction of some of his fields and tells us he will take 
us on a tour of the area once we are settled in. As we 
approach our destination, it feels like we have stepped 
back in time. The cobblestone pathways, barely wide 
enough for our car, wind between rows of old brick 
houses. Large brick walls completely surround each 
house and courtyard giving each a fortress like feel. 
:H�GULYH�XS�WR�D�VOLGLQJ�JDWH�PDGH�RI�ZRRG�WKDW�LV�
the entrance to ‘Anakala’s place. He opens the gate 
and we drive into the courtyard fronting his house. 
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The beautiful two-story home overlooks the courtyard 
that they tell us once housed farm animals during 
the winter months. The courtyard is quite large. 
There is enough space for about eight cars. There is 
a dining table and some chairs set up in a corner of 
the courtyard. The family has prepared a meal that is 
waiting for us. ‘Anakala, however, insists that we tour 
his fields before we eat. 

Das Cherries
The fields are about two-blocks away from the 

house. ‘Anakala’s mo‘opuna lead the way as we walk 
through the quiet town to the fields. The mo‘opuna, 
two boys who are about four or five years old, run 
ahead of our group and seem just as excited as 
¶$QDNDOD�WR�VKRZ�XV�WKHLU�¶ăLQD��:H�FDWFK�XS�ZLWK�
them a few minutes later. One of the boys picks a few 
yellow flowers to take home to put on the dinner table. 
:H�FOLPE�XS�D�GLUW�PRXQG�WKDW�ERUGHUV�WKH�ILHOGV�DQG�
DUH�DPD]HG�DW�KRZ�ELJ�WKH�¶ăLQD�LV³DW�OHDVW�D�KXQGUHG�
acres of neatly sectioned fields of cherries, apples, 
Mirabelle plums, strawberries, asparagus, and a variety 
of other crops. ‘Anakala tells us that the fields belong 
to different families in the community. He points to his 
¶ăLQD��KLV�GDXJKWHU·V�¶ăLQD��DQG�KLV�VRQ·V�¶ăLQD��:H�ZDON�
WRZDUGV�KLV�¶ăLQD�DORQJ�WKH�GLUW�SDWK�WKDW�UXQV�EHWZHHQ�
the sectioned fields and see some of the other families 
working. According to ‘Anakala, the families try to 
help each other during the harvest seasons. I also notice 
huge piles of firewood stacked on every field. ‘Anakala 
tells us that they store the wood for use during the  
cold winters. 

:H�VWRS�DW�RQH�RI�¶$QDNDOD·V�¶ăLQD³URXJKO\�ILYH�
acres full of cherry trees aligned in rows. Each cherry 
tree is about ten to fifteen feet tall. I don’t know much 
about cherry trees but it seems like they are ready to 
be harvested. Each tree is just loaded with cherries. 
Cherry juice is believed to help alleviate the pain 
associated with gout attacks. If I have a gout attack on 
the trip, I know where I need to come.

:H�UHWXUQ�WR�WKH�KRXVH�DQG�VSHQG�WKH�HYHQLQJ�
eating, talking, laughing, and singing. The ‘ohana 
is beautiful. I can already tell that they are a strong, 
proud, and ‘olu‘olu people. They remind me of our 
‘ohana at home in Hawai‘i. I see personality traits of 

members of our ‘ohana from Hawai‘i in many of them.

Land and people
7RGD\�ZLOO�EH�DQRWKHU�EXV\�GD\��:H�ZDNH�XS�

early in the morning and prepare to work in the fields 
with the ‘ohana. It is cherry season in Ingelhiem and 
‘Anakala them have a lot of cherries to harvest. The 
‘ohana have already done so much for us. It is good to 
finally have an opportunity to help them out in some 
way. This is a chance for us to move beyond just being 
visitors to actually being a part of the working ‘ohana 
and to show them that helping each other is a natural 
part of how we do things too. 

:H�ORDG�WKH�WUDLOHU�DQG�WKH�WUDFWRU�ZLWK�EXFNHWV�
DQG�ODGGHUV�DQG�PDNH�RXU�ZD\�WR�WKH�¶ăLQD��,�VLW�RQ�WKH�
tractor fender as ‘Anakala speeds to his destination. I 
KRSH�,�GRQ·W�IDOO�RII�WKH�WUDFWRU�DQG�GLH�LQ�.HOHPăQLD��

:H�UHDFK�WKH�¶ăLQD��DQG�¶$QDNDOD�JLYHV�XV�D�TXLFN�
demonstration on how to pick cherries. I set up a 
ladder, climb up, and begin picking cherries. There 
are four of us picking the cherries while the rest of the 
‘ohana collect and carry the harvest to the trailer to be 
unloaded. I eat most of the cherries I pick from the first 
tree I work on. The cherries are ‘ono. 

It feels really good to be working. I feel like I 
am a contributing member of their ‘ohana. There is 
somewhat of a language barrier but we are all working 
WRJHWKHU��:H�VSHDN�WKH�ODQJXDJH�RI�KDUG�ZRUN�DQG�
taking care of each other. 

I am overwhelmed by the fact that I am working 
LQ�D�FKHUU\�ILHOG�LQ�.HOHPăQLD��,�DP�OXFN\�WR�KDYH�WKLV�
opportunity. It is tiring work. Hopefully we can work 
again tomorrow. 

On a much sadder note, I receive word from our 
‘ohana at home that Grandpa has fallen ill and has 
been admitted to a hospital. He is not doing well. Our 
thoughts are with him.

Hale Pule
:H�KHDG�VRXWK�WRGD\�WR�YLVLW�¶RKDQD�LQ�.RWVFKDFK��

$XVWULD��:H·OO�EH�RQ�WKH�URDG�IRU�DERXW�D�ZHHN�
DFFRPSDQLHG�E\�¶$QDNDOD�DQG�¶$QDNď��7KLV�LV�QRW�
D�JRRG�WLPH�IRU�¶$QDNDOD�DQG�¶$QDNď�WR�EH�DZD\�
IURP�WKHLU�¶ăLQD��EXW�WKH\�DUH�FRQFHUQHG�DERXW�XV�
WUDYHOLQJ�DORQH�DFURVV�.HOHPăQLD��:H·OO�WU\�WR�JHW�
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back to Ingelheim as soon as possible so we can finish 
harvesting cherries. 

:H�SDVV�D�QXPEHU�RI�VPDOO�WRZQV�DORQJ�WKH�ZD\�
WR�.RWVFKDFK�DQG�VHH�SHRSOH�ZRUNLQJ�WKHLU�¶ăLQD��
7KHUH�DUH�EDLOV�RI�KD\�GRWWLQJ�WKH�ILHOGV��7KHLU�¶ăLQD��
like ‘Anakala’s, are beautiful. Everyone seems to be 
SUHSDULQJ�IRU�ZLQWHU��:H�VWRS�DW�D�IHZ�RI�WKH�WRZQV�WR�
rest and look around. The towns are all very similar. 
Each of them has a few shops, old buildings, and a 
VPDOO�FKXUFK��:H�PDNH�LW�D�SRLQW�WR�YLVLW�HDFK�FKXUFK�WR�
aloha what seems to be the soul of the town. There are 
graveyards in close proximity to each of the churches. I 
wander about the cemeteries scanning the headstones 
for our ‘ohana names but find none. I think of Grandpa 
especially while we visit the churches and make simple 
offerings in his name. I know he would appreciate the 
mana of these places. He is with us along this journey 
through his homeland.

Schonau
In Konigsee, we take a boat ride out to St. 

Bartholomew’s Church. The church consists of three 
white towers with red-fluted roofs. There is a clear 
reflection of the towers in the water. The water of 
Konigsee is a shade of blue that I have never seen 
before. It is beautiful. Snow capped mountains 
surround Konigsee. The air is cold but fresh. The boat 
captain plays a German melody on his bugle that he 
dedicates to Grandma. The sound from the bugle 
echoes throughout the Konigsee valley. At Konigsee, 
Grandma them share stories about their childhood in 
.HOHPăQLD��

Reiden 
After driving all day, we find our way to a quiet 

little town called Reiden. The town seems to have gone 
WR�VOHHS�IRU�WKH�QLJKW��:H�ILQG�D�EHG�DQG�EUHDNIDVW�WR�
stay for the night. Our hui takes up three of the five 
URRPV�LQ�WKH�ROG�KRXVH��:H�UHVW�IRU�D�PRPHQW�DQG�WKHQ�
WDNH�D�ZDON�WKURXJK�WKH�WRZQ��:H�YLVLW�WKH�FKXUFK�WKDW�
LV�DW�WKH�FHQWHU�RI�WKH�WRZQ��:H�JR�LQWR�WKH�GLPO\�OLW�
FKXUFK�WR�SXOH��DQG�WKHQ�KHDG�EDFN�WR�RXU�´ROG�KRXVH�µ�

:H�ZDNH�XS�LQ�WKH�PRUQLQJ�WR�WKH�VRXQG�RI�FRZV�
mooing and cow bells clanking. The ground floor of 
the house we are staying at is apparently a stable for 
DSSUR[LPDWHO\�WHQ�FRZV��:H�VHH�WKURXJK�WKH�VFUHHQOHVV�

window, an elderly man walking with the cows 
WKURXJK�WKH�WRZQ��:H�ILQG�RXW�IURP�WKH�LQQ�NHHSHU�
that the cows are kept in the stable during the cold 
nights and taken to the fields in the morning to graze. 
At Reiden, we listen to ‘Anakala tell stories in German. 
7KH\�PXVW�EH�JRRG�VWRULHV�EHFDXVH�WKH�NŗSXQD�
DUH�ODXJKLQJ��:H�ODXJK�DORQJ�ZLWK�WKHP�DV�LI�ZH�
understand exactly what they are saying. I hope they 
are not talking about us. My ipo and I listen intently 
IRU�RXU�QDPHV�DV�WKH\�WDON�ZLWK�HDFK�RWKHU��:H�GRQ·W�
hear our names mentioned but they may have already 
given us German nicknames that we are unaware of. 
:H�FRQWLQXH�WR�ODXJK�DORQJ�ZLWK�WKHP��,�WKLQN�WKH\�DUH�
talking about us. Good fun!

Maria Luggau
Maria Luggau is near the border of Austria and 

Italy. As we drive through Italy, my ipo notices a 
display of the stations-of-the-cross made out of wood 
LQ�D�ILHOG��:H�VWRS�WR�ORRN��7KH�FKXUFK�RI�0DULD�/XJJDX�
is nearby. The church is beautiful. The exterior is 
painted white with gold trim. Gold is the predominant 
color on the inside. The altar is surrounded by statues 
that appear to be glowing. It is an easy place to sit, be 
silent, and pule. Grandpa is in our thoughts all the 
WLPH��$V�ZH�DUH�OHDYLQJ�0DULD�/XJJDX��7ŗWŗ�UHPLQGV�
us of a road sign we saw as we drove into town. The 
message on the sign is a notice to all visitors to take 
WKHLU�´UXEELVKµ�ZLWK�WKHP�DV�WKH\�OHDYH�WKH�WRZQ��7KLV�
LV�D�JRRG�PHVVDJH��2XU�¶ĿSDOD�LV�QRW�WKHLU�NXOHDQD��,W�LV�
ours. This is a good sign for home. This is something I 
can imagine Grandpa saying. 

¶$QDNď�0XWWHU
¶$QDNď�0XWWHU�WRRN�FDUH�RI�WKH�NLGV�ZKHQ�VKH�ZDV�

a kid herself. She is our oldest relative and a tough, but 
equally as kind, lady. She lives alone in her home in 
Kotschach, Austria but her children and grandchildren 
live nearby. From the balcony of her house, we can 
see a church across the valley. The church is nestled in 
the forest and is barely visible if not for the lone light 
coming from its bell tower. In the room that we are 
staying in, there is a black and white picture of twenty-
VHYHQ�\RXQJ�PHQ�LQ�*HUPDQ�PLOLWDU\�XQLIRUPV��:H�ILQG�
RXW�IURP�¶$QDNď�0XWWHU�WKDW�WKH�SLFWXUH�LV�RI�WKH�\RXQJ�
PHQ�IURP�.RWVFKDFK�ZKR�GLHG�LQ�:RUOG�:DU�,,��7KHVH�
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PHQ��RU�WKHVH�ER\V��LQ�WKH�SLFWXUH�VHHP�VR�\RXQJ��¶$QDNď�
Mutter them share stories about the war, the camps, the 
loss, and the exodus to Hawai‘i. 

Amidst the beauty of this place, there is a sadness 
WKDW�,�VHQVH��HVSHFLDOO\�ZKHQ�,�OLVWHQ�WR�¶$QDNď�0XWWHU��
that I am trying to understand. Through her stories, 
¶$QDNď�0XWWHU�PDNHV�PH�IHHO�OLNH�,�KDYH�OLYHG�KHU�
experiences. I almost understand her tears, her sense 
of loss, her struggles, her aloha for her ‘ohana, and her 
aloha for this place. I sense, as she speaks, that she is 
telling us that the end of something is near - the end of 
a life, the end of a way of life, the end of a relationship. 
,·P�QRW�VXUH��%XW�,�WKLQN�¶$QDNď�0XWWHU�LV�ORRNLQJ�
IRUZDUG�WR�WKH�HQG��¶$QDNď�0XWWHU·V�KRXVH�LV�D�VSLULWXDO�
place for everyone.

¶$QDNď�6FKZHVWHU
The church of St. Hildegard sits above the Rhine 

river and Rudesheim. You can see it from the fields in 
,QJHOKHLP��7KLV�LV�¶$QDNď�6FKZHVWHU�WKHP·V�FKXUFK��
Miracles are 

attributed to this church and its nearby streams. 
Grandma tells stories about St. Hildegard, the 

Rhine, and her childhood. Grandma is now in her 
eighties and has a difficult time traveling. She shares 
D�VWRU\�DERXW�KHU�IHDU�WKDW�KHU�QH[W�WULS�WR�.HOHPăQLD�
may be her last.

2XU�MRXUQH\�LQ�.HOHPăQLD�LV�QHDULQJ�LWV�HQG��:H�
are back in Ingleheim and everyone seems glad to be 
´KRPH�µ�7KHUH�LV�PXFK�WR�EH�GRQH�LQ�WKH�ILHOGV�VR�ZH·OO�
spend the next few days picking cherries with the 
‘ohana. The best part of the trip is the time we spend 
helping the family in the fields. Helping them is a way 
for us to mahalo them for their aloha. 

:H�DUH�SUHSDULQJ�IRU�RXU�WULS�KRPH��:H�DUH�QRW�
looking forward to saying goodbye to everyone. 
2XU�¶RKDQD�LQ�.HOHPăQLD�LV�EHDXWLIXO��7KH\�VKDUHG�
WKHLU�KRPHV�ZLWK�XV��:H�VKDUHG�VWRULHV��:H�ZRUNHG�
WRJHWKHU��:H�KHOSHG�HDFK�RWKHU��7KH\�PDGH�PH�IHHO�
like I was one of their own. I feel a strong connection to 
them and with the places that are dear to them. It feels 
like I am at home. 

As we pack our things for our journey home, there 
is one gift in particular, amongst all the gifts that we 
picked up for our family that is especially important. 

It is a wooden crucifix inscribed with the names of the 
churches and places we visited on our trip. The crucifix 
is for Grandpa. Grandpa is a man of God. The crucifix 
is a way for us to bring the pule we said for him along 
RXU�MRXUQH\�WKURXJKRXW�(XURSH��GLUHFWO\�WR�KLP��:H�
want to give the pule to him. It is our way to aloha him.

)URP�.HOHPăQLD��
:H�WUDYHO�WR�VHH�*UDQGSD�ZKR�LV�VWLOO�LQ�D� 

hospital in the states. 
This is the last time we see him. 

This is the last time we speak with him. 
7KH�ODVW�VWRU\�KH�WHOOV�XV�LV�DERXW�ILVKLQJ�LQ�+ăPRD�

He passed away soon after our visit. 
He passed away, way too soon.

We are the stories we tell. This is the story I tell. 

There is a mele by Noland Conjugation entitled 
´*UHDW�+DZDLLDQ�0DQ�µ�:KHQ�,�KHDU�WKLV�PHOH��,�DP�
UHPLQGHG�RI�VRPH�RI�WKH�NăQH�LQ�RXU�¶RKDQD��HVSHFLDOO\�
Grandpa.

Thoughts of him and his life ring through as I hear 
this mele.

A Great Hawaiian Man
:H�NQHZ�D�JUHDW�+DZDLLDQ�PDQ��KLP�PDGH�RI�¶ăLQD�� 

of many sands.
And as we watched him walk within the waters off 

+ĿNŗ¶XOD��
we found ourselves surrounded in the wonder of his 

life.
+LV�VWRU\�FRQWLQXHV��´,W·V�D�ZKLWH�PDQ·V�ZRUOG�µ
:H�NQHZ�D�JUHDW�+DZDLLDQ�PDQ��KH�ZDV�D�VLPSOH�

fisherman. 
:H�FDQ�FOHDUO\�VHH�KLP�IURP�WKH�SODFH�KH�WROG�XV�WR�
quietly wait. He helps us realize the reason why we 

carry on. 
Sail on our soul of Haneo‘o. The ‘iwa spreads its wings  

and carries us home. 
You are the path, take us home, take us home.

+LV�VWRU\�FRQWLQXHV��´(YHU\�*HQHUDWLRQ�KDV�LWV�ZDU�µ
:H�NQHZ�D�JUHDW�+DZDLLDQ�PDQ��+H�LV�VWDQGLQJ�ZLWK�

us in a sacred land. 
In those final moments, we could feel it in the grasp of 
KLV�ROG�KDQGV�DQG�ZH�XQGHUVWRRG��:H�DUH�WKH�FKLOGUHQ�
OHIW�WR�FDUU\�RQ��:H�DUH�WRPRUURZ��ZH�DUH�OLYLQJ�KHUH�

today, holding on to wisdom that he gave us yesterday.
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+LV�VWRU\�FRQWLQXHV��´%H�SURXG�\RX�+DZDLLDQ�µ
:H�NQHZ�D�JUHDW�+DZDLLDQ�PDQ��:H�ZDWFKHG�KLP�

walk in the waters off Haneo‘o. 
:H�IRXQG�RXUVHOYHV�ZDQGHULQJ�LQ�WKH�PRPHQWV�RI�KLV�

life.
Fly on soul of Haneo‘o, take us home Grandpa, we 

wanna go home.
+LV�VWRU\�FRQWLQXHV��´+DQHR¶R�LV�KRPH�µ�

Aloha e T%t% K!ne
He was the po‘o of our family. He was an 

important connection for us to our ancestors, to 
places, and to a time long gone. Through the stories he 
shared with us and by just spending time with him, 
we learned who Grandpa was - his beliefs, his way of 
doing things, his aloha for people and place, and his 
hopes and dreams. I realized much later in life that 
as we were learning about Grandpa, we were also 
OHDUQLQJ�DERXW�RXUVHOYHV��RXU�NŗSXQD��DQG�RXU�KRPH��
Grandpa was our connection not only to past events 
DQG�RXU�NŗSXQD��KH�ZDV�RXU�FRQQHFWLRQ�WR�RXUVHOYHV��
He was helping us to understand who we are and 
where we are from. He was also helping us to build 
and understand our relationship to people and place, 
and therefore understand our kuleana to people  
and place. 

Ka Huliau
Grandpa’s passing marked a time of great change. 

Everyone’s role in the family was affected by his 
passing. His children were especially affected as they 
assumed roles within the ‘ohana that we took for 
granted were his—the leader, the po‘o, the story-teller, 
the kupuna, the organizer, the face of our ancestors. 
His children became the elders in the family. 

:LWK�RXU�SR¶R�JRQH�LW�EHFDPH�DOO�RI�RXU�NXOHDQD�WR�
tell his story and the stories he shared lest we forget 
who we were. His passing is a stark reminder of how 
quickly time passes by and how urgent it is for us to 
VHHN�WKH�NQRZOHGJH�DQG�LQVLJKWV�RI�RXU�NŗSXQD��

2QO\�D�PRPHQW�DIWHU�RXU�MRXUQH\�WR�.HOHPăQLD�
Only a moment after his passing,
In the midst of celebrating his life,

A daughter was born!
+XOĿ��+XOĿ�

Our baby is here! 
A little girl sent to us by Grandpa them,

A little girl in the likeness of them.
+XOĿ��+XOĿ�

Reflection: Our daughter is here. And we hold gifts 
in our hands to share with her given to us by Grandpa 
WKHP��RXU�¶RKDQD�LQ�+DZDL¶L��RXU�¶RKDQD�LQ�.HOHPăQLD��
and the places we hold dear. Our gifts are our 
experiences, mo‘olelo, connections to people and place, 
DQG�RXU�DORKD��:H�KRSH�VKH�FRPHV�WR�FKHULVK�WKHVH�
things and sees them as integral aspects of who we are 
DV�D�KXL��:H�KRSH�WKDW�DQ�DSSUHFLDWLRQ�IRU�WKHVH�JLIWV�
helps her understand her kuleana to care for our hui. 

We are the stories we tell. This is the story I tell.

“He hi‘i alo ua milimili ‘ia i ke alo, ua ha‘awe ‘ia 
PD�NH�NXD��XD�OHL�¶LD�PD�ND�¶ă¶Ħµ��3XNXL��������S�������

There is nothing more special in our lives than our 
FKLOGUHQ��´.D�OHL�Kă¶XOH�¶ROH��KH�NHLNLµ��S��������&KLOGUHQ�
give meaning to our lives. They are our future. “Make 
QR�NH�NDOR�D�ROD�L�ND�SDOLOLµ��S������. They are the center 
of our lives. Children, all children, are gifts to be 
cherished. 

As I was growing up, I heard many stories 
DERXW�RXU�NŗSXQD�ZKR�FDUHG�IRU�RZWKHUV��.ŗSXQD�
who cared for others, especially those who cared for 
children, were well respected in our family. They were 
celebrated. Accounts of their lives were memorialized 
in stories that were told over and over again. They 
ZHUH�WKH�NŗSXQD�ZKR�ZHUH�FKRVHQ�E\�RXU�SDUHQWV�DQG�
grandparents to be remembered. They were the special 
NŗSXQD��ZKRVH�OLYHV�DQG�DFWLRQV�ZH�ZHUH�HQFRXUDJHG�
WR�HPXODWH��,�ND�QăQă�QR�D�¶LNH��7KH\�ZHUH�WKH�NŗSXQD��
through whom, our family’s ‘ano evolved. They were 
WKH�NŗSXQD�WKDW�ZRXOG�FRQWLQXH�WR�OLYH�WKURXJK�VWRULHV��

7KH�VWRULHV�RI�WKHVH�NŗSXQD�EHFDPH�SDUW�RI�RXU�
lives. From these stories, I understood that the mana of 
NŗSXQD�DQG�PăNXD�LQ�RXU�IDPLO\�ZDV�EDVHG��LQ�SDUW�� 
on how he/she took care of children. From these 
VWRULHV��,�OHDUQHG�WKDW�WKH�NXOHDQD�RI�PăNXD�DQG�
NŗSXQD�LQ�RXU�¶RKDQD�ZDV�WR�FDUH�IRU�WKH�¶RKDQD��
especially our children. 
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.D�0R¶ROHOR�R�7ŗWŗ�0DOLQR
�7ŗWŗ�0DOLQR��ZH�ZHUH�WROG��ZDV�WKH�NXSXQD�ZKR�

took care of all of the kids in the family. She was the 
kupuna who made sure the kids had birthday and 
Christmas presents. She was the kupuna directly 
responsible for making sure the kids were safe, piha, 
and felt loved. From the stories we heard, it seemed 
OLNH�7ŗWŗ�0DOLQR�WKRXJKW�RI�HYHU\RQH�HOVH�EHIRUH�VKH�
thought of herself. She was the one whom everyone 
was confident they could turn to in time of need—even 
the adults. She treated all of the kids like they were her 
own children. And she was the kupuna who reminded 
RWKHU�NŗSXQD�RI�WKHLU�NXOHDQD�WR�WDNH�FDUH�RI�WKHLU�NLGV��
6KH�KDG�D�JRRG�JRRG�VRXO��6WRULHV�DERXW�7ŗWŗ�0DOLQR�
are told over and over again even though she passed 
many years ago. 

,�KHDUG�VWRULHV�DERXW�7ŗWŗ�0DOLQR�EXW�,�DOVR�KDYH�
my own memories of her. And from these memories 
DORQJ�ZLWK�WKH�VWRULHV�,�KDYH�KHDUG��,�NQRZ�WKDW�7ŗWŗ�
Malino had plenty mana. There are a few in our hui 
who possess some of her qualities and this is good to 
VHH��7ŗWŗ�0DOLQR�LV�VWLOO�KHUH��

,�VHH�7ŗWŗ�0DOLQR
One day, I rode in the back seat of a car with 

7ŗWŗ�0DOLQR�DQG�KHU�LSR��7ŗWŗ�0DOLQR�ZDV�VLWWLQJ�LQ�
WKH�IURQW�SDVVHQJHU�VHDW�DQG�KHU�LSR�ZDV�GULYLQJ��:H�
ZHUH�VSHHGLQJ�DORQJ�DQG�7ŗWŗ�0DOLQR�ZDV�\HOOLQJ�
WR�KHU�LSR�WR�GULYH�IDVWHU��´+XUU\�XS��+XUU\�XS����µ�
Her ipo remained silent as he drove the car—faster 
DQG�IDVWHU��,�ZDV�VFDUHG��:H�SXOOHG�XS�WR�D�KRXVH�DQG�
WKH�FDU�VFUHHFKHG�WR�D�VWRS��7KLV�ZDV�7ŗWŗ�0DOLQR·V�
VLVWHU·V�KRXVH��´.HHS�WKH�FDU�UXQQLQJ�µ�\HOOHG�7ŗWŗ�
Malino. Her ipo sat nervously with his hands tightly 
squeezing the steering wheel. He didn’t say a word. 
,�WKLQN�KH�ZDV�VFDUHG�WRR��7ŗWŗ�0DOLQR�EROWHG�RXW�RI�
the car and into the house. I couldn’t see what was 
going on but I heard yelling, swearing, and things 
being knocked around. I was even more scared now. I 
watched the front door as the ruckus continued. Then 
WKH�GRRU�H[SORGHG�RSHQ�DQG�7ŗWŗ�0DOLQR�FDPH�URDULQJ�
out of the house holding a baby in one arm and an 
oxygen bottle in the other. 7ŗWŗ�0DOLQR�PDGH�KHU�ZD\�
to the car while the baby’s mom, tattered and worn, 
frantically chased after her. As the baby’s mom got 

FORVHU��7ŗWŗ�0DOLQR�WXUQHG�EDFN�DQG�VZXQJ�WKH�R[\JHQ�
bottle in her direction. The oxygen bottle nearly hit the 
baby’s mom in the head. The mother backed off but 
NHSW�\HOOLQJ��7ŗWŗ�0DOLQR�JRW�LQ�WKH�FDU�DQG�LQ�DQ�HHULO\�
FDOP�YRLFH�VDLG��´/HW·V�JR�µ�:H�VSHG�RII�ZLWK�EDE\�LQ�
7ŗWŗ�0DOLQR·V�DUPV��,�IRXQG�RXW�ODWHU�WKDW�WKH�PRWKHU�
ZDV�WKUHDWHQLQJ�WR�KDUP�EDE\��7ŗWŗ�0DOLQR�ZHQW�LQWR�
WKH�KRXVH�DQG�WRRN�EDE\��7ŗWŗ�0DOLQR�MXVW�WRRN�EDE\�
IURP�WKH�PRWKHU��7ŗWŗ�0DOLQR�QHYHU�JDYH�EDE\�EDFN�WR�
WKH�PRWKHU��7ŗWŗ�0DOLQR�ZDV�UHOHQWOHVV��HYHQ�FUD]\�DW�
WLPHV��LQ�KHU�FDUH�IRU�FKLOGUHQ��/RQJ�OLYH�7ŗWŗ�0DOLQR�

We are the Stories we tell. This is the story I tell.

0ăODPD�Lă�¶2H�
You came to us in a flash and we weren’t sure 

about how to proceed, what to do, what to teach you, 
and what was best for \RX��:H�GLG�NQRZ��KRZHYHU��
that circumstances required us to focus on protecting 
you and making sure you would remain with us 
forever. Our focus at the time was not on plotting 
a life’s course for you. Survival, the survival of our 
family unit, was at stake. A lot of people were sharing 
advice with us about what we should do and what 
ZH�VKRXOGQ·W�GR�IRU�WKH�VXUYLYDO�RI�RXU�IDPLO\��:H�
considered, however, that the advice we were getting, 
although most of it offered with good intentions, 
was coming from people who had never been in our 
situation before. The stress, the panic, and the fear we 
felt when you first came to us, were things that people 
FRXOG�VHQVH��EXW�QRW�UHDOO\�XQGHUVWDQG��:H�KDG�WR�
make major decisions that would affect the rest of our 
OLYHV�EDVHG�RQ�ZKDW�ZH�DORQH�IHOW�ZDV�FRUUHFW��:H�KDG�
to overcome our concerns about what others thought 
RI�RXU�GHFLVLRQV��:H�KDG�WR�EH�VWURQJ��:H�KDG�WR�EH�
extremely focused because, again, the future of our 
IDPLO\�ZDV�DW�VWDNH��:LWKRXW�\RX��WKHUH�ZDV�QR�IDPLO\��
:H�IHOW�ZH�ZHUH�DOO�DORQH�DQG�LQ�VRPH�ZD\V�WKLV�ZDV�D�
good thing. Being alone helped us to stay focused and 
forced us to trust ourselves.

As I reflect on those early years, I am relieved that 
WKLQJV�ZRUNHG�RXW�ZHOO��:H�IHHO�VDIH�QRZ��,�UHDOL]H��
however, that we were not as alone as we thought 
ZH�ZHUH��2XU�NŗSXQD�ZHUH�KHOSLQJ�XV�DORQJ�RXU�
MRXUQH\��7KH�VWRULHV�ZH�KHDUG�DERXW�NŗSXQD��OLNH�
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7ŗWŗ�*��DQG�WKH�¶LNH�WKH\�ZRXOG�VHQG�WR�XV�WKURXJK�
GUHDPV��WKURXJK�FKDQFH�KDSSHQLQJV��WKURXJK�.ĿNXD�
who would just happen to appear when needed most, 
helped us to stay strong and to make difficult decisions 
GXULQJ�D�WXPXOWXRXV�WLPH�LQ�RXU�OLYHV��2XU�NŗSXQD�
were watching out for us and in their own way, 
showing us what to do and when to do things. They 
were guiding us along a path that led us to our kuleana 
WR�PăODPD�\RX��

´.D�¶LNH�D�ND�PDNXD�KH�KHL�QD�NH�NHLNLµ� 
(Pukui, 1983, p. 151).

The knowledge of the parents is (unconsciously) 
absorbed by the child.

:H�FRQVWDQWO\�UHIOHFW�RQ�ZKDW�ZH�KDYH�H[SHULHQFHG�
and what we have seen in our lives, as we care for you. 
Reflecting on our experiences helps us to figure out 
what we need to teach you and provide for you. 

This is what (the world) I saw.
I saw a man, a fire, raging. 

The biggest fire I had ever seen. 
A cane fire, full on out of control and just eating up  

everything in its path.

The smoke so thick, I could barely see through it.  
Black ash fell from the sky. 

I saw a man battling a raging fire. 
Doing whatever it took to put out a fire. 

:RUNLQJ�WKURXJK�WKH�QLJKW��ZLWKRXW�VOHHS�RU�GULQN�� 
to put out a fire. 

Never stopping to think about how hot or tired he was.
I saw a man possessed to put out a fire.
,�VDZ�7ŗWŗ�:DLăKROH��D�PDQ�SRVVHVVHG��

I saw a mother caring for her mom. 
I saw a mother caring for her mom whose soul was 

 already gone.
I saw a mom caring for her mom while still caring for 

her young children.
,�VDZ�PRP��7ŗWŗ�0DOLQR��FDULQJ�IRU�HYHU\RQH�

I saw celebrations. I saw Merry Christmas. I saw  
Happy New Year.

I saw Happy Easter. I saw May Day. I saw fireworks on 
July 4.

I saw us celebrating the celebrations of the celebrated.

But, I also saw us celebrating each other, celebrating 
our home,

FHOHEUDWLQJ�WKH�OLYHV�RI�NŗSXQD�

I saw a people marching. Marching in unison. 
$�VHD�RI�¶ăZHRZHR

Holding hands, chanting, a people marching,  
a people on the move, 

amidst a surging sea of red. A call from beyond. 
$�SHRSOH�DQG�D�IDPLO\�DOO�WRR�IDPLOLDU�ZLWK�Nŗ¶ď�

RQFH�DJDLQ��OLNH�RXU�NŗSXQD��PDUFKLQJ�LQ�WKH�VWUHHWV�
$PLGVW�D�VXUJLQJ�VHD�RI�¶ăZHRZHR�

,�VDZ��WKURXJK�VWRULHV��WKH�SHRSOH�DQG�SODFHV�7ŗWŗ�
them spoke about. 

I met, through stories, a kupuna whom I had only 
known through a faded photograph. I heard the voice 
of Kupuna Kumu, who died a generation before I was 
born, as she shared ‘ohana stories. I understood, from 
the stories, their beliefs, their dreams, their kuleana, 
and their struggles. 

I saw my ipo. 
:H�ZHUH�FDPSLQJ�ZLWK�P\�LSR·V�IDPLO\�LQ�.DKXNX��

The campsite was on the backside of the golf course 
and near to the ocean. It was a rough place to camp. 
:H�ZHUH�EDVLFDOO\�FDPSLQJ�LQ�WKH�EXVKHV��7KH�FORVHVW�
bathroom was a couple miles away. This was my first 
camping trip with my ipo’s family and I wanted to 
show them, well, mostly my father-in-law, that I was 
a tough guy and could handle the rough camping 
conditions. I sensed that my ipo also wanted me to 
prove my worth to her father. Her father is a tough bull 
who likes to do manly things like hunt, fish, play with 
guns, and tease younger men like me. The pressure 
was on. I was confident that I could handle the rough 
camping conditions but I wasn’t sure to what extent he 
was going to ridicule me in front of the family and/or 
how he was going to assess my manly abilities. 

After we set up the tents, the cooking/eating area, 
and the portable bathroom, we all sat under the main 
tent to relax. It was about mid-day. My ipo, who was 
by my side, softly whispered to me, “My father them 
JRLQJ�OD\�QHW�WKLV�DIWHUQRRQ�µ�´5LJKW�RQ��7KH\�OLNH�PH�
JR�ZLWK�WKHP"µ�,�UHVSRQGHG��0\�LSR��ZLWK�D�ZRUULHG�
look on her face, sternly said, “You have to go with 
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WKHP�µ�,�ZDVQ·W�ZRUULHG�WKRXJK��0RVW�RI�WKH�PHQ�RQ�
the camping trip were much older than I was. I thought 
if they could make it through the waves and lay the 
nets, I should have no problem. 

The afternoon came, and the men gathered to 
prepare the nets. I joined in on the preparation. It 
seemed like about 10 of us were going to be setting 
the nets in the water. That was more than enough 
people to do the job. The nets were tied together and 
loaded into an inner-tube connected to a plywood 
EDVH��:H�FDUULHG�WKH�QHWV�WR�WKH�ZDWHU·V�HGJH�DQG�
I thought, “OK, this won’t be too bad. All 10 of us 
will swim out through the waves, drop the nets, 
DQG�UHWXUQ�WR�VKRUH�µ�0\�VWUDWHJ\�ZDV�WR�VWD\�RQ�
the margins of the group as we swam out, conserve 
P\�HQHUJ\��DQG�PDNH�LW�EDFN�WR�VKRUH�DOLYH��:H�
pushed the tube into the water, and we put on our 
diving gear. I realized then that only three of us were 
SXWWLQJ�RQ�GLYLQJ�JHDU��´2K�0\�*RG�µ�,�WKRXJKW�WR�
P\VHOI��´:KHUH·V�HYHU\RQH�HOVH"µ�7KH�RWKHU�PHQ�ZKR�
prepared the nets had no intention of going in the 
water. They were slowly retreating up the beach and 
were not about to change their minds. I stood in the 
water with my diving gear on—my ipo’s father and 
DQRWKHU�SRRU�VRXO�VWRRG�QH[W�WR�PH��:LWK�RQO\�WKUHH�
of us in the water, I would have to work extra hard to 
prove to my ipo’s father that I was a real man—a man 
worthy of his daughter. There was no chance for me 
to hide amidst a school of elderly swimmers. 

´:KDW��UHDG\"µ�P\�LSR·V�IDWKHU�JUXQWHG�
´<D��:H�JR�µ�,�UHSOLHG��
I took hold of the tow-rope connected to the 

inner-tube and began to psyche myself up to pull the 
nets out through the waves. My ipo’s father and the 
other diver swam ahead. I submerged my body into 
the water and pushed off from shore. The inner-tube 
was extremely heavy under the weight of the nets. I 
put my face down into the water and struggled to pull 
the inner-tube. But then I felt the weight of the inner-
tube lighten as if something, perhaps a wave, was 
pushing it from behind. I looked back to see what, or 
who was helping to lighten the load. It was my ipo. 
My ipo! She, seeing that only a few of us were in the 
water, grabbed some diving gear and jumped in the 
water to help out. I couldn’t have pulled that inner-

WXEH�RXW�LQWR�WKH�VXUI�ZLWKRXW�KHU��:H�WRRN�WKH�QHWV�
out, set them under the direction of my ipo’s father, 
and swam back to shore. It was hard work and we 
ZHUH�H[KDXVWHG��:H�VZDP�EDFN�WR�VKRUH�DQG�VDW�IRU�
a while to catch our breath. My ipo’s father looked at 
me and then gestured in the direction of his daughter, 

´+RZ�WKDW�JLUO��UXJJHG�DK"µ�
´5XJJHG�µ�,�UHSOLHG�
I realized that he didn’t care how rugged I was. 

Only I cared about how rugged I was. He just wanted 
me to see how special his daughter was and how 
special she was to him. That day, I saw my ipo and 
her hui. 

I saw another man possessed. 
My ipo told me a story about what had happened 

in front of our house just the other day. Our neighbors 
across the street were arguing/fighting. They argue 
a lot. Usually their fights are not too bad—a lot of 
yelling coming from their house but nothing more 
WKDQ�WKDW��:H�XVXDOO\�GRQ·W�HYHQ�VHH�WKHP�ILJKWLQJ��
we just hear em. But on this day, according to my 
ipo, the neighbors, a husband and wife, were arguing 
in the front of their house in plain view of all of 
our neighbors. The husband was standing on the 
street yelling to his wife who was standing on their 
porch. My ipo didn’t know what they were arguing 
about. But she heard the husband yelling, “You 
OLNH�VHH�SRVVHVVHG"�<RX�OLNH�VHH�SRVVHVVHG"�,�VKRZ�
\RX�SRVVHVVHG�µ�0\�LSR�WULHG�WR�FRS\�WKH�KXVEDQG·V�
gestures as she told me the story. My ipo even had 
this crazy look in her eyes as she spoke the words. 

´<RX�OLNH�VHH�SRVVHVVHG"�<RX�OLNH�VHH�SRVVHVVHG"µ
Then, according to my ipo, my neighbor started 

acting crazy. He motioned his arms in a forward-
spinning windmill type of action and kept yelling 
DW�KLV�ZLIH��´<RX�OLNH�VHH�SRVVHVVHG�DK"�,�VKRZ�\RX�
SRVVHVVHG��,�VKRZ�\RX�SRVVHVVHG�µ�0\�LSR�ZDV�UHDOO\�
getting into telling the story. She spun her arms to 
simulate what the neighbor was doing. And then, 
according to my ipo, he began messing up his hair 
while he continued yelling, “You like see possessed, 
DK"�,�VKRZ�\RX�SRVVHVVHG��,�VKRZ�\RX�SRVVHVVHG�µ�

As my ipo told and acted out the story, I 
envisioned the possessed neighbor in my mind. I 
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could see him standing in front of his house. I saw a 
man whose frustration level perhaps peaked, which 
UHVXOWHG�LQ�D�´FUD]\�ORRNLQJµ�VWUHHW�SHUIRUPDQFH��,�
sort of understood his frustration.

As my ipo told the story, I thought of another 
story involving that same neighbor. A few days prior, I 
drove into my garage after a long day of work. As I got 
RXW�RI�WKH�FDU��,�VDZ�P\�´SRVVHVVHG�QHLJKERUµ�ZDONLQJ�
across the street in my direction. I walked towards him 
and we shook hands at the edge of my driveway.

 Possessed neighbor:�:DVVXS�+DZDLLDQ�

 Kimo: �+H\��KRZ�\RX�+DZDLLDQ"�

 Possessed neighbor: Good, good. Ah cuz, we making 
one fundraiser to bring my 
daughter home from school for 
WKH�KROLGD\V��:H�VHOOLQJ�SDVWHOHV�
and Gandule rice. If you like pick 
up some, let me know. The ting 
‘ono.

 Kimo: �<HDK��\HDK��VKRRWV��:KHUH�VKH�
JRLQJ�VFKRRO"�

 Neighbor/Father:��6KH�JR�VFKRRO�LQ�:DVKLQJWRQ��,�
assumed that his daughter was 
of college age and was attending 
D�XQLYHUVLW\�LQ�:DVKLQJWRQ��%XW�
he explained that his 10-year old 
daughter, who was legally deaf 
and blind, lived with relatives 
LQ�:DVKLQJWRQ�DQG�DWWHQGHG�D�
´VSHFLDO�VFKRRO�µ�

 Possessed Father:��:H�JRLQJ�EULQJ�P\�GDXJKWHU�
home for Christmas. 

:KHUH�,�OLYH��ZH�GRQ·W�DVN�RXU�
neighbors to help out with 
our fundraisers. There is an 
unspoken rule that we don’t ask 
HDFK�RWKHU�WR�EX\�VWXII��:H�NLQG�
of just keep to our selves. But this 
possessed father was going to all 
of our neighbors to sell pasteles 
and gandule rice. The possessed 

father was doing what he needed 
to do to bring his daughter 
home. 

THE STORY I HEARD:

 Father���<RX�OLNH�VHH�SRVVHVVHG"�,�VKRZ�
you possessed! I going bring my 
daughter home!

  I saw a space in need of 
transformation. 

One day, I attended a meeting with other faculty 
mePEHUV�DW�WKH�8QLYHUVLW\�RI�+DZDL¶L�DW�0ăQRD·V�
College of Education (COE) in which a representative 
from the federal government inquired about the efforts 
of COE faculty to address the educational needs of 
Asian Americans and Pacific Islanders, including 
Native Hawaiians. I chose to attend the meeting 
hoping to share aspects of our program and to see how 
the feds could support our efforts. 

I realized just how big the college was as I sat in 
that meeting. Only a few of the COE faculty members 
in attendance were familiar to me. As we spoke about 
our respective programs, I heard, for the first time, 
about the multitude of programs within the COE 
that were intent on helping Native Hawaiians. My 
colleagues were talking about programs dealing with 
Native Hawaiian health issues, Native Hawaiians 
and Special Education, Native Hawaiians and science 
education, culturally relevant Native Hawaiian 
curriculum—just a wide variety of programs. Some 
spoke about their desire to ultimately empower 
+DZDLLDQV��(PSRZHU�+DZDLLDQV"�

None of my counterparts at that meeting was 
Native Hawaiian. I was the only Hawaiian in 
attendance. I knew they were not Hawaiian by the way 
they spoke about my people. By the way they spoke 
about their projects. They use words like, “them, they, 
WKHLUV�µ�,�GLG�QRW�KHDU�ZRUGV�OLNH��´8V��RXU�SHRSOH��P\�
¶RKDQD�µ�

And as my counterparts spoke, none of them 
looked at me—the only Native Hawaiian in the 
room. They seemed to be speaking only to each other. 
Perhaps they were not concerned with what the only 
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Native Hawaiian in the room had to say about their 
LQGLYLGXDO�SURMHFWV�WR�KHOS�1DWLYH�+DZDLLDQV"�7KH\�
knew I was Hawaiian because I told all of them I was. 
But they seemed to be more concerned with what the 
RWKHUV�LQ�WKH�URRP�WKRXJKW�RI�WKHLU�HIIRUWV�WR�´KHOSµ�
my people. They did not seem to care about the fact 
that, as they spoke about Native Hawaiians, they were 
speaking about me and my ‘ohana. And I was sitting 
right in front of them. 

Perhaps to them, my ‘ohana, Native Hawaiians, 
were mere subjects in their little projects—Not real 
people with the capacity to think and determine 
for themselves. Perhaps, deep down, they were not 
thinking of me and mine as real people—just problems 
to be dealt with. Or maybe they were just concerned 
about advancing their academic careers on the backs of 
my people.

But there in that meeting of select COE faculty 
members, sat a Native Hawaiian man named Kimo. I 
listened as my colleagues spoke about how they were 
attempting to save my people. I listened to them speak 
about what they thought was best for me and my 
¶RKDQD��,�WKRXJKW�WR�P\VHOI��´:KR�GR�WKH\�WKLQN�WKH\�
DUH"µ�´:KR�GR�WKH\�WKLQN�ZH��1DWLYH�+DZDLLDQV��DUH"µ�
´7KH\�IRUJHW�ZKHUH�WKH\�DUH�µ

So I waited patiently for my colleagues to finish 
their sermons. I waited for just the right time to remind 
them that I am Hawaiian and that we (Hawaiians) 
determine for our selves what is important for our 
people. And we determine how we take care of 
ourselves.
´$Q\�ILQDO�FRPPHQWV�EHIRUH�ZH�FORVH�WKH�PHHWLQJ"µ�

said the meeting facilitator.
“Yes, I want to end the meeting by thanking all of you 

for the work that you do 
IRU�P\�SHRSOH��0DKDOR�1XL���µ

Mahalo Nui!
I used the word mahalo purposefully. Mahalo is a 

powerful word. It is commonly used to acknowledge 
the generosity of others, but it can also be used to 
claim, to show ownership over something, and to 

protect mana. 
´0DKDOR�WR�DOO�RI�\RX�µ

“As you folks spoke about your projects and efforts to 
help my people, 

I kept hearing you folks use the term Native Hawaiian. 
:KHQ�\RX�IRONV�WDON�DERXW�1DWLYH�+DZDLLDQV��\RX�IRONV�
DUH�WDONLQJ�DERXW�PH�DQG�P\�IDPLO\��:KHQ�\RX�WDON�

about Hawaiian communities, you are talking about the 
community that my family lives in, the community that 
my daughter plays in, the community that I will drive to 

when I leave here today. 
My name is Kimo. 

Every time you think about or refer to Native 
Hawaiians, 

I want you folks to think about me and my family. 
Think about Kimo Them. 

And any time you think of a project or program that 
might affect Kimo Them, obviously, you need to talk 

with Kimo Them about it before hand. 
If, for some reason, you want to know how you can 

help Kimo Them, then you ask 
Kimo Them how you can help. Ask Kimo Them.
Kimo Them will determine what is best for Kimo 

Them, as you will determine what is best for you and 
yours. If Kimo Them feel that Kimo Them need your 
NĿNXD��WKHQ�.LPR�7KHP�ZLOO�DVN�\RX�IRU�KHOS��%XW�

don’t do anything that will affect Kimo Them without 
getting Kimo Them’s approval. 

If you need to talk-story with Kimo Them, just stop by 
Kimo Them’s offices. 

Kimo Them’s offices are right next door to yours.
Mahalo Everybody!

Kimo Them, are right here!
Native Hawaiians, are right here!

At the University of Hawai‘i.
And here at the University of Hawai‘i,
Kimo Them will address the concerns 

that are most important to Kimo Them.
Mahalo

I saw hope for the future. In a dream, I saw 
mo‘opuna running around and playing and laughing.  
I saw little mo‘opuna eyes looking at us and  
wondering how big the world we saw really is. I 
dreamed we were looking forward at our mo‘opuna. 
Pairs of old eyes serving as cloudy windows between 
JHQHUDWLRQV�RI�NŗSXQD�H[SHULHQFHV�DQG�NHLNL�ZKR�ZLOO�
soon reciprocate to us things that we didn’t know we 
didn’t know. 
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He ‘elele ka moe na ke kanaka.
A dream is a bearer of messages to man.

$ORKD�3ď�
:H�UHIOHFW�RQ�WKH�GUHDP��

And listen closely to the messages being sent to us.
The message that is most clear, is that the world we 

need to create for you,
is one that is simply full of love. 

And hopefully, when it is your time to create a world 
that you dreamed about, 

you will see too, that it need simply to be full of 
aloha. 

Ua ola loko i ke aloha.
Love gives life within.

:KHQ�,�PHW�PRP·V�IDPLO\��,�ZDV�VXUSULVHG�KRZ�
close-knit her family was. They all lived in close 
proximity to each other and were a part of each other’s 
daily lives. Mom and her immediate ‘ohana lived next 
door to grandpa them. It must have been nice for her 
to see her grandparents everyday, to have them pick 
her up from school, to take her cruising, and to be able 
to go to their house whenever she wanted to eat their 
food. Mom’s aunties, uncles, and cousins would visit 
on almost a daily basis. There was always extended 
family around to help one another unconditionally, to 
irritate each other, and to just talk story and live life 
together. From the stories I heard, it wasn’t always a 
happy place, but what a good way to live. The aloha 
ZDV�XQFRQGLWLRQDO��:KDW�D�JRRG�ZD\�WR�JURZ�XS�

'DGG\�JUHZ�XS�LQ�D�JRRG�SODFH�DV�ZHOO��:H�
didn’t see our extended family as often as mom saw 
KHUV��%XW�ZH�KDG�D�WLJKW�KXL�ZLWK�'DGG\��3DSD��7ŗWŗ��
‘Anakala, aQG�¶$QDNď��:H�WRRN�FDUH�RI�HDFK�RWKHU�DQG�
as you know, we still do today. You can call on them 
ZKHQHYHU�\RX�QHHG�NĿNXD��´¶,NH�DNX��¶LNH�PDL��NĿNXD�
DNX�NĿNXD�PDL��SHOD�LKR�OD�ND�QRKRQD�¶RKDQDµ��3XNXL��
1983, p. 130).

2QH�GD\��,�ZDV�WDONLQJ�ZLWK�¶$QDNDOD�1ă��,�ZDV�
talking about you and he was talking about his kids. 
He said this as we were talking. 

The kids gotta have the love, to want to take care.
They gotta have the love from the hui and for the hui to 

go after what they need to take care of the hui.

Hopefully the kids will one day say to us, 
´'DGG\�DQG�PRPP\��KRZ�FDQ�ZH�KHOS�\RX"µ

“Daddy and Mommy, this is what we can do for you 
DQG�RXU�KXL�µ

´7KLV�LV�ZKDW�ZH�ZLOO�GR�WR�WDNH�FDUH�µ

We are the stories we tell. This is the story I tell.

:H�DUH�RQ�D�MRXUQH\��3ď��WR�KHOS�\RX�XQGHUVWDQG�
WKURXJK�VWRU\��RXU�NXOHDQD�ERUQ�RXW�RI�ORYH��WR�PăODPD�

our hui. These are the stories we tell.3

HO‘OLAUELE
7KHVH�DUH�WKH�ZULWWHQ�ZRUNV�,�UHÁHFWHG�RQ�DV�,�ZURWH�WKLV�SLHFH�
Archibald, J. (2008). Indigenous storywork: Educating the heart, mind, 

body, and spirit. Vancouver, BC: UBC Press.
Berry, K. S. (2006). Research as bricolage. In K. Tobin & J. Kincheloe 

(Eds.), Doing educational research: A handbook (pp. 87–115). 
Rotterdam, Netherlands: Sense Publishers.

Cajete, G. (1994). Look to the mountains: An ecology of indigenous 
education. Skyland, NC: Kivaki Press.

Cashman, K. A. (2004). Looking in the hole with my three-prong 
cocked. Educational Perspectives, 37(1), 18–22.

Conjugacion, N. (2009). Great Hawaiian man. On Hawaiian man [CD]. 
Hawaii: Mountain Apple Company.

King, T. (2003). The truth about stories: A native narrative. Minneapolis, 
MN: University of Minnesota Press. 

0DDND��0��-���:RQJ��.��/���	�2OLYHLUD�.��5��.����������:KHQ�WKH�
children of their fathers push back!: Self-determination and 
the politics of indigenous research. In K. A. Davis (Ed.), Critical 
qualitative research in second language studies: Agency and advocacy 
(pp. 23–38). Charlotte, NC: Information Age Publishing.

Osorio, J. K. K. (2004). Gazing back: Communing with our ancestors. 
Educational Perspectives, 37(1), 14–17.

Pukui, M. K. (1983). ¶ľOHOR�QR¶HDX��+DZDLLDQ�SURYHUEV�	�SRHWLFDO�VD\LQJV. 
Honolulu, HI: Bishop Museum Press.

Pukui, M. K., & Elbert, S. H. (1986). Hawaiian dictionary: Hawaiian-
English English-Hawaiian: Revised and enlarged edition. Honolulu, 
HI: University of Hawaii Press.

Smith, L. T. (1999). Decolonizing methodologies: Research and indigenous 
peoples. London: University of Otago Press and Zed Books Ltd.

Trask, H. (1993). )URP�D�QDWLYH�GDXJKWHU��&RORQLDOLVP�	�VRYHUHLJQW\�LQ�
Hawai‘i. Monroe, ME: Common Courage Press.

:RQJ��.��/����������+H�+ăZD¶H�NDL�QXL�D�NDX�PD�NXOD��Educational 
Perspectives, 37(1), 31–39.



64 Educational Perspectives Y Volume 45 Y Numbers 1 and 2

ENDNOTES
 1 This caption was inspired by a phrase used by Thomas King 

��������´7KH�WUXWK�DERXW�VWRULHV�LV�WKDW�WKDW·V�DOO�ZH�DUH�µ��S����
 2 According to Gregory Cajete (1994), “Humans are one and all 

storytelling animals. Through story we explain and come to 
understand ourselves. Story – in creative combination with 
encounters, experiences, image making, ritual, play, imagination, 
dream, and modeling—forms the basic foundation of all human 
OHDUQLQJ�DQG�WHDFKLQJ�µ��3�����

 3 I agree with Cajete’s (1994) statement regarding the importance 
of helping kids to understand story and context: “The difference 
EHWZHHQ�WKH�WUDQVIHU�RI�NQRZOHGJH�LQ�PRGHUQ�:HVWHUQ�HGXFDWLRQ�
DQG�WKDW�RI�LQGLJHQRXV�HGXFDWLRQ�LV�WKDW�LQ�:HVWHUQ�HGXFDWLRQ�
information has been separated from the stories and presented as 
data, description, theory, and formula. Modern students are left 
to re-context the information within a story. The problem is that 
most students have not been conditioned by modern culture or 
education to re-context this information. Their natural sense for 
story has been schooled out of them. They do not know how to 
mobilize their imagination to interact with the content that they 
DUH�SUHVHQWHG�²�WKH\�KDYH�ORVW�WKHLU�LQQDWH�DZDUHQHVV�RI�VWRU\�µ� 
(p. 139–140) 
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The Task of an Educator is Supporting “Communities of Learners” 
as Transformative Practice1

Huia Tomlins-Jahnke

The notion of transformation offers an opportunity 
for critical reflection about what it is that we as teach-
ers do in our practices within institutions that either 
liberates or inhibits the power of the learner. The 
notion of transformation immediately brings to mind 
one of the most influential educationalists of our time, 
Paulo Freire, the Brazilian educator whose theories of 
transformation continue to inspire, and who said

+RZ�GLIILFXOW�LV�WKH�WDVN�RI�DQ�HGXFDWRU��1R�PDWter 
where this kind of educator works…the great adven-
ture—is how to make education something which, 
in being serious, rigorous, methodical, and having a 
SURFHVV��DOVR�FUHDWHV�KDSSLQHVV�DQG�MR\���3DXOR�)UHLUH�
&HQWHU�)LQODQG�

A process of education that brings happiness con-
trasts with the reality of many who have experienced 
RU�FRQWLQXH�WR�H[SHULHQFH�WKH�´EDQNLQJµ�V\VWHP�RI�
education that Freire describes. This is a concept of 
education in which the scope of action allowed by the 
teacher as the depositor of knowledge, to the students 
extends only to their receiving, memorizing, repeat-
ing, filing, and storing the deposits (Freire, 1996). This 
philosophy of education associated with theories of 
cultural deprivation was what I was exposed to as a 
teacher trainee in the early 1970s. The cultural deficit 
view was popular among social commentators during 
the 1960s and 1970s. Cultural deprivation was consid-
ered the major reason for indigenous and minority stu-
dent failure such that compensatory education would 
make up for poor housing, poor parenting, and family 
dysfunction. Jim Cummins’s “cultural discontinuity 
WKHRU\µ�LGHQWLILHG�WKH�GLVFRQQHFW�EHWZHHQ�KRPH�DQG�
school as the root cause of minority school failure. He 
concluded that when administrators used culturally 
biased tests to determine what these students lacked, 
the students were disadvantaged (Cummins, 1986; 
Reyhner, 1998, p. 90).

To prove the point, the teachers college program 
I experienced in New Zealand included a field trip 
WR�WKH�´FXOWXUDOO\�GHSULYHGµ�DUHD�RI�6RXWK�$XFNODQG�
called Otara. The sole purpose of the field trip was to 
KDYH�VWXGHQWV�VXUYH\�ILUVWKDQG��DOEHLW�IURP�WKH�´VDIHW\µ�
of an education department bus, what a “culturally 
GHSULYHG�DUHDµ�DFWXDOO\�ORRNHG�OLNH��7KHUH�ZHUH�D�IHZ�
Maori students but most were middle-class Pakeha 
from the Hawkes Bay/Tairawhiti area of New Zealand. 
Most students from this area of the country were sent 
to train as teachers at a residential college in rural 
South Auckland some 500 kilometers away. 

At the time of the field trip to Otara, early in the 
first year of study, very few students had yet ventured 
outside the college environs. The bus slowly traversed 
the streets of Otara and circled the Otara shopping 
center while the lecturer, acting as tour guide, offered 
a running commentary of facts and figures about 
WKH�SODFH�DQG�WKH�SHRSOH��:H�OHDUQW�WKHUH�ZHUH�KLJK�
numbers of Maori and Pacific immigrants from rural 
villages, and that this was the home of the notorious 
JDQJ³WKH�3DFLILF�3DQWKHUV��:H�ZHUH�WROG�WKHUH�ZHUH�
high crime rates, poor educational achievement rates, 
poor parenting, and children who lacked experiences, 
who spoke poor English, who lived poor lives, and 
who had very low Performance Achievement Test 
(PAT) scores. 

:KDW�WKH�FRPPHQWDU\�ODFNHG�RI�FRXUVH�ZDV��
among many others, the lived reality of the people we 
were gazing at from behind the bus-framed windows, 
and the historical facts of a town constructed by the 
state as an experiment in social engineering through 
the implementation of a policy of pepper-potting 
brown folk among white folk. And there was no men-
tion of the indentured labor pool Pacific Islanders were 
brought specifically to New Zealand to fill. Little did I 
know that three years later I would return to Otara to 
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embark on my teaching career, armed with a teachers 
college certificate and a flawed philosophy based on a 
deficit view that considered Maori and Pacific children 
in particular as empty receptacles which the teacher as 
WKH�HGXFDWRU�ZDV�WR�ILOO��7KLV�LV�WKH�FODVVLF�´EDQNLQJµ�
method of education Freire described as the “pedagogy 
RI�WKH�RSSUHVVHG�µ

In Otara my transformation as a teacher happened 
fairly rapidly because it was very clear in reality 
that the children and their communities led rich and 
authentic lives. The tools of my trade, including the 
instructional content of a Euro-centric curriculum, 
severely limited them, and in the process served to 
inhibit their fundamental right to an education. It is 
precisely such limitations, evident in all sectors of 
education and entrenched in state systems, that con-
tributed in 1984 to the rapid establishment by Maori of 
te kohanga reo and kura kaupapa Maori from outside 
the state: A potent symbol of Maori resistance to a 
dehumanizing order. Te Kohanga Reo was a quiet 
revolution that quickly spread globally to transform 
the indigenous world. First peoples of the land set 
about establishing language nests and systems of 
education centered on indigenous epistemology, 
values, customs, and languages, thereby reinvigorat-
ing a commitment to self-determination. Change, 
however, is never straightforward. 

The extraordinary outcome of the United States 
presidential elections in 2008 put to rest any doubts 
about the power of transformation, the power of 
FKDQJH��&RUQHO�:HVW�GHVFULEHG�WKLV�PRPHQW�LQ�KLV-
WRU\�DV�D�´V\PEROLF�JUDYLW\�GLIILFXOW�WR�PHDVXUHµ�DV�
American voters in droves opted for change. Barack 
Obama is the first black man to assume the most 
powerful political office in the world, but as a highly 
educated individual he has much in common with 
his predecessors. His pathway through tertiary edu-
cation has been along those same elite Ivy League 
institutional byways that have produced former 
presidents and their spouses. Obama is a graduate 
of Columbia University and Harvard Law School. 
His wife Michelle graduated from Princeton and 
Harvard. Bush Jr. is a graduate of Yale, and  
so too is Hillary Clinton, while Bill Clinton is an 
Oxford graduate. 

The tides of change resulting from the 2008 
elections have seen New Zealand embrace a level of 
conservatism that signals a number of likely changes 
to the provision of tertiary education. Internationally, 
universities are in a state of change as they face the 
pressures from a number of fronts; the globalization of 
universities in terms of the increased flow of interna-
tional students, international competition for academic 
staff, research alliances, and international rankings. 
Furthermore there are the changing expectations and 
demands of governments, the business sector, families, 
and students; the fiscal pressures from government 
budgets and policy changes; and the effects of informa-
tion and communication technology.2 The relationship 
between education and larger issues of the economy 
and politics make it abundantly clear that a good edu-
cation is directly tied to economic needs (Apple, 1996).

These global forces and their impact at the local 
level have significant implications for Maori, and 
indeed, for society as a whole, as tertiary institutions 
position themselves as part of a global network of 
education providers within which indigenous peoples 
as tangata whenua, or first nations, seek to participate 
on their own terms. This not only includes reaping 
the economic and social benefits that accrue from 
participating in higher education; but also influencing 
structural change within institutions at the micro & 
macro levels (e.g., curriculum, pedagogy, and policy) 
so that indigenous forms of capital (e.g., indigenous 
values, knowledge, cultural traditions, and languages) 
(Pidgeon, 2008) are not superficially framed in po-
litically correct rhetoric or token gestures, but are 
embodied and projected by the institution as standard 
practice and procedure. 

Indigenous scholars have consistently challenged 
institutions to be more responsive to indigenous 
students and their communities (Kirkness & Barnhardt, 
1991; Pidgeon, 2006, 2008). In providing guidance on 
how institutions could support indigenous education 
in North America, Kirkness and Barnhardt suggest a 
set of interconnecting principles of respect, relevance, 
reciprocity, and responsibility. They advocate institu-
tions support indigenous education by demonstrating 
respect of indigenous cultural integrity and by ensur-
ing the programs and structures are relevant to indig-
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enous perspectives and experiences; that reciprocal 
relationships are formed through positive partnerships 
between the institution and indigenous communities; 
and that the institution has a responsibility to ensure 
active participation of indigenous people at all levels of 
the institution (Kirkness & Barnhardt, 1991). 

For the most part Maori have tended to initiate 
varying levels of participation within the tertiary sector 
as a response to a perceived apathy on the part of the 
institutions. Information about the academic learning 
experience of Maori students in the tertiary sector is 
limited. A recent study found that comfort in the uni-
versity, adequate social support, and self belief were 
significant factors impacting Maori students’ decisions 
to either stay at university until the end of their course 
or leave early (Zepke, Leach, & Prebble, 2005). Until the 
middle of the last century, Maori education received no 
special attention other than from the Maori Education 
Foundation (MEF) and some tribal scholarship boards 
that provided funds for Maori participation in post-
primary education and tertiary study. 

The MEF was established on the recommendation 
of the Hunn Report on Maori Affairs in 1960, which 
revealed that, compared with the European population, 
the proportion of Maori apprentices and university stu-
dents was significantly lower. It was interesting that in 
1959 the Parry Committee on New Zealand universities 
made no mention of Maori education in their report. 
In 1962, the Currie Commission on Education singled 
out Maori as one of four groups with so called “special 
QHHGV�µ�7KH�&RPPLVVLRQ�DGYRFDWHG�D�JUHDWHU�SDUW�IRU�
Maori in higher education, and a greater contribution 
by Maori to positions requiring professional and semi-
professional qualifications and skills. 

Almost a half century later, this proposition 
still holds currency and is identified by the Tertiary 
Education Strategy, which advocated for a greater say 
by Maori in education provision, and for the tertiary 
sector to be more responsive to Maori needs and 
aspirations (MOE, 2001). Maori under-representation at 
all levels remains, but in a tertiary sector transformed 
by the proliferation of Maori initiatives evident in 
kaupapa Maori, or Maori-centered teaching and 
learning programs, research centers, and workforce 
development schemes, and by the significant impact of 

whare wananga on the tertiary landscape. 
This has seen Maori participation in higher 

education increased exponentially, so much so that 
Maori have moved to having the highest participation 
rate of any ethnic group in New Zealand. However, 
information shows that participation is highest at the 
sub-degree level, where the fees students pay are at 
the same level of fees as students enrolled in degree 
courses, thereby incurring a long-term burden of debt. 
The growth in participation rates at higher levels of 
tertiary education is still lower than those of non-
Maori, including retention, and completion rates. The 
growth in the number of Maori in industry training 
and Modern Apprenticeships has increased although 
Maori are more likely to be training at lower levels 
WKDQ�QRQ�0DRUL��:KLOH�WKHUH�KDYH�EHHQ�VLJQLILFDQW�
gains in the sector, nevertheless participation, reten-
tion, and completion for Maori in higher education 
remains a concern. And this concern is poised to be 
even more challenging for tertiary institutions as 
government policy emphasizes recruitment of school 
leavers over adult learners, a capped entry environ-
ment, and increased entry requirements based on high 
school NCEA3 results. Maori are more likely to be 
second-chance adult learners and less likely to hold the 
new entry requirements. How institutions respond to 
Maori needs and aspirations is a key factor to increas-
ing Maori tertiary success. 

It is some time since I worked as the first learning 
advisor for Maori students at Massey University and 
profound changes have occurred in the intervening 
years. The Maori Learning Advisor role was estab-
lished at Massey in 1991 as an intervention strategy 
aimed at addressing the low retention rates of Maori 
students. This was an important initiative because it 
signaled a shift in institutional practice around the pro-
vision of support services to Maori that mirrored what 
was happening in other institutions around the country 
�*UDQW��5HLOO\��5REHUWV��	�:KDLWLUL���������

Appointing a designated Maori position helped to 
demonstrate the institution’s support of a Maori initia-
tive, and represented a concrete response to Treaty of 
:DLWDQJL�REOLJDWLRQV�DV�RXWOLQHG�LQ�WKH�LQVWLWXWLRQ·V�
goals. Resource priorities were apportioned to fund the 
program from the general pool, thereby recognizing 
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the importance of Maori participation and retention in 
terms of the institution’s overall aims and the impor-
tance of a strategic approach directed at increasing the 
number of Maori graduates. This was a shift from the 
usual trend of seeking funds from Maori sources in 
order to fund Maori priorities. Such thinking, if it is a 
consistent approach by institutions to policy for Maori, 
is problematic because it serves to strengthen barriers 
to Maori participation and access to higher education 
by assuming fiscal priorities and resources based on 
mainstream imperatives. 

A salient point raised by indigenous educators 
representing the major colonized countries of the 
world at the American Education Research Association 
Conference in Chicago in 2007 is an observation that 
indigenous programs within western institutions 
are the first to be severely contained, downsized, or 
disestablished against claims such programs are fis-
cally liable or substandard, thereby enabling resources 
to be redistributed to mainstream programs. In the 
current tertiary funding environment, Maori centered 
programs tend to be small and therefore vulnerable.

The Maori learning advisory position I held was 
located in the Department of Maori studies, responsible 
to the head of the department and therefore indepen-
dent of the university learning support advisory team. 
The institution demonstrated a move away from the 
common practice of integrating Maori specific posi-
tions within the wider organization. Housing the learn-
ing advisor within Maori studies was a strategy that 
not only avoided isolating a singular position away 
from Maori networks, but enabled a high level of au-
tonomy and flexibility to work within Maori centered 
frameworks in response to Maori student priorities. 
Such priorities are not always in tandem with those 
of the wider student body. Sometimes it requires a 
form of engagement based on cultural imperatives and 
taken-for-granted assumptions that contribute to Maori 
success but which are often a source of misunderstand-
ing. This is often the case when the position is located 
outside of Maori control where programs are likely 
to be compromised if not managed with insight and 
understanding. 

On another level, situating the advisor and 
learning support program within an appropriate 

community of practice, fosters explicit relations (e.g., 
whanau, hapu, iwi) and social practices (e.g., te reo me 
ona tikanga) that “…gives structures and meaning to 
ZKDW�ZH�GRµ��:HQJHU��������S������DQG�VHUYHV�WR�IRFXV�
attention on learning as a collective, community based 
process. In fact a singular advisor even in this context 
is not without limitations so that in more recent years 
a move to a team of advisors has become the accepted 
ZD\��7KH�FRQFHSW�RI�´FRPPXQLWLHV�RI�SUDFWLFHµ�LV�WKHUH-
fore useful for thinking about relevant approaches to 
supporting successful participation of Maori in higher 
education. 

:KDW�FRQVWLWXWHV�VXFFHVV�IRU�LQGLJHQRXV�VWXGHQWV�
depends on what we mean by success. The govern-
ment measure of tertiary success is based on degree 
completions while students and their communities 
employ quite different criteria for success. First Nations 
scholar Michelle Pidgeon argues that success in higher 
education should include measures that look beyond 
graduation rates, educational attainment, or the 
financial status one gains from a university education 
to include the successful negotiation of mainstream 
higher education while maintaining one’s cultural in-
tegrity (Pidgeon, 2008). For some, gaining skill sets that 
contribute to tribal aspirations irrespective of having 
completed a higher education qualification, is seen as 
success, particularly when put to immediate use for the 
´JRRG�RI�WKH�SHRSOH�µ�

�$FFRUGLQJ�WR�(WLHQQH�:HQJHU��FRPPXQLWLHV�RI�
practice are formed by people who engage in a process 
of collective learning in a shared domain of human 
endeavour. They are groups of people who share a con-
cern for something they do and they learn how to do it 
better as they regularly interact. Over time they devel-
op a shared repertoire of resources–e.g., experiences, 
stories, tools, equipment, and strategies that take time 
and sustained interaction to develop. Collective learn-
ing results in practices that reflect the way in which 
participants constantly engage in the pursuit of clearly 
defined enterprises such as the pursuit of a certificate, 
a diploma or a degree; the development of a teaching 
program; or contributing to workforce development. 
Interacting with each other and building relationships 
enables them to learn from each other. Furthermore, 
sharing the same conditions, experiences, interactions, 
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and engagement builds an identity defined by a shared 
GRPDLQ�RI�LQWHUHVW��:HQJHU��������S�������7KH�FRQFHSW�RI�
communities of practice is not new nor is it unfamiliar. 
But it is useful when thinking about how support 
services for students might be provided. 

In Ngati Kahungunu the whare wananga at 
3DSDZDL�QHDU�*UH\WRZQ�LQ�WKH�:DLUDUDSD�ZDV�
a community of practice formed in the 1860s by 
Nepia Pohuhu, Paratene Te Okawhare, and Moihi 
Te Matorohanga, who were highly literate men and 
close kin. Their aim in establishing the wananga 
was a response to the call by local hapu to record for 
posterity the ancient traditions of Ngati Kahungunu ki 
:DLUDUDSD�IURP�WKH�GLFWDWLRQ�RI�WRKXQJD��7KH�LGHD�RI�
writing down the ancient traditions was a radical one at 
a time when sacred knowledge had been a completely 
oral transaction and writing was a new technology. 
Te Matorohanga wrote a great number of manuscripts 
which are currently held in the Alexander Turnbull 
Library and are the source of constant study and analy-
sis by scholars of Maori traditions (Thornton, 2004). 

Another example of a community of practice 
formed for a specific purpose was the Te Aute College 
Students Association. The Association was estab-
lished in the late 19th century by the Principal John 
7KRUQWRQ��WRJHWKHU�ZLWK�$UFKGHDFRQ�6DPXHO�:LOOLDPV��
a group of professional lawyers and accountants, and 
WKH�%LVKRS�RI�:DLDSX��$V�PHQWRUV�WKHLU�UROH�ZDV�WR�
facilitate the gathering of past and present students 
of the college to implement plans for the reformation 
of Maori society led by past pupil Sir Apirana Ngata 
�:DONHU��������S�������

From the time of his appointment as principal in 
1878, Thornton laid the platform for establishing an 
effective and transformative community of practice 
by upgrading the Te Aute College curriculum with an 
emphasis on excellence in academic scholarship in line 
with the English grammar school system. Thornton 
believed Maori students should be prepared for 
matriculation and go on to university to train for the 
SURIHVVLRQV�LQ�ODZ��PHGLFLQH��DQG�WKH�FOHUJ\��5��:DONHU��
2001). His views were completely out of step with the 
colonial mindset of educators and policy makers of the 
day (Simon, Jenkins, & Mathews, 1994). His past pupils 
and influential leaders of the association included Sir 

Apirana Ngata who trained as a lawyer, graduating 
from Canterbury with a BA, MA, and LLB; Sir Maui 
Pomare who studied medicine; and Sir Peter Buck who 
became an internationally renowned anthropologist.

The identities as communities of practice of both 
WKH�:KDUH�:DQDQJD�R�3DSDZDL��DQG�WKH�7H�$XWH�
Students Association were defined by a shared domain 
of interest aimed at recording ancient tribal history and 
traditions and ameliorating the decline in the health, 
social, and economic well-being of Maori people; each 
participant’s committed membership that in this case 
lasted their entire lives; and a shared long-term vision 
in regards to concrete outcomes. They held a shared 
competence not only in their tribal culture and tradi-
tions but in their respective professions in lore, law, 
PHGLFLQH��DQG�WKH�VRFLDO�VFLHQFHV��:KDW�GHILQHG�WKHP�
and their members as a community of practice was 
their negotiation of meaning, of mutual engagement 
and participation in pursuing together the knowledge 
and understanding required to document oral histories 
for posterity, and to lead to better health and economic 
outcomes for Maori. Their practices were self deter-
mined, transformational, tribally oriented development 
programs in oral history, public health, education, eco-
QRPLFV��DQG�DJULFXOWXUH��:KLOH�%XFN�VSHQW�PDQ\�\HDUV�
overseas, his engagement in shared practice continued 
through regular exchanges of letters with Ngata and 
others (Sorrenson, 1986). 

Programs that significantly contribute to Maori 
participation within the tertiary sector are communities 
of practice defined by a shared domain. Generally 
they are innovative programs that are initiated and 
provided by Maori, focused on Maori development 
goals, and situated in an appropriate environment. 
There are many such programs across all of our 
institutions. But I want to focus on exemplars I 
am familiar with, in order to examine some of the 
characteristics of these programs and the principles 
that underpin them in terms of successful outcomes for 
Maori students in the tertiary sector. 

Te Rau Puawai is a workforce development 
program established a decade ago to assist Maori who 
have an interest in, or are working in, the mental health 
field. The brainchild of Professor Mason Durie and the 
late Dr. Ephra Garrett, Te Rau Puawai is unique be-
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cause it offers various support resources which enable 
students to successfully complete and gain relevant 
mental health-related qualifications from undergradu-
ate to doctoral levels. There are at least three principles 
of engagement that underpin Te Rau Puawai in terms 
of fostering Maori success within the tertiary sector

The principle of whakatuia, or coordinated prac-
tice, underpins what is the strength of this program, 
which is an infrastructure that allows a coordinated 
approach to student support in the provision of tertiary 
study that locates the student at the center of a learning 
community. The key components of Te Rau Puawai are 
its academic and peer mentors, the financial resources 
in the form of bursaries funded by the Ministry of 
Health, a fulltime coordinator, and an administrator. 
:KHQ�FRPELQHG��WKHVH�FRPSRQHQWV�SURYLGH�DQ�HIIHF-
tive wraparound-based approach to Maori support ser-
vices. This approach integrates the student as part of a 
cohort into a collaborative process, based on individual 
QHHGV�GULYHQ�SODQQLQJ�DQG�VHUYLFHV��:DONHU�	�%UXQV��
2006) within a collective orientation. 

This is not a one-size-fits-all approach because 
the students’ goals and aspirations are at the center 
of the delivery. They are involved in defining and 
customizing their learning program in social work, 
nursing, rehabilitation, psychology, and Maori studies. 
The activities that constitute the process are standard 
practices that include academic and peer mentoring, 
monitoring student progress, on-campus hui, a peer 
mentoring call center, study groups, regional visits 
to meet and support distance students, a website, 
and database. The regional visits to each student and 
on-campus hui, while they might be considered “labor 
LQWHQVLYHµ�DQG�WKHUHIRUH�H[SHQVLYH��DUH�QHYHUWKHOHVV�
core components based on the assumption that kanohi 
ki te kanohi, or face-to-face, is inherent in the provision 
of an effective Maori centered student support service. 

The principle of kotahitanga, or unity of purpose, 
underpins a level of engagement where students, 
staff, and mentors act as resources to each other, ex-
changing information and making sense of situations 
and new ideas, and in the process they build relation-
ships that enable them to learn from each other. As 
:HQJHU�PDNHV�FOHDU��´WKH�OHDUQHU�FRQWULEXWHV�E\�
being a member of a community and bringing to bear 

WKHLU�KLVWRU\�RI�SDUWLFLSDWLRQ�LQ�LWV�SUDFWLFHµ��:HQJHU��
1998, p. 55). The peer tutors are themselves senior 
members of Te Rau Puawai, who now have a history 
of participating in the practices that embody Te Rau 
Puawai as a community of learners. As last year’s 
newcomer, they help the new student and see all they 
have learned because they are now in a position to 
KHOS�VRPHRQH��:HQJHU��������

The principle of mana Maori, or Maori centered 
engagement backs up studies that have found cultural 
values, customs, and traditions to be essential elements 
in the provision of services to Maori (Tomlins Jahnke, 
2005), and student support services are no exception. 
Thus, until recently, an added value was the location of 
Te Rau Puawai in Maori studies4 where cultural values 
are manifest in the school’s modality of activity and 
relationships. The students and the program were in 
an environment where culture counts and where Maori 
aspirations are more likely to advance without compro-
mising the values and practices that are fundamental to 
´EHLQJ�0DRUL�µ�

Te Rau Puawai is primarily a Maori centered 
student support service that focuses on workforce de-
velopment in mental health, where success is measured 
not only in terms of retention, participation, and com-
pletion rates, but also by the contribution of students to 
hapu or iwi development. Some of the principles that 
underpin the success factors of Te Rau Puawai as an 
integrated support service are also present in programs 
focused on single academic disciplines. 

7RLPDLUDQJL�DW�7H�:DQDQJD�R�$RWHDURD�LQ�
Hastings, Toihoukura at Tairawhiti Polytechnic and 
Toi Oho ki Apiti at Massey University have, over time, 
developed communities of practice defined by a shared 
interest in and commitment to Maori visual arts and 
culture. As distinct communities of practice they share 
common characteristics which contribute to student 
success based on a number of assumptions.

These programs are the initiative of innovative 
Maori artist/educators who developed them to cater to 
Maori students and to contribute to the advancement 
of contemporary Maori art. As inspirational teachers, 
their ability to remain innovative in terms of pedagogy 
and program design is due in part to the degree of 
autonomy they enjoy within the bounds of institutional 
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structures, policies, and regulations. Being under Maori 
direction and control has enabled a distinctly Maori ap-
proach to the provision of Maori visual art practice to 
emerge based on the principle of mana Maori. In con-
trast with other fine arts programs, priorities are given 
to papers that have as the core focus Maori art history, 
language, and culture, rather than art history and 
culture rooted in Europe. This is not to say that Maori 
visual art programs do not reference western artists 
or art history; of course they do. It is that Maori, and 
to an ever increasing degree the Pacific, is prioritized 
in order to ensure relevant practice and maximum 
engagement of students. 

Such priorities are associated with a second 
assumption that underpins these programs: that 
Maori student achievement is more likely to occur 
when students see themselves reflected in the 
curriculum and the environment. According to 
Ngati Kahungunu artist Sandy Adsett, the architect 
of Toihoukura and Toimairangi, for Maori people 
generally, and Maori students in particular, to 
appreciate art they have to see themselves in the art5. 
On these terms, student/staff engagement includes 
an approach to Maori ways of knowing that has 
seen the emergence of a distinct pedagogy based 
on the principle of kaupapa Maori incorporating 
wananga, hui, moteatea, and karakia on the one hand 
and whakakitenga, or public exhibitions, at local, 
national, and international levels on the other. The 
imperatives associated with such pedagogy require 
an enabling environment upheld by such principles as 
manaakitanga and whakawhanaungatanga. In other 
words, as a community of learners what is shared 
(manaakitanga) and what brings the students and 
lecturers together (whakawhanaungatanga) is a level 
of participation characterized by mutual recognition 
and enabling engagement. Staff generally hold high 
expectations of students to achieve a high quality and 
standard of excellence, which in turn challenges staff 
to ensure their own art practice remains current and 
up for public scrutiny. 

This attitude is manifest, for example, in the 
expectation that students will exhibit their works in 
public venues alongside senior Maori and indigenous 
artists, including their lecturers and mentors. In terms 

of quality and excellence, there is an expectation that 
the integrity of expression and form are resolved in the 
students’ art work to be exhibited because they are put-
ting themselves on the line publicly. The incentive for 
students to achieve success is thus a temporal process 
in a real situation and, with their mentors, “… a matter 
of sustaining enough mutual engagement in pursuing 
an enterprise together to share some significant learn-
LQJµ��:HQJHU��������S�������8OWLPDWHO\�WKHUH�LV�D�OHYHO�
RI�LQFOXVLRQ�LQ�ZKDW�PDWWHUV�WKDW�:HQJHU�PDLQWDLQV�
“…is a requirement for being engaged in a commu-
QLW\·V�SUDFWLFH�MXVW�DV�HQJDJHPHQW�GHILQHV�EHORQJLQJµ�
�:HQJHU��������S�������$Q�LQYHVWPHQW�RI�SUDFWLFH�LQ�
participation to this level is also a source of continuity 
in terms of succession planning and growing of new 
staff, new generations of teachers and artists. All the 
programs I have mentioned so far are staffed with 
IRUPHU�VWXGHQWV��VXSSRUWLQJ�:HQJHU·V�YLHZ�WKDW�´«
the history of the practice remains embodied in the 
generational relations that structure the community. 
7KH�SDVW��WKH�SUHVHQW�DQG�WKH�IXWXUH�OLYH�WRJHWKHU«µ�
�:HQJHU��������S������

This leads to a third assumption: that there is 
connectivity between Maori programs within institu-
tions and the aspirations of whanau, hapu, and iwi 
H[SUHVVHG�LQ�WULEDO�GHYHORSPHQW�VWUDWHJLHV��:KDQDX��
hapu, and the wider community are important for 
promoting excellence and determining what counts 
as measures of success beyond those of participation, 
retention, and completions. Thus the importance of 
the wider whanau/hapu Maori community is actively 
promoted and practiced through student/staff involve-
ment in local collaborations. 

Student involvement in the refurbishment of local 
marae or responding to commissioned requests for 
public artworks is incorporated as an integral part of 
the program, with corresponding assessments that 
account for both individual and group effort. This 
approach is underscored by the principle of utu, or 
UHFLSURFLW\��RI�´JLYLQJ�EDFNµ�WR�ZKDQDX�KDSX�LQ�
terms of their responsibility to the wider community. 
Toihoukura and Toimairangi in particular are deeply 
linked to local whanau, hapu, and iwi. 

The strength of an education initiative that is 
grounded in the community is in not isolating the ideas 
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and thoughts about education from tribal realities and 
aspirations. Tribes tend to place their education strate-
gies within a broad tribal development framework, 
a holistic and integrated method to planning that 
avoids the fragmented sectorial approach favored 
by governments and mirrored in the organization of 
tertiary institutions according to academic disciplines. 
One North Island tribe has aligned the development of 
WKHLU�HGXFDWLRQ�SODQ�DORQJVLGH�WKHLU�7UHDW\�RI�:DLWDQJL�
claims process66. In other tribal areas, strong linkages 
have been maintained between tribal councils and 
the tertiary sector evident in education strategies that 
correspond with tribal aspirations and manifest in 
programs. Some tribes have sought joint ventures with 
institutions; such is the case of Ngai Tahu who estab-
OLVKHG�7H�7DSXDH�R�5HKXD�DV�D�´FROODERUDWLYH�YHKLFOHµ�
to explore ways to increase access, participation, and 
achievement in tertiary education for Maori. 

The concept of communities of practice is a useful 
way of thinking about how factors such as teaching 
programs, pedagogy, teaching staff, cultural contexts, 
environment, institutional operational systems, poli-
cies, processes, and support mechanisms interrelate 
in terms of their combined effects on student achieve-
ment. Inspirational teachers promote an engaged peda-
gogy and have high student expectations linked to both 
traditional and reflective assessment methods that offer 
diverse measures of success. Poor quality and ineffec-
tive teaching where classes are boring and meaningless 
and the teachers are disconnected from their students 
makes the job of supporting student learning all the 
more difficult and sometimes near impossible. 

As South American educator Laura Rendon has 
observed,

the negative elements of an educational system 
that effectively slaughters our sense of wonder and 
dismisses our culture, heritage and language also 
kills even our student’s motivation to participate 
in education…and has educators struggling with 
reducing high attrition rates and keeping more stu-
dents enrolled until they complete their education. 
(Rendon, 2009, p. 4)

Innovative programs contain audacious, creative 
ideas that engage students, and are inclusive of a Maori 
centered curriculum because for Maori, culture counts. 

To be truly effective as far as Maori are concerned, 
student support services should be coordinated in 
terms of infrastructure; provide wraparound services; 
have an integrated Maori centered focus underpinned 
by such values as whakatuia, kanohi kitea, kotahi-
tanga, and mana Maori; and be connected to the wider 
community including hapu and iwi organizations. 
As a framework it is more likely that the provision of 
student support is relevant and connected to them as 
communities of learners. 

In conclusion I am reminded of a well-known 
poem composed by an Apache child in Arizona that 
speaks of the lack of relevance mainstream educa-
tion has for many indigenous children and their 
communities. 

Have you ever hurt about baskets? 
I have, seeing my grandmother weaving for a long 
time. 
Have you ever hurt about work? 
I have, because my father works too hard and he 
tells how he works. 
Have you ever hurt about cattle? 
I have, because my grandfather has been working 
on the cattle for a long time. 
Have you ever hurt about school? 
I have, because I learned a lot of words from school, 

And they are not my words. (Cazden, 1988, p. 23)
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ENDNOTES
 1 This paper is based on a keynote address given by the author at 

the Association of Tertiary Learning Advisors of Aotearoa New 
=HDODQG��$7/$1=��&RQIHUHQFH�DW�:KLWLUHLD�3RO\WHFKQLF�RQ�WKH��th 
November 2008.

 2 See Report to the Tertiary Education Commission. New Zealand 
Universities of the Future (2007).

 3 National Certificate in Education Achievement is the national 
qualification gained by school leavers.

 4 Recently Te Rau Puawai was relocated to a central location on 
campus

 5 Personal Communication.
 6 :DOOH\�3HQHWLWR��1JD�3DH�2�7H�0DUDPDWDQJD�,QWHUQDWLRQDO�

:ULWLQJ�5HWUHDW��6ROZD\�/RGJH���²��th June 2006.
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Ng! Manu K#rero: Revitalizing Communication, Customs and 
Cultural Competencies Amongst M!ori Students, Teachers, 

Wh!nau and Communities
R"wiri Tinirau and Annemarie Gillies

�QRZ�0ăRUL�(GXFDWLRQ�7UXVW��DQG�WKH�337$��ZLWK�WKH�
intention that the contest be held annually. A section 
IRU�VHQLRU�0ăRUL�RUDWRU\�ZDV�DGGHG�LQ�������LQ�PHPRU\�
RI�:DLNDWR�HOGHU�DQG�VFKRODU�'U�3HL�7H�+XULQXL�-RQHV��
who died in 1976. Dr Jones was famous for his oratory 
and prolific writing skills and was instrumental in 
UHYLVLQJ�WKH�:LOOLDPV�'LFWLRQDU\��+H�ZDV�DOVR�DZDUGHG�
the degree of Doctor of Literature by the University of 
:DLNDWR��,W�ZDV�GHFLGHG�WKDW�WKH�3HL�7H�+XULQXL�-RQHV�
section be open to all New Zealand students, with the 
purpose of enhancing and promoting the use of the 
0ăRUL�ODQJXDJH�DPRQJVW�DOO�VHFRQGDU\�VFKRRO�VWXGHQWV�

$W�WKH�QDWLRQDO�ILQDO�KHOG�DW�:DLURD�LQ�������D�
junior English section was added to the contest. A 
WăRQJD�ZDV�SUHVHQWHG�WKH�IROORZLQJ�\HDU�E\�WKH�SHRSOH�
RI�1JăWL�.DKXQJXQX�NL�7H�:DLURD�LQ�PHPRU\�RI�6LU�
Turi Carroll. Sir Turi Carroll was the Chairman of the 
:DLURD�&RXQW\�&RXQFLO�DQG�ZDV�WKH�LQDXJXUDO�&KDLU�
RI�WKH�1HZ�=HDODQG�0ăRUL�&RXQFLO��7KH�5ăZKLWL�ĥKDND�
VHFWLRQ�IRU�MXQLRU�0ăRUL�RUDWRU\�ZDV�SUHVHQWHG�LQ������
by past-principal Scottie McPherson and senior pupils 
of St. Stephen’s School in Auckland in memory of past 
WHDFKHU�5ăZKLWL�ĥKDND��7KH�DZDUG�DFNQRZOHGJHG�KLV�
skills in teaching science and mathematics; he was re-
SXWHG�WR�EH�RQH�RI�WKH�ILUVW�0ăRUL�JUDGXDWHV�LQ�VFLHQFH�

Due to the growth and development of the contest, 
which now incorporates the four sections discussed 
above, it was felt that the name of the contest should be 
changed from the Korimako Speech Contest. In 1987, 
WKH�FRQWHVW�EHFDPH�NQRZQ�DV�1Jă�:KDNDWDHWDH�PĿ�
1Jă�0DQX�.ĿUHUR�R�1Jă�.XUD�7XDUXD��WKRXJK�WRGD\�
LW�LV�VLPSO\�DQG�ZLGHO\�NQRZQ�DV�1Jă�0DQX�.ĿUHUR��
Over 1,000 speakers participate at 14 regional competi-
tions throughout New Zealand, vying for 56 places 
at the national final. Up to 5,000 students, teachers, 

Introduction
7KH�1Jă�0DQX�.ĿUHUR�6SHHFK�&RQWHVW�KDV�JURZQ�

to be one of the biggest and most positive events 
for New Zealand secondary-school students, where 
competitors articulate their thoughts and aspirations in 
ERWK�0ăRUL�DQG�(QJOLVK��7KH�FRQWHVW�LV�DFNQRZOHGJHG�
as an avenue that enhances language and cultural 
GHYHORSPHQW�DPRQJVW�0ăRUL�\RXWK��\HW�QR�IRUPDO�
investigation has been launched to ascertain whether 
1Jă�0DQX�.ĿUHUR�FRQWULEXWHV�WR�WKH�UHYLWDOL]DWLRQ�
RI�0ăRUL�ODQJXDJH��FXVWRPV�DQG�FXOWXUDO�FRPSHWHQ-
cies. Due to the number of schools involved and to 
the number of contestants that participate at school, 
regional and national levels, organizing and managing 
the event requires skill and experience in a range of 
areas, to ensure that it is run successfully in a culturally 
appropriate context. The purpose of this paper is to 
share the results of a research project that focused on 
1Jă�0DQX�.ĿUHUR��WKH�ILQGLQJV�SHUWDLQLQJ�WR�FXOWXUDO�
revitalization, their application at regional and national 
OHYHO��DQG�KRZ�WKH\�DIIHFW�0ăRUL�VWXGHQWV��WHDFKHUV��
ZKăQDX��IDPLO\��IDPLOLHV���DQG�FRPPXQLWLHV��

Background and history of Ng! Manu K#rero
7KH�1Jă�0DQX�.ĿUHUR�6SHHFK�&RQWHVW�ZDV�

originally known as the Korimako Speech Contest, 
named after the trophy that was donated by the then 
Governor General, Sir Bernard Fergusson. The aim of 
WKH�FRQWHVW�ZDV�WR�HQFRXUDJH�DPRQJ�0ăRUL�VHFRQGDU\�
school pupils a greater command and fluency in the 
use of spoken English. The Post Primary Teachers’ 
Association (PPTA) organized school and regional 
contests before the inaugural national final, which was 
held in August 1965. The contest was sponsored and 
RUJDQL]HG�MRLQWO\�E\�WKH�0ăRUL�(GXFDWLRQ�)RXQGDWLRQ�
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ZKăQDX�PHPEHUV��DQG�VXSSRUWHUV�DWWHQG�WKH�QDWLRQDO�
contest, hosted by a different region each year (Tinirau 
& Gillies, 2008). 

Research partners and participants
The research partners in this particular research 

SURMHFW�ZHUH�LGHQWLILHG�DV�WKH�0ăRUL�(GXFDWLRQ�7UXVW��
the New Zealand Post Primary Teachers’ Association 
(PPTA), and the National Organising Committee 
UHVSRQVLEOH�IRU�WKH������DQG������1DWLRQDO�1Jă�
0DQX�.ĿUHUR�6SHHFK�&RQWHVW��,Q������DQG�������WKH�
National Organising Committee consisted primarily 
RI�VHFRQGDU\�VFKRRO�WHDFKHUV�RI�WH�UHR�0ăRUL��0ăRUL�
ODQJXDJH��LQ�WKH�0DQDZDWŗ�+RURZKHQXD�UHJLRQ��,Q�
2006, the researcher was asked to assist the Taranaki 
region to coordinate the national competition, and an 
incorporated society, Te Ohu Manaaki o Taranaki, was 
established for this purpose. Thus, direct involvement 
by the researcher in the national competitions in 2003, 
2004, and 2006 has informed this paper.

The research participants were nominated by 
the research partners as spokespeople for their 
UHVSHFWLYH�RUJDQL]DWLRQV��%RWK�WKH�0ăRUL�(GXFDWLRQ�
Trust and the National Organising Committees 
FDQ�EH�FRQVLGHUHG�0ăRUL�LQ�WKHLU�RULHQWDWLRQ�DQG�
organiszation (Tinirau, 2004a, 2004b; Tinirau & 
*LOOLHV���������7KH�337$�KDV�0ăRUL�HPSOR\HHV�DQG�
representation and is informed by Te Huarahi, 
WKHLU�0ăRUL�H[HFXWLYH�FRPPLWWHH��$V�WKH�337$�
DQG�WKH�0ăRUL�(GXFDWLRQ�7UXVW�KDYH�EHHQ�DW�WKH�
IRUHIURQW�RI�DGPLQLVWHULQJ�DQG�VSRQVRULQJ�WKH�1Jă�
0DQX�.ĿUHUR�6SHHFK�&RQWHVW�VLQFH�LWV�LQFHSWLRQ��LW�
was vital this research gained support from these 
two organizations. As the National Organising 
&RPPLWWHH�ZDV�IRUPHG�WR�KRVW�WKH�1DWLRQDO�1Jă�
0DQX�.ĿUHUR�6SHHFK�&RQWHVW�IRU������DQG�������
support from this body was also considered crucial, 
before this research commenced (Tinirau, 2004a, 
2004b; Tinirau & Gillies, 2008). 

Research principles
After reviewing a range of methodological frame-

works and ethical considerations, it was felt that the 
principles of this research should be based on those 
HQFDSVXODWHG�LQ�WKH�7UHDW\�RI�:DLWDQJL�1 This was 

proposed by Bishop (1994) regarding issues of control 
DQG�HPSRZHUPHQW�DQG�WKH�UROH�QRQ�0ăRUL�PD\�KDYH�
LQ�0ăRUL�UHVHDUFK��$OWKRXJK�WKH�UHVHDUFK�LQYROYHG�D�
0ăRUL�UHVHDUFKHU�DQG�SDUWLFLSDQWV��WKH�WUHDW\�SULQFL-
ples—positive contribution, partnership, participation, 
and protection were still deemed applicable.

Research must be beneficial to the partners of 
research, and thus, the principle of positive contribu-
WLRQ�LV�RI�VLJQLILFDQFH��%HYDQ�%URZQ���������:LWK�
regard to this project, the research would need to assist 
future organizers, teachers, adjudicators, participants, 
DQG�ZKăQDX��%HIRUH�WKH�UHVHDUFK�FRXOG�EHJLQ��D�FOHDU�
understanding of the aims and aspirations of the 
research partners was required. An appreciation for the 
research needs of the three organizations was gained 
when the idea for this research was first conceived and 
offered. As a result of direct communication, a research 
proposal was formulated and disseminated, and the 
research partners, through the research participants, 
were given the opportunity to scrutinize and support 
the research area (Tinirau, 2004a, 2004b; Tinirau & 
Gillies, 2008). The research has been used to guide 
national organising committees in their work towards 
PDQDJLQJ�DQG�RUJDQL]LQJ�1DWLRQDO�1Jă�0DQX�.ĿUHUR�
Speech Contests.

The principle of partnership embraces the view 
that those involved in research would be partners in 
this research. The notions of mahitahi (cooperation, col-
ODERUDWLRQ��DQG�ZKăQDX��'XULH��������UHTXLUH�UHVHDUFK�
to be based on mutual respect and understanding 
between the researcher and research partners. This 
UHVHDUFK�RQ�1Jă�0DQX�.ĿUHUR�VRXJKW�WR�HVWDEOLVK�
meaningful relationships with the research partners 
and to recognize the knowledge, skills, and resources 
these partners and their nominated participants could 
FRQWULEXWH�WRZDUG�WKH�UHVHDUFK�SURMHFW�DQG�WR�1Jă�
0DQX�.ĿUHUR�LWVHOI��7KH�NDQRKL�NL�WH�NDQRKL��IDFH�WR�
face) interviews that were conducted saw the research 
participants draw on their personal knowledge and 
professional expertise in developing their responses, 
and having this and other opportunities to shape this 
project advanced research partnerships (Tinirau, 2004a, 
2004b; Tinirau & Gillies, 2008).

Participation ensures that research partners 
are “active participants at all stages of the research 
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SURFHVVµ��%HYDQ�%URZQ��������S��������7KLV�OLQNV�WR�WKH�
notion that the mauri (spiritual life-force or essence) of 
the host community be acknowledged (Durie, 1992), 
DQG�LQ�WKH�FDVH�RI�WKLV�UHVHDUFK��WKH�PDXUL�RI�1Jă�0DQX�
.ĿUHUR�LWVHOI��WKURXJK�WKH�0ăRUL�(GXFDWLRQ�7UXVW��WKH�
PPTA, and the National Organising Committee, had 
to be acknowledged before the research proceeded. 
Participation was achieved throughout this research 
project, by involving the research partners (where 
appropriate) in the various activities of the research 
exercise. In particular, the interviews, fieldwork, 
and sourcing information directly involved all three 
research partners (Tinirau, 2004a, 2004b; Tinirau & 
Gillies, 2008).

Finally, the principle of protection must guarantee 
that the research partners own the knowledge col-
lected, can make comment on the project, and may 
evaluate the outcomes of the research. Consultation 
with the research partners was considered paramount, 
especially with the interpretation of any provided 
information. Research participants were forwarded 
relevant sections of this research and were given the 
opportunity to respond and comment on the written 
material. This process helped protect their knowledge 
and ensure both that their comments were taken in the 
right context, and that any analysis and interpretation 
of information was consistent with their thoughts and 
ideas (Tinirau, 2004a, 2004b; Tinirau & Gillies, 2008).

Research methods
A mixture of purposive and whakawhanaungatan-

ga (the act of building personal relationships) 
sampling techniques (Gillies, Tinirau, & Mako, 2007; 
7H�3ŗPDQDZD�+DXRUD��������ZDV�HPSOR\HG�WR�VHOHFW�
key participants for rich and illuminative information, 
the aim of which was to gain insight and meaning, 
rather than empirical generalization, to the population 
(Patton, 2002). Data was organized and analyzed using 
thematic analysis focusing on identifiable themes and 
patterns of living and behavior. However, this analysis 
resonates with the worldview of the community by 
LQYROYLQJ�0ăRUL�WKURXJKRXW�WKLV�SURFHVV��)LQDOO\��WKH�
GXDOLW\�RI�WKH�UROHV�RI�WKH�0ăRUL�UHVHDUFKHU��EHLQJ�ERWK�
the researcher and part of the research community; 
an insider and an outsider simultaneously) and the 

¶LQWLPDF\·�WKDW�EHQHILWV�WKH�UHVHDUFK��:DOVK�7DSLDWD��
1998) was acknowledged, providing a sense of security 
and safety for those involved. The researcher has had 
D�ORQJ�DVVRFLDWLRQ�ZLWK�1Jă�0DQX�.ĿUHUR��ILUVW��DV�D�
past competitor and winner of the contest; second, as 
a regional coordinator from 2000 to 2001; third, as a 
judge from 1999 to today; and finally as a member of 
National Organising Committees in 2003, 2004, and 
2006. Data was also obtained through sourcing several 
primary sources, and private documents were offered 
IUHHO\�E\�ZKăQDX��RUJDQL]DWLRQV�DQG�FRPPXQLWLHV�WR�
assist with the research.

Findings: Using and learning te reo M!ori
Since the introduction of the Pei Te Hurinui Jones 

VHFWLRQ�IRU�VHQLRU�0ăRUL�RUDWRU\�LQ�������1Jă�0DQX�
.ĿUHUR�KDV�ZLWQHVVHG�D�JURZWK�LQ�WKH�QXPEHU�RI�VSHDN-
HUV�FRPSHWLQJ�LQ�WKH�0ăRUL�VHFWLRQV��,W�VKRXOG�EH�QRWHG�
WKDW�WKH�QXPEHU�RI�FRPSHWLWRUV�LQ�WKH�0ăRUL�VHFWLRQV�
at regional level tend to fluctuate from year to year for 
D�YDULHW\�RI�UHDVRQV��0RUH�UHFHQWO\��WKH�0ăRUL�VHFWLRQV�
have a propensity to be dominated by students who 
KDYH�UHFHLYHG�0ăRUL�LPPHUVLRQ�VFKRROLQJ��DOWKRXJK�
they may have relocated to mainstream or private 
VFKRROV��7KLV�LQYROYHPHQW�RI�0ăRUL�LPPHUVLRQ�VWXGHQWV�
has brought a new dimension to the contest, where 
WH�UHR�0ăRUL�LV�QRW�RQO\�WKH�ODQJXDJH�VSRNHQ�RQ�WKH�
marae (traditional gathering place) and on the stage, 
but also amongst the audience: 

I have observed increasingly over the years is the 
ODQJXDJH�VSRNHQ�DW�0DQX�.ĿUHUR�LV�HTXDOO\�0ăRUL�
«�PRUH�DQG�PRUH�QRZ��WKDW�NĿUHUR�>GLVFXVVLRQ��WDON@�
is in te reo … that’s gotta be good. (T.M. Bowkett, 
personal communication, June 20, 2003)

1Jă�0DQX�.ĿUHUR�KDV�DOVR�KDG�D�SURIRXQG�HIIHFW�
RQ�WKH�HGXFDWLRQ�RI�WKRVH�OHDUQLQJ�0ăRUL�DW�VHFRQGDU\�
VFKRRO��0ăRUL�(GXFDWLRQ�)RXQGDWLRQ���������+RZHYHU��
the quality of the language being spoken by competi-
tors continues to be an issue to monitor. Comments 
by judges have persisted in encouraging teachers 
DQG�ZKăQDX�WR�HQVXUH�WKDW�D�VSHDNHU·V�ODQJXDJH�LV�
grammatically correct and that words are pronounced 
properly. The addition of the impromptu section for 
senior speakers has encouraged the development of 
fluency and articulation in both languages. Speakers at 
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1Jă�0DQX�.ĿUHUR�DUH�WKHUHIRUH�QRW�PHUHO\�PHPRUL]-
ing speeches—they are also encouraged to think on 
their feet.

M!ori customs and practices
7LNDQJD�0ăRUL��0ăRUL�FXVWRPV��SUDFWLFHV��LV�DS-

SOLHG�WR�WKH�RUJDQL]DWLRQ�DQG�PDQDJHPHQW�RI�1Jă�
0DQX�.ĿUHUR��DQG�WKLV�GLIIHUHQWLDWHV�1Jă�0DQX�.ĿUHUR�
DV�D�GLVWLQFWO\�0ăRUL�HYHQW��7KH�REVHUYDQFH�RI�WLNDQJD�
0ăRUL�KDV�DOVR�KDG�D�SRVLWLYH�HIIHFW�RQ�WKH�VWXGHQWV�WKDW�
have attended the contest: 

Participation is now nationwide and the active sup-
port of parents is to be commended. So too is the full 
REVHUYDQFH�RI�NDZD�>FXVWRPV�RI�WKH�PDUDH@�E\�WKH�
host tribes. The young students and their support-
ers are uplifted—a feeling that permeated the whole 
RFFDVLRQ��0ăRUL�(GXFDWLRQ�)RXQGDWLRQ��������S�����

As different regions tono (offer, bid) to host the 
national final to be held within their district, those that 
travel to the contest will experience different tikanga, 
depending on the tangata whenua (people of the land, 
hosts). This gives rangatahi (youth) and others the 
chance to observe a range of customs and protocols 
practiced by the different hosts throughout Aotearoa. 
At a regional level, there may be several iwi (tribe/s) 
within the region’s boundaries, whose tikanga differ. 
:LWKLQ�VRPH�LZL��WLNDQJD�PD\�EH�GLIIHUHQW�DPRQJVW�
WKH�YDULRXV�KDSŗ��VXE�WULEHV���7KXV��1Jă�0DQX�.ĿUHUR�
allows rangatahi to witness this diversity and ap-
preciate their own tikanga, as well as understand and 
respect the tikanga of others. Another cultural element 
WKDW�LV�SURPRWHG�WKURXJK�1Jă�0DQX�.ĿUHUR�LQFOXGHV�
the inter-generational transmission of language, 
NQRZOHGJH��DQG�VNLOOV��´%LJ�WXUQ�RXW�DW�7DXUDQJD�µ�
November 1987). Competitors tend to source advice 
from not only their teachers, but also their own elders 
DQG�ZKăQDX��7KLV�UHODWLRQVKLS�EHWZHHQ�WKH�ROG�DQG�
the young is a continuation of the traditional approach 
WR�HGXFDWLRQ�ZLWKLQ�ZKăQDX��KDSŗ��DQG�LZL��ZKHUH�
information was passed down to the next generation 
by those that retained the knowledge. Furthermore, the 
DVVLVWDQFH�DFTXLUHG�IURP�HOGHUV�DQG�ZKăQDX�UHDIILUPV�
that the speaker is not only representing their school or 
WKHLU�UHJLRQ��WKH\�DOVR�HSLWRPL]H�WKHLU�ZKăQDX��KDSŗ��

and iwi, and have a responsibility to represent them to 
the best of their abilities.

1Jă�0DQX�.ĿUHUR�DOVR�IRVWHUV�LPPHQVH�VXSSRUW�IRU�
speakers, which can be correlated to marae etiquette 
DQG�WLNDQJD�0ăRUL��0XUFKLH��1RYHPEHU������������,W�LV�
not uncommon for haka (traditional expressive dance) 
and waiata (song/s) to be performed by members of 
the audience before or after a speech, although sponta-
neous outbursts such as these must also be in keeping 
with local tikanga. Haka and waiata for winners of 
1Jă�0DQX�.ĿUHUR�DUH�also evident throughout the 
prize-giving ceremony. Support for a speaker can be 
measured by an audience’s reaction, not unlike that on 
D�PDUDH��7KH�GLIIHUHQFH�ZLWK�1Jă�0DQX�.ĿUHUR�LV�WKDW�
the volume of applause is used to denote the impact 
that the speaker has had on the general audience. 

Enhancing M!ori identity
1Jă�0DQX�.ĿUHUR�KDV�KDG�D�SRVLWLYH�HIIHFW�RQ�WKH�

UHMXYHQDWLRQ�RI�0ăRUL�LGHQWLW\�DPRQJVW�WKH�UDQJDWDKL�

«�LW�ZDV�DERXW�HQVXULQJ�WKDW�RXU�0ăRUL�VWXGHQWV��
RXU�0ăRUL�FKLOGUHQ�KDG�WKH�RSSRUWXQLWLHV�WR�OHDUQ��
DQG� WR� H[SUHVV� LQ� (QJOLVK� DQG� LQ� WH� UHR�0ăRUL��
Part of that is building their self-esteem, their 
confidence, and their pride of who they are … that 
HVVHQFH�� WKDW�ZDLUXD� >VSLULW@� DERXW� WKH� NDXSDSD�
>SXUSRVH@�LV�VWLOO�VWURQJ��7�0��%RZNHWW��SHUVRQDO�
communication, June 20, 2003).

In recognition of a speaker’s affiliations and iden-
tity, contestants at school, regional, and national level 
are encouraged to complete a student profile, detailing 
their affiliations to their maunga (mountain/s), awa 
�ULYHU�V���KDSŗ��LZL��PDUDH��DQG�ZDND��FDQRH�V�³DOO�RI�
ZKLFK�KDYH�EHFRPH�DQ�LQWULQVLF�SDUW�RI�0ăRUL�LGHQWLW\��
These student profiles are used by the compère to 
introduce the speaker to the judges and audience. 
1Jă�0DQX�.ĿUHUR�DOVR�SURPRWHV�UHVHDUFK�VNLOOV��
where many speakers choose to investigate matters of 
SHUVRQDO�DQG�WULEDO�LPSRUWDQFH��LQ�WKH�0ăRUL�VHFWLRQV��
tribal dialects and styles are presented, reaffirming 
WKH�OLQN�WKDW�1Jă�0DQX�.ĿUHUR�KDV�ZLWK�SURPRWLQJ�
ZKăQDX��KDSŗ��DQG�LZL�LGHQWLWLHV��1JD�0DQX�.ĿUHUR�
offers participants a forum to express themselves and 
to develop their self-esteem and confidence:
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There is that whole thing about building up self-
esteem … confidence in the public arena … the 
public image you portray comes as a result of having 
HQWHUHG�WKH�1Jă�0DQX�.ĿUHUR��'��+DXUDNL��SHUVRQDO�
communication, June 19, 2003).

The audience is expected to support all speakers, 
and give them a courteous hearing, and this support, 
together with that which emanates from a speaker’s 
ZKăQDX��VFKRRO��DQG�UHJLRQ��LV�FUXFLDO�LQ�EXLOGLQJ�
confidence and pride. The link between knowing te 
UHR�0ăRUL�DQG�FRQILGHQFH�KDV�DOVR�EHHQ�UHLWHUDWHG�
(Hearn, 1990).

Being a competition, there is a risk that a speaker’s 
confidence and self-esteem may be damaged by, 
amongst other things, stress, lack of time or prepara-
tion, and comments from the judges or audience. 
However, all speakers—regardless of whether they 
have performed well or not—are acknowledged for 
their delivery and are presented with a certificate of 
participation. It is hoped that through this, and con-
tinuous encouragement, the confidence and self-esteem 
of speakers may be extended.

7KH�UHDO�HIIHFW�WKDW�1Jă�0DQX�.ĿUHUR�KDV�KDG�RQ�
0ăRUL�ODQJXDJH��FXOWXUH��DQG�LGHQWLW\�LV�QRW�RQO\�DS-
preciated by organizers, reporters, leaders, sponsors, 
WHDFKHUV��NDXPăWXD��DQG�ZKăQDX��EXW�DOVR�E\�WKH�UDQ-
gatahi themselves. Following one particular national 
ILQDO��RQH�VWXGHQW�FRQWHPSODWHG�WKHLU�H[SHULHQFH�RI�1Jă�
0DQX�.ĿUHUR�

I believe that as a part of learning te reo at school, 
opportunities like these should be essential. By just 
being a bystander at this event you can gain a lot 
RI� NQRZOHGJH�� 7KH� NDSDKDND� >0ăRUL� SHUIRUPLQJ�
DUWV�JURXS@�ZDV�MXVW�JUHDW��DQG�LW�UHDOO\�GRHV�VKRZ�
how much support there is within a group towards 
their speaker, in the way they perform so strongly. 
And you can learn a lot from that. But for me the 
best thing about it was being and feeling a part of 
D�0ăRUL�VRFLHW\��%HLQJ�ZHOFRPHG�LQWR�D�ZKROH�QHZ�
community and being made to feel that you belong. 
)HHOLQJ� WKHLU� ORYH� DQG�ZDUPWK� DQG� FRQWLQXRXVO\�
OHDUQLQJ�GLIIHUHQW�0ăRUL�FXVWRPV��H�J���NDZD�RI�WKH�
marae/kaupapa of their iwi etc … there is so much 
more wairua in the culture. The way they spoke, with 
it all around us, all of us found ourselves improving 
DQG�VWUHQJWKHQLQJ�RXU�0ăRULWDQJD�>0ăRUL�FXOWXUH@��
And there was a constant use of te reo amongst our 

group and we were so proud. We came back so much 
more confident, so much in fact, I found it difficult 
to switch back to speaking English after my return 
(Rangiaho, n.d.).

7KXV��1Jă�0DQX�.ĿUHUR�RIIHUV�UDQJDWDKL�DQ�RSSRU-
tunity to further their language and public-speaking 
skills and to extend their confidence within an environ-
ment that is culturally appropriate and encourages the 
UHYLWDOL]DWLRQ�RI�0ăRUL�ODQJXDJH��FXOWXUH��DQG�LGHQWLW\�

Developing oratory skills
6NLOOV�LQ�RUDWRU\�ZHUH�KLJKO\�YDOXHG�E\�0ăRUL��DV�

it was through oral transmission and discussion that 
knowledge was passed down through the generations: 

… oratory was the only way that whakapapa [gene-
DORJ\@��PĿWHDWHD�>WUDGLWLRQDO�VRQJ�V@��KLVWRU\�ZHUH�
passed from generation to generation … an essential 
HOHPHQW�LQ�UHWDLQLQJ�WKLQJV�0ăRUL�«�RUDWRU\�DQG�
ZKDLNĿUHUR�DQG�VSHHFK�PDNLQJ�«�LW�LV�SDUW�RI�WKH�
fabric of our culture, our society, our identity (D. 
Hauraki, personal communication, June 19, 2003).

1Jă�0DQX�.ĿUHUR�WKHUHIRUH�SURYLGHV�D�IRUXP�
where the tradition of oratory is not only preserved, 
but where high standards of oratory are encouraged 
and attained. The contest also showcases the product 
RI�0ăRUL�ODQJXDJH�UHYLWDOL]DWLRQ�DFWLYLWLHV��DV�ZHOO�DV�
the re-emergence of traditional forms of language and 
GHOLYHU\�VW\OHV��´0ăRUL�RUDWRU\�VXFFHVVHV�µ��������,W�LV�
UHFRJQLVHG�WKDW�1Jă�0DQX�.ĿUHUR�SUHSDUHV�VSHDNHUV�
for positions on the marae:

You have displayed tremendous skill, ability and 
confidence and what you have now achieved will 
be of good use on our many marae when your time 
comes. (“A learning experience for all,” October 
1982, p. 5)

$OWKRXJK�1Jă�0DQX�.ĿUHUR�HQFRXUDJHV�DQG�SUR-
PRWHV�WKH�XVH�RI�WH�UHR�0ăRUL��LW�DOVR�DGYRFDWHV�IOXHQF\�
LQ�(QJOLVK��0ăRUL�(GXFDWLRQ�7UXVW���������7KXV��WKH�
ability to communicate in both languages is considered 
critical, and the introduction of the E Tipu E Rea trophy 
for the student, school, or region that attains very high 
competency in both recognizes and acknowledges 
these dual abilities. There are some schools or regions 
that produce speakers who consistently do well in a 
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particular section. However, there are exceptions to this 
JHQHUDOL]DWLRQ��IRU�H[DPSOH�0ăRUL�LPPHUVLRQ�VFKRRO�
VWXGHQWV�HQWHULQJ�WKH�0ăRUL�DQG�(QJOLVK�VHFWLRQV�DQG�
doing well in both areas.

Developing other cultural competencies
Oratory skills are not the only skills that are devel-

RSHG�WKURXJK�1Jă�0DQX�.ĿUHUR��2WKHU�HVVHQWLDO�VNLOOV�
that are required for future educational and employ-
ment opportunities are also realised:

… what happens with our young people that come 
WKURXJK�0DQX�.ĿUHUR�� WKH\� KDYH� GHYHORSHG� DQG�
nurtured skills ... they’ve developed the ability to 
research and to perform, essentially they are taking 
on some of the basic skills that we require in people 
who become policy analysts, business analysts, 
researchers in all fields (T.M. Bowkett, personal 
communication, June 20, 2003).

Therefore, skills in both research and writing are 
XWLOL]HG�E\�FRQWHVWDQWV�LQ�SUHSDULQJ�IRU�1Jă�0DQX�
.ĿUHUR��5HVHDUFK�PD\�WDNH�WKH�IRUP�RI�UHDGLQJ�OLW-
erature; conducting interviews; seeking advice from 
NDXPăWXD��WHDFKHUV��DQG�ZKăQDX��REVHUYLQJ�FXUUHQW�
events; analyzing different scenarios; testing hypoth-
eses; and dreaming of what the future holds. Once in-
formation is collected, a topic can be confirmed, and a 
VSHHFK�FDQ�EH�IRUPXODWHG��:KLOVW�VRPH�FRQWHVWDQWV�FDQ�
write their speech in a matter of hours, others may re-
TXLUH�ZHHNV�RI�SUHSDUDWLRQ�DQG�ZULWLQJ�WLPH��:KDWHYHU�
the topic, method, or timeframe, contestants develop 
skills in areas that complement their educational pur-
VXLWV��7KURXJK�IHHGEDFN�IURP�WKHLU�SHHUV��ZKăQDX��DQG�
teachers, participants are able to revise their speeches 
and strengthen them where necessary.

Delivery and presentation skills are encouraged 
WKURXJK�1Jă�0DQX�.ĿUHUR��DV�WKH�DELOLW\�WR�GHOLYHU�D�
speech is an art form unto itself. Speakers use a range 
of styles—from the more conservative to the contem-
porary—as well as shades between the two extremes. 
Some speakers incorporate drama, humour, singing, 
poetry, dance, and other aspects of performance to 
enhance their speech and delivery. 

The ability to persuade and entice an audience 
LV�\HW�DQRWKHU�VNLOO�SURPRWHG�DW�1Jă�0DQX�.ĿUHUR��
Although the majority of the audience are rangatahi, 

contestants aim their messages to not only their own 
SHHUV��EXW�WR�SROLWLFLDQV��OHDGHUV��WHDFKHUV��ZKăQDX��DQG�
RWKHUV��7KRVH�LQ�DWWHQGDQFH�DW�1Jă�0DQX�.ĿUHUR�FDQ�EH�
influenced by the personalities presenting to them, as 
well as by the messages that are being communicated. 
6SHDNHUV�DW�1Jă�0DQX�.ĿUHUR�FDQ�KDYH�DQ�H[WUHPHO\�
powerful and positive effect on their peers, as ranga-
WDKL�DUH�EHLQJ�SUHVHQWHG�DV�WKHLU�RZQ�UROH�PRGHOV��1Jă�
0DQX�.ĿUHUR�WKHUHIRUH�IDFLOLWDWHV�WKH�GHYHORSPHQW�RI�
oratory and skills in a number of areas, and these will 
be of benefit to them in the future.

Growing M!ori leadership
The true impact that past competitors have had 

on the contest is unknown; however, many have re-
FLSURFDWHG�DQG�VKRZQ�WKHLU�DSSUHFLDWLRQ�WR�1Jă�0DQX�
.ĿUHUR�E\�EHLQJ�LQYROYHG�DV�DGMXGLFDWRUV��FRPSqUHV��
organizers, tutors, or teachers that work within the 
schools and regions. However, there are others that 
are yet to offer their services. Although there are 
differences in relation to when and how past competi-
WRUV�KDYH�UHFLSURFDWHG�DQG�FRQWULEXWHG�WR�1Jă�0DQX�
.ĿUHUR��WKHUH�LV�QR�GHQ\LQJ�WKDW�PDQ\�KDYH�JRQH�RQ�WR�
take leading positions in society:

:H�VHH�RXU�IRUPHU�SDUWLFLSDQWV�LQ�0DQX�.ĿUHUR�
taking on important lead roles in social development, 
HFRQRPLF�SROLWLFDO�GHYHORSPHQW³VRPH�LQ�:HVWHUQ�
VRFLHW\��VRPH�UHPDLQ�ZLWKLQ�IRFXVLQJ�PRUH�ZLWK�0ăRUL�
people (T.M. Bowkett, personal communication, June 
�����������1Jă�0DQX�.ĿUHUR�KDV�EHHQ�QRWHG�DV�DQ�HYHQW�
WKDW�UHDIILUPV�DQG�DFNQRZOHGJHV�HPHUJLQJ�0ăRUL�OHDG-
ers and encourages rangatahi to utilize the skills and 
DELOLWLHV�WKH\�SRVVHVV�WR�EH�IXWXUH�OHDGHUV�RI�WH�DR�0ăRUL�
�0ăRUL�VRFLHW\���$V�D�UHVXOW��PDQ\�OHDGHUV�LQ�0ăRUL�VR-
FLHW\�ZHUH�RQFH�SDUWLFLSDQWV�LQ�1Jă�0DQX�.ĿUHUR��DQG�
it is likely that many current competitors will emerge 
DV�IXWXUH�0ăRUL�OHDGHUV��+RZHYHU��WKH�H[WHQW�WR�ZKLFK�
1Jă�0DQX�.ĿUHUR�KDV�LQIOXHQFHG�WKH�OLYHV�RI�OHDGHUV��
although understood by the three research partners, is 
yet to be determined.

There is a strong sense that leaders in society 
DFNQRZOHGJH�1Jă�0DQX�.ĿUHUR�DV�DQ�HYHQW�WKDW�VHHNV�
WKH�YLHZSRLQWV�RI�UDQJDWDKL�RQ�PDQ\�IDFHWV�RI�0ăRUL�
development and New Zealand society. Many leaders 
DFNQRZOHGJH�1Jă�0DQX�.ĿUHUR�DV�DQ�H[FHSWLRQDOO\�



80 Educational Perspectives Y Volume 45 Y Numbers 1 and 2

positive event, and this recognition is increasing:
I think the fact that more and more of our so-called 

leaders in society acknowledge that it is a huge event in 
WHUPV�RI�0ăRUL�HGXFDWLRQ��LQ�WHUPV�RI�WKH�ZD\�LQ�ZKLFK�
people are honoured to be asked to be a part of Manu 
.ĿUHUR�«�,�WKLQN�WKH�IDFW�WKDW�VR�PDQ\�RI�RXU�OHDGHUV�LQ�
0ăRULGRP�DQG�«�JHQHUDO�VRFLHW\�«�LQ�$RWHDURD�VHH�LW�
as one of the key events in the country (T.M. Bowkett, 
personal communication, June 20, 2003).

Leadership as a concept and as an exemplar are 
HPERGLHG�LQ�WKH�PHPRULDO�WURSKLHV�DW�1Jă�0DQX�
.ĿUHUR��ZKLFK�DUH�DZDUGHG�WR�WKRVH�WKDW�DWWDLQ�WKH�
highest levels of oratory within their respective sec-
tions. Memorial trophies not only conjure up the life 
works and qualities of those leaders, but also act as 
motivators for rangatahi to take up leadership roles 
when they become available. Many past competitors 
have done just that and are now leaders in their chosen 
fields. In these positions of leadership, they are role 
PRGHOV�IRU�FXUUHQW�DQG�IXWXUH�1Jă�0DQX�.ĿUHUR�FRP-
petitors. The contest is also building its own credibility 
and reputation amongst others in society as a uniquely 
0ăRUL�HYHQW�WKDW�IRVWHUV�QRW�RQO\�RUDWRU\�DQG�UHODWHG�
skills amongst the competitors, but also qualities and 
QHWZRUNV�IRU�IXWXUH�OHDGHUV�RI�0ăRULGRP�DQG�1HZ�
Zealand society.

Concluding comments
This paper highlights the importance of establish-

ing meaningful relationships with research partners. 
It recognizes the knowledge, skills and resources that 
HDFK�EULQJ�WR�WKH�UHVHDUFK�FROODERUDWLRQ��1Jă�0DQX�
.ĿUHUR��LQ�SDUWLFXODU��KDV�FRQWULEXWHG�WR�WKH�QXPEHU�RI�
young people who have become proficient in both the 
0ăRUL�DQG�(QJOLVK�ODQJXDJHV��7KH�VSHHFK�FRQWHVW�KDV�
had a profound effect on the education of those learn-
LQJ�0ăRUL�DW�VHFRQGDU\�VFKRRO��

1Jă�0DQX�.ĿUHUR�KDV�KDG�D�SRVLWLYH�HIIHFW�RQ�
0ăRUL�LGHQWLW\�DPRQJVW�UDQJDWDKL��FRPSHWLWRUV�FKRRVH�
to investigate matters of personal and tribal impor-
tance, and tribal dialects and styles are presented, 
reaffirming the link that this event has with promoting 
ZKăQDX��KDSŗ��DQG�LZL�LGHQWLWLHV��,Q�SUHSDULQJ�UDQJD-
WDKL�IRU�UROHV�RQ�WKH�PDUDH�DQG�LQ�0ăRUL�VRFLHW\��WKLV�
contest also advocates fluency in English, thereby sup-

porting participation in New Zealand society generally. 
It is viewed as an educational experience and training 
JURXQG�IRU�HPHUJLQJ�0ăRUL�OHDGHUV�DQG�HQFRXUDJHV�
rangatahi to develop and utilize culturally appropriate 
VNLOOV�DQG�H[SHUWLVH��0DQ\�FRQWHPSRUDU\�0ăRUL�OHDGHUV�
have participated in different ways in this competition.

)LQDOO\��WKH�PDQDJHPHQW�DQG�RUJDQL]DWLRQ�RI�1Jă�
0DQX�.ĿUHUR�KDV�D�VWURQJ�WLNDQJD�0ăRUL�HOHPHQW�
that permeates at all levels of the competition. This, 
DPRQJVW�RWKHU�WKLQJV��LV�ZKDW�GLVWLQJXLVKHV�1Jă�0DQX�
.ĿUHUR�IURP�DQ\�RWKHU�QRQ�0ăRUL�HYHQWV��

GLOSSARY
aroha love
awa river/s
haka traditional expressive dance
KDSŗ� VXE�WULEH�V
iwi tribe/s
kanohi-ki-te-kanohi face-to-face
NDSDKDND� 0ăRUL�SHUIRUPLQJ�DUWV�JURXS
NDXPăWXD� HOGHUV��SURÀFLHQW�LQ�PDUDH�SURWRFRO
kaupapa purpose
kawa customs of the marae
NĿUHUR� GLVFXVVLRQ��WDON
mahitahi cooperation, collaboration
0ăRULWDQJD� 0ăRUL�FXOWXUH
marae traditional gathering place
maunga mountain/s
mauri spiritual life-force or essence
mita dialectal differences
PĿWHDWHD� WUDGLWLRQDO�VRQJ�V
3ăNHKă� 1HZ�=HDODQGHU�RI�(XURSHDQ�GHVFHQW
rangatahi youth
tangata whenua people of the land, hosts
tautoko support
WH�DR�0ăRUL� 0ăRUL�VRFLHW\
WH�UHR�0ăRUL� 0ăRUL�ODQJXDJH
WLNDQJD�0ăRUL� 0ăRUL�FXVWRPV�DQG�SUDFWLFHV
tono offer, bid
waiata song/s
wairua spirit
waka canoe/s
ZKDLNĿUHUR� RUDWRU\
whakapapa genealogy
ZKDNDWDXNĦ� SURYHUE�V
whakawhanaungatanga the act of building personal relationships
ZKăQDX� IDPLO\��IDPLOLHV
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 1�7KH�7UHDW\�RI�:DLWDQJL�ZDV�VLJQHG�LQ������EHWZHHQ�0ăRUL�FKLHIV�

and representatives of the British Crown. It allowed for, amongst 
a number of things, the establishment of a settler government.
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Development of the “Indigenous Self” in Indigenous-Centered 
Student Services: An Examination of the K#kua a Puni Summer 

Enrichment Program
Antoinette Freitas, Erin Kahunawaikaala Wright, 

Brandi Jean Nalani Balutski, and Pearl Wu

I argue that a necessary first step in reevaluating the failure or success of particular in-
struction methods used with subordinated students calls for a shift from a narrow and 
mechanistic view of instruction to one that is broader in scope and takes into consider-
ation the sociohistorical and political dimensions of education (Bartolomé, 2008, p. 128).

institute (24.4%) (ibid.). Further, improvements were 
made in post-secondary Hawaiian enrollment figures 
over time. For example, the number of Hawaiian stu-
dents enrolled in the UH System increased by 25.2%, 
from 4,517 in 1990 to 6,248 in 2001 (ibid, p. 120). Using 
special tabulations from Census 2000 data, a recent re-
port from the University of California Asian American 
and Pacific Islander Policy Initiative indicates that 
Pacific Islanders have made modest progress in educa-
tional attainment across generations (UCAAPI Policy 
Initiative, 2006).

Despite modest gains in representation, Hawaiians 
continue to be underrepresented in postsecondary 
enrollment and educational attainment. A 2003 study 
found that for Hawaiians 25 years and older, 43.2% had 
received up to a high school diploma or equivalency, 
6.9% had received an associate’s degree, 9.4% had 
received a bachelor’s degree, and 3.2% had received a 
graduate or professional degree (Kamehameha Schools, 
2003, p. 4). An additional 22.3% (about 27,000), had 
completed some college, but had not received a degree, 
which is testament to the college retention issue facing 
the Hawaiian population. A study conducted in 2011 
by Freitas and Balutski, “Our Voices, Our Definitions 
RI�6XFFHVV�µ�DWWHPSWHG�WR�XQGHUVWDQG�KRZ�+DZDLLDQ�
students navigate, persist and matriculate through UH 
Mănoa. They tracked the enrollment and graduation of 
a cohort of first-time Hawaiian freshmen to UH Mănoa 
in Fall 2005 and thereby analyzed different enrollment 
and persistence patterns over a 5.5-year period. The 

Conventional theories of student development 
are often used to explain student persistence, attrition, 
and matriculation in education and thus, formulate 
the basis for student retention models. Student de-
velopment theories fail to consider the diverse set of 
socioeconomic, cultural, and academic experiences of 
Indigenous peoples, in this case Hawaiians, as they 
interface with institutions of higher education. This 
H[DPLQDWLRQ�RI�WKH�.ĿNXD�D�3XQL�6XPPHU�(QULFKPHQW�
Program (SEP) will help to identify gaps in student de-
velopment theory, offer an Indigenous-centered model 
of student services, and facilitate a discussion on how 
this model promotes the program goals of leadership, 
self-actualization, and identity exploration.

,Q�������WKH�.D¶ŗ�5HSRUW�ZDV�UHOHDVHG�E\�D�FRQVRU-
tium of Hawaiian faculty and staff from throughout 
the University of Hawai‘i System and documented 
the egregious absence of Hawaiians at the University 
of Hawai‘i. Despite improvements in post-secondary 
educational representation and support from federally 
funded initiatives like the Native Hawaiian Education 
Act, Hawaiians continue to be underrepresented 
among college students and graduate-level profes-
sional students. According to recent surveys, Hawaiian 
parents have high expectations for their children’s 
post-secondary education (Kanaiaupuni, Malone & 
Ishibashi, 2005, p. 116–117). More than four out of five 
Hawaiian respondents expected their children to con-
tinue their studies beyond high school at either a four-
year institution (62%) or a two-year college or technical 
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results of that study showed that by the end of that 
time period, 49.8% of the cohort of 271 students had 
either graduated or were still enrolled at UH Mănoa. 
These preliminary findings suggest there may be a 
larger college retention issue facing Hawaiian students 
within both UH Mănoa and, perhaps, throughout the 
UH system as well.

Group Group description Semesters enrolled N

1A Continuous completer X X X X BA 97

1B Continuous still enrolled X X X X X 22

2A Stop out, return, drop out X X X 22

2B Drop out, did not return X X 113

3A Stop out, return, completer X X X BA 8

3B Stop out, return, still enrolled X X X X 8

0 Missing data 1

7DEOH����2XU�YRLFHV��RXU�GHÀQLWLRQV�RI�VXFFHVV�FRKRUW�
characteristics

.ĿNXD�D�3XQL��.$3��LV�D�IHGHUDOO\�IXQGHG�ÀYH�\HDU�
grant initiative supported by the US Department 
of Education, Alaska Native/Native Hawaiian 
6WUHQJWKHQLQJ�,QVWLWXWLRQV�3URJUDP��,Q�������WKH�3ŗNR¶D�
Council, a system- wide council of the University of 
+DZDL¶L�1DWLYH�+DZDLLDQ�VHUYLQJ�SURJUDPV��LGHQWLÀHG�
key challenges facing Native Hawaiian students and 
programs: the lack of funding, cultural insensitivity by 
faculty and administration, increased cross-program 
support, student-focused mentality, and the need for 
DGGLWLRQDO�VSDFH��%DVHG�RQ�WKLV�LQIRUPDWLRQ��8+�0ăQRD�
developed a successful federal grant proposal that 
funded KAP.

The goals of KAP are to support and provide 
guidance to Hawaiian students so that they graduate, 
IRVWHU�OHDGHUVKLS�DPRQJ�RXU�KDXPăQD��VWXGHQW�V����
reinforce and grow our sense of Hawaiian identity at 
WKH�8+�0ăQRD�FDPSXV��LQFOXGH�RXU�¶RKDQD��IDPLO\��
relative) and community in higher education and, most 
LPSRUWDQW��VHUYH�RXU�OăKXL��QDWLRQ��UDFH���*HQHUDOO\��
KAP focuses on enrichment activities, the most inten-
sive of which is SEP. The primary purpose of SEP is 
to provide an enrichment experience for community 
FROOHJH�VWXGHQWV�ZKR�DUH�HLWKHU�HQWHULQJ�8+�0ăQRD�RU�
are interested in attending but are not yet accepted.

Limitations of Conventional Higher 
Education Student Development Theories in 
Understanding Indigenous Students

In considering the general underrepresentation 
and poor success rates of Hawaiians (and other 
Indigenous peoples) in traditional forms of higher 
education, identifying possible contributing factors is 
a natural outcome. Moving away from the “personal-
GHILFLW�DSSURDFK�µ��3DYHO���������ZKLFK�WHQGV�WR�EODPH�
individual students (and their cultures and families 
for seemingly not valuing education) for educational 
underachievement, we can begin to examine and 
interrogate the predominant conceptual frameworks 
higher education employs to understand its students 
and, in turn, frame its student experience.

For disenfranchised populations, education is 
recognized as a viable means for intellectual, political, 
and social empowerment. Freire (1993) says that 
the educational process is critically important to 
WKH�SV\FKRORJLFDO�´OLEHUDWLRQµ�RI�WKH�FRORQL]HG��%\�
empowering individuals, education can, in turn, 
transform societies. Similarly, Guardia and Evans 
(2008) say for American Indian students enrolled in 
tribal colleges,“ . . . the impact of attending college 
often goes far beyond learning content knowledge and 
REWDLQLQJ�D�GHJUHH������µ��S��������)RU�FRPPXQLWLHV�WKDW�
value collectivity and collaboration, earning a college 
degree can transform an entire community.

Hawaiians value education in much the same way: 
it provides a means for individual and community 
empowerment. The idea of education as empowerment 
is especially evident in the rise of pre-Kindergarten 
through 12 Hawaiian culturally-centered community-
EDVHG�VFKRROV�OLNH�3ŗQDQD�/HR�)DPLO\�%DVHG�/DQJXDJH�
Nests, Ka Papahana Kaiapuni Hawai‘i (The Hawaiian 
Language Immersion Program), and Hawaiian 
culturally-based public charter schools over the last 
two decades. In these educational contexts, which 
consciously support and reinforce Hawaiian identity, 
we see positive movement for Hawaiian youth in the 
form of slightly better performance on standardized 
tests on which, traditionally, Hawaiian students have 
not done well (Tibbetts, March 2005).  Although more 
research needs to be conducted to make stronger 
correlations between culturally-based education and 
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academic achievement, even germane issues, such as 
better rates of attendance and the development of a 
stronger cultural identity, provide us with a hopeful 
glimpse into a brighter educational future for Hawaiian 
students (Kanaiaupuni & Ishibashi, 2003; Kanaiaupuni 
et al., 2005; Tibbetts, Kahakalau, & Johnson, 2007). Like 
tribal colleges for American Indians, it is quite evident 
that in these particular Hawaiian culturally-based edu-
cational settings, academic achievement, the intentional 
reinforcement of cultural identity, and community 
engagement are interrelated (ibid.). Unfortunately, 
though, Hawaiian schools are still relatively small in 
comparison to the population of Hawaiian students.

Despite the small growth in the number of 
culturally-based schools as well as their marginal suc-
cess in raising test scores and actively involving com-
munities in education, higher education matriculation 
for Hawaiians has been relatively flat (Kanaiaupuni 
et al., 2005).  According to the little data we have on 
Hawaiians in higher education, Hawaiians have also 
found the higher education terrain quite treacherous 
for many of the same reasons that prevent successful 
matriculation of American Indian students: cultural 
dissonance with the institution, poor academic prepa-
ration, poor social integration, full-time employment, 
and lack of role models.

Much of what we know about the ways in which 
higher education is organized and implemented cen-
ters around the ideas put forth by student development 
theory. In their critique of student development theory 
as a meaningful body of knowledge and organizing 
principle for student affairs, Bloland, Stamatakos, 
and Rogers (1994) define student development theory 
as “the body of theory associated with concepts to 
explain the process of human development as it applies 
WR�FROOHJH�VWXGHQWV�RI�DQ\�DJHµ��YLL���&RQVHTXHQWO\��
student development theory was thought to provide 
higher education with a framework for understanding 
students and, in turn, providing an environment which 
best addressed the developmental hallmarks outlined 
by these theories. Essentially, these theories attempt to 
chronicle and explain human growth and the influence 
of educational environments on this growth. 

There are several student development theory ty-
pologies or taxonomies. Pascarella and Terenzini (1991) 

provide a very useful taxonomy. It highlights principal 
student development theories used in higher education 
and provides a detailed explanation for each prevailing 
typology: psychosocial (Chickering & Reisser, 1993; 
Ortiz, 1999), cognitive complexity/cognitive structure 
(Baxter Magolda, 1992; Perry, 1968; Piaget, 1964), 
typological (Heath, 1960, 1974; Meyers, 1980; and 
Cross, 1971, 1981; Helms, 1995 all as cited in Pascarella 
& Terenzini, 1991, p. 36–38) and person-environment 
(Astin, 1984/1999; Pace, 1979; Tinto, 1975, 1987). It is 
imperative to note that these typologies house numer-
ous theories and models. Among these typologies, the 
one which student affairs draws heavily upon is psy-
chosocial, an area developed by educational researcher 
$UWKXU�:��&KLFNHULQJ��LELG���2UWL]���������3V\FKRVRFLDO�
theories view development as a succession of stages: 
thinking, feeling, behaving, valuing, and relationships 
with others and to oneself. In his “Seven Vectors of 
6WXGHQW�'HYHORSPHQW�µ�KH�SURYLGHV�D�IUDPHZRUN�IRU�
understanding student change on various levels but 
IRFXVHV�RQ�WKH�LGHD�RI�´LGHQWLW\�GHYHORSPHQWµ�DQG�KRZ�
college influences that development.

In turn, these theories have also been used to ex-
plain student persistence, attrition, matriculation, and 
achievement across diverse populations (Grayson & 
Grayson, 2003). Thus, understanding student develop-
ment theory is integral to understanding the broader 
context of higher education in the US, especially if 
we hope to create educational environments that are 
more conducive to understanding and facilitating 
Indigenous students’ access and success. 

Despite the enormity and weight of student devel-
opment theory literature, there are several gaps, espe-
cially with regards to the experiences of Indigenous 
students in higher education. Although the pitfalls of 
applying traditional student development theories to 
underrepresented populations are well documented 
(Bloland et al., 1994; Guardia & Evans, 2008; Taylor, 
2008), it is still important to reiterate the primary 
inadequacies.

The bulk of student development theory was 
GHYHORSHG�DURXQG�WKH�H[SHULHQFHV�RI�´WUDGLWLRQDOµ�
college students from the 1960s through 1980s. These 
students were predominantly white, typically college-
aged, and mostly male. Obviously, these traditional 
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theories do not include developmental processes 
of other groups of people, for example, women, 
adult learners, and Indigenous peoples, which 
would provide a much different view of “student 
GHYHORSPHQW�µ�

The theoretical constructs undergirding student 
GHYHORSPHQW�WKHRU\��VXFK�DV�´FRJQLWLYH�FRPSOH[LW\�µ�
´FRJQLWLYH�VWUXFWXUHµ�DQG�´GHYHORSPHQWµ�DUH�ODUJHO\�
western. Indigenous epistemologies embody different, 
oftentimes antithetical, ideas of what constitutes 
knowledge, cognition, competency, and development. 
Moreover, there is an absence of research examining 
the applicability of these theories specifically as 
they relate to Indigenous students. Consequently, 
given that student development theories are used 
to organize and operate higher education, it is not 
surprising that many Indigenous students find they 
do not resonate with these institutions.

Related to this, there is also a general failure 
among institutions of higher education to utilize a 
´FXOWXUDO�OHQVµ�ZKHQ�H[DPLQLQJ�WKHRU\�DQG�UHVHDUFK�
as it applies to Indigenous students (Guardia & 
Evans, 2008; Smith, 1999). Culture is integral to the 
lives of Indigenous peoples and, in turn, integral 
to understanding their experiences in higher 
education. Consequently, it is crucial that we use 
a more complex, culturally appropriate means of 
understanding the developmental processes of 
Indigenous students in higher education to promote 
empowerment, access, success, and achievement in 
culturally significant ways.

Indigenous Ways of Understanding 
Indigenous Students

There is a growing body of literature examining the 
experiences of Indigenous students in higher education 
that is culturally appropriate, culturally relevant, and 
largely conducted by Indigenous scholars (Battiste, 
2008; Bartolomé, 2008; Benham & Heck, 1998; Benham 
& Stein, 2003; HeavyRunner & DeCelles, 2002; Ortiz & 
HeavyRunner, 2003; Pavel, 1999, 2007; Kanaiaupuni & 
0DORQH��������:KLWH�6KLHOG������²�������,Q�WKH�86��PXFK�
of this work centers on the experiences of American 
Indian and Alaska Native students, with a growing 
body of research on Hawaiian students as well.

:KDW�WKLV�ZRUN�RIIHUV�WR�WKH�ILHOG�RI�HGXFDWLRQ��LQ�
general, are different perspectives on the challenges 
facing Indigenous students based on a culturally 
based understanding of the issues. For example, Pavel 
(1999) links the poor representation of American 
Indians in higher education to the challenging K 
through 12 educational environments and social 
contexts many American Indians encounter. He 
argues that, “. . . college test scores and academic 
criteria, such as high school GPA, are not powerful 
SUHGLFWRUV�RI�FROOHJH�VXFFHVV������µ��S��������5DWKHU��
educators and researchers should “broaden 
our scope to include appropriate attributes . . . 
better indicators of success would be school and 
environmental attributes that determine the quality 
of schooling American Indians receive throughout 
WKHLU�.�>WKURXJK@����H[SHULHQFH������µ�FLWLQJ�WKDW�PDQ\�
American Indian students live in poor, isolated rural 
settings and attend schools with little or no college 
preparation courses (ibid.). 

:KLWH�6KLHOG������²������DQG�%HQKDP�DQG�
Heck (1998) also help to redefine the challenges 
American Indian and Hawaiian students face in 
higher education by discussing the sociohistorical 
context, including the impact of federal policies on 
WKHVH�SRSXODWLRQV��,Q�SDUWLFXODU��:KLWH�6KLHOG��LELG���
states that the past shapes the current reality for 
American Indian students. She terms this collective 
H[SHULHQFH�DV�´KLVWRULFDO�WUDXPD�µ�D�UHIHUHQFH�WR�WKH�
cumulative wounding across generations as well as 
during one’s lifespan. Bartolomé (2008) writes that 
understanding the sociohistorical context of students’ 
´OLYHG�H[SHULHQFHVµ�LV�LPSHUDWLYH�WR�XQGHUVWDQGLQJ�
the academic performance of Indigenous students  
(p. 127).

Also central to this understanding is culture 
DQG�VSLULWXDOLW\��:KLWH�6KLHOG��LELG���DQG�2UWL]�DQG�
HeavyRunner (2003) discuss the concept of “cultural 
GLVFRQWLQXLW\µ�ZKLFK�DVVHUWV�WKDW�,QGLJHQRXV�SHRSOHV�
experience reality in a completely different way 
from the dominant culture even as it is signified and 
expressed in higher education institutions.  Battiste 
(2008) writes, “To effect reform, educators need to 
make a conscious decision to nurture Indigenous 
Knowledge, its dignity, identity, and integrity by 
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making a direct change in school philosophy, policy, 
SHGDJRJ\��DQG�SUDFWLFH«µ��S�������7KLV�FKDQJH�ZRXOG�
help bridge the cultural disconnect and reinforce 
Indigenous Knowledge.

Part of this body of work is offering 
recommendations for enhancing educational 
experiences for Indigenous students based on 
these redefined perspectives. Collectively, the 
recommendations provide us with, as Bartolomé 
(2008) writes, “ . . . a shift from a narrow and 
mechanistic view . . . to one that is broader in scope 
in the way we reconceptualize Indigenous education . 
���µ��S���������7KH�IROORZLQJ�LGHDV�DUH�FRPPRQ�WKHPHV�
and promising practices identified throughout 
the literature for creating meaningful educational 
experiences, which, for our purposes, we extend to 
the field of student affairs.

As referenced at the outset, an influential 
theme is integrating, reaffirming, and supporting 
the cultures of Indigenous students. HeavyRunner 
and DeCelles (2002) offer the “Family Education 
0RGHOµ��)(0��IRU�KLJKHU�HGXFDWLRQ��,Q�D�FORVHU�
examination of factors impacting higher education, 
the authors found that retention among American 
Indian students centered on replicating the extended 
family structure in the institution. Creating a mirror 
of the extended family in higher education provides 
American Indian students with a greater sense of 
belonging through engaging family members and 
community support networks in the educational 
process and, on a related note, providing structures 
embedded within the institution to support the 
student and her/his family. 

Another theme evident in the literature is 
creating culturally relevant learning environments. 
In a study conducted by the National Association of 
Student Personnel Administrators in 2006, culturally 
relevant learning environments, like cultural centers, 
contribute to American Indian students’ participation 
and persistence (Capriccioso, 2006).

 Building institutional capacity is also important 
to supporting Indigenous students. On one level, 
increasing the number of Indigenous faculty 
and staff provides role modeling and mentoring 
for Indigenous students. On another, providing 

professional opportunities to build knowledge on 
Indigenous peoples and students, in particular, is 
important to creating an environment for Indigenous 
student success.

The Transcultured Student:  
Using Indigenous Identity as Educational 
Empowerment in Hawaiian Student Services

Perhaps the most influential theoretical framework 
WKDW�DIIHFWHG�WKH�GHVLJQ�RI�WKH�.ĿNXD�D�3XQL�6XPPHU�
Enrichment Program (SEP) is the “transculturation 
K\SRWKHVLVµ�GLVFXVVHG�E\�+XIIPDQ���������+XIIPDQ�
conducted a five-year longitudinal study of 69 
,QGLJHQRXV�VWXGHQWV�ZKR�HQUROOHG�LQ�D�0LG�:HVWHUQ�
university to explore personal perspectives and academic 
experiences.

One key finding was the identification of 
´WUDQVFXOWXUHGµ�VWXGHQWV�ZKR�XVHG�WKHLU�HWKQLF�LGHQWLW\�
as a “firm social-psychological anchor, where these 
students displayed a confidence and sense of security 
WKDW�HPHUJHG�IURP�WKHLU�$PHULFDQ�,QGLDQ�¶HWKQLFLW\·µ�
as well as possessing a “strong identification from 
traditional American Indian culture and did not aspire to 
DVVLPLODWLRQµ��S�����

,Q�RSSRVLWLRQ�WR�´WUDGLWLRQDO�,QGLJHQRXV�VWXGHQWV�µ�
who were estranged from the university experience and 
KDG�VLJQLILFDQW�WR�H[WUHPH�GLIILFXOW\��´WUDQVFXOWXUHGµ�
students found the strength in their Indigenous identity, 
cultural values, and spirituality to persist towards degree 
completion. They acquired the necessary confidence, self-
worth as an Indigenous person, and sense of purpose to 
succeed in the higher education experience. In general, 
experiences of self-discovery moved students into the 
realignment and participatory stages that taught them 
to relate to Indigenous and non-Indigenous cultures 
simultaneously as the situations they encountered 
demanded. Consequently, Huffman provides a helpful 
framework to meaningfully integrate and encourage 
Indigenous identity in creating our Hawaiian student 
support program.

As will be discussed, SEP represents an attempt 
to retool the way a higher education student services 
program is designed, using Indigenous ways of 
understanding Indigenous students as a result of the 
gaps in conventional student development theory and 
the growing body of literature in Indigenous education. 
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Developing the “Indigenous Self” and 
“Student” in the Summer Enrichment 
Program (SEP) 

My life was without direction, I didn’t realize it at 
the time, but like most situations, where you’re stuck 
somewhere and understanding it is impossible, I was 
oblivious to my potential. I yearned to be Hawaiian, 
to live the ways of our ancestors, yet to understand 
this seemed a dream at best. I was perplexed by the 
sheer nature of Western ways and blinded by its 
influences. My intended future was one wrought 
with complication, with no real destination. I knew 
,�ZDV�UHDG\�IRU�0ăQRD��EXW�,�ZDV�RYHUZKHOPHG�E\�
the unknown, the vastness of campus, the breadth of 
the student body, the many workers bees that make 
the place run. It was all so foreign me. (personal 
communication, SEP 2010).

Ortiz and HeavyRunner (2003) note several factors 
WKDW�DUH�UHOHYDQW�WR�WKH�GHVLJQ�RI�WKH�.ĿNXD�D�3XQL�6(3��
affording students opportunities to connect early with 
people who can help them negotiate the larger, more 
complex institution; surrounding students with people 
who encourage them to succeed; recognizing that 
faculty play a critical role in their lives as students; and 
assisting with the development of strong bonds among 
peers and faculty (Taylor, 2001 as cited in Ortiz & 
HeavyRunner). SEP was created to provide culturally 
grounded academic enrichment to Hawaiian students 
HQWHULQJ�8+�0ăQRD�IURP�V\VWHP�FRPPXQLW\�FROOHJHV��
The program’s blueprint drew from three main design 
elements: academic preparedness, sociocultural inte-
gration, and community engagement, elements that 
KAP found essential for a successful Hawaiian enrich-
ment program. Ortiz and HeavyRunner (ibid.) discuss 
WKH�´V\VWHP�DSSURDFKµ�ZKLFK�DWWHQGV�WR�OHDUQHUV·�DFD-
demic needs and the multiple responsibilities a learner 
may encounter during their educational journey, for 
instance tending to needs of family or community. 
Accordingly, the goal is to be synchronous. Aside from 
these design elements, an overarching “holistically 
+DZDLLDQµ�WKHPH�JXLGHG�WKH�RYHUDOO�SURJUDP�LPSOH-
mentation to support the development of transcultured 
students. That is, Hawaiian knowledge was interwoven 
into the program design to further demonstrate the 
presence and relevance of Hawaiian culture and people 
in higher education. The academic coursework was 

infused with Hawaiian subject matter and perspec-
tives. The orientation activities introduced students 
to Hawaiian individuals and campus programs so 
WKH\�FRXOG�EHJLQ�WR�UHFRJQL]H�WKDW�8+�0ăQRD�FDQ�EH�D�
place of Hawaiian learning. The community activities 
provided a valuable exposure to Hawaiian community-
based initiatives and a way for them to connect their 
classroom learning to the broader Hawai‘i context.

�,Q�-XO\�������.ĿNXD�D�3XQL�DFFHSWHG�LWV�ILUVW�6(3�
cohort; a total of nine students, eight of whom complet-
HG�WKH�SURJUDP��6LQFH�������.ĿNXD�D�3XQL�KDV�DFFHSWHG�
two cohorts, seven students during the summer of 2010 
and ten students during the summer of 2011. Despite 
the small number of program participants, there are 
extremely valuable insights and lessons learned from 
SEP. Throughout the tailored four-week programs, 
several evaluations were conducted with students. 
These qualitative assessments allowed us to better un-
derstand student needs and its relationship to program 
design. Several assessment tools were used, including 
in-depth student-derived surveys, student reflections, 
and interviews. Part of our assessment design was to 
offer students a range of ways in which to express their 
own learning using, for example, multimedia or perfor-
mance. Program staff also engaged in program reviews 
to collectively debrief on each SEP. 

Academic Preparedness
All SEP cohorts were enrolled in a four-

week academic program designed to develop 
critical thinking, writing, and reading skills at the 
baccalaureate level of instruction. The classes were 
WDXJKW�E\�8+�0ăQRD�LQVWUXFWRUV�ZKR�VSHFLILFDOO\�
tailored their regular semester-long classes to fit 
the SEP time period and format. Classes varied and 
included topics such as Hawaiian Literature & Political 
Thought, Hawaiian Geography, Hana No‘HDX�0ă‘awe 
Hawai‘i (Introduction to Hawaiian Fiber Arts), and 
/ă¶DX�/DSD¶DX��WUDGLWLRQDO�+DZDLLDQ�PHGLFLQH��

Sociocultural Integration
Throughout the program, KAP arranged “Meet 

DQG�*UHHWµ�VHVVLRQV�ZKHUH�+DZDLLDQ�VFKRODUV�DQG�
community leaders shared their ‘ike (knowledge; 
insight). All of the Hawaiian scholars invited had 
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doctorate degrees in fields like psychology, ethnic 
studies, education, political science, anthropology and 
geography, and most of them were current faculty 
within the UH System. The community leaders also 
provided valuable contributions to SEP, as they shared 
their experience with various community initiatives 
WKDW�VWUHQJWKHQ�DQG�EULQJ�YLWDOLW\�WR�WKH�OăKXL��

Additionally, SEP students participated in 
enrichment workshops and on-campus orientations 
and tours that helped familiarize students with the 
campus and, in particular, different on-campus services 
and departments like the libraries, tutoring, and 
financial aid. 

For the duration of the program, SEP students 
DOVR�KDG�WKH�RSSRUWXQLW\�WR�H[SHULHQFH�8+�0ăQRD�
UHVLGHQWLDO�OLIH��:H�LQFOXGHG�WKLV�GHVLJQ�HOHPHQW�VR�WKH�
cohort was able to connect with one another, and to 
the program overall, during the four weeks. Students 
could study together, socialize and share experiences, 
and, generally, get to know one another well since 
they lived together. Students also benefited from this 
experience to see if residence life was right for them 
during the academic year.

Community Engagement
+XDND¶L�NDLăXOX��RU�FRPPXQLW\�H[FXUVLRQV��ZHUH�

also integrated into the SEP curriculum to introduce 
students to Hawaiian community initiatives. They met 
members of the broader Hawaiian community, learned 
about community-based activities, and provided 
KDQGV�RQ�NĿNXD��KHOS���7KH�VWXGHQWV�YLVLWHG�3DHSDH�R�
He‘eia Loko I‘a, Ke Kuleana o ‘Ioleka‘a, Kaho‘olawe 
LVODQG��3DSDKDQD�.XDROD��DQG�1ă�.DPDNDL�+H¶HQDOX�DW�
:DLNĦNĦ��6WXGHQWV·�H[SHULHQFH�DW�3DHSDH�R�+H¶HLD�/RNR�
I‘a and Ke Kuleana o ‘Ioleka‘a allowed them to interact 
with ongoing community enterprises that attempt to 
preserve ancestral fishponds and revive sustainable 
mechanisms of land stewardship on a family kuleana 
(small piece of property, as within an ahupua‘a: Pukui 
& Elbert, 1986, p. 179). Their visit to Kaho‘olawe helped 
them understand the importance of political activism 
in defending Hawaiian rights, including caring for 
and protecting sacred sites. Students learned about 
1ă�.DPDNDL�+H¶HQDOX��D�QRQSURILW�RUJDQL]DWLRQ�WKDW�
empowers Hawaiian youth through ocean awareness 

by teaching the traditional values of stewardship and 
reciprocity with the environment.

Overall, SEP attempted to further develop our 
students’ academic and social preparedness for UH 
0ăQRD�WKURXJK�D�FXOWXUDOO\�EDVHG�DQG�FXOWXUDOO\�
validating learning environment. 

Supporting Hawaiian Student Success
Considering success factors discussed by Ortiz and 

HeavyRunner and the literature on Indigenous ways 
of understanding Indigenous students, three broad 
themes emerged which resonated with SEP: supporting 
the culture of Hawaiian students, creating a sense of 
place through culturally-relevant learning environ-
ments, and role modeling.

Supporting the Culture of Hawaiian Students
One way in which we attempted to support the 

culture of Hawaiian students was through what 
HeavyRunner and DeCelles (2002) term the “Family 
(GXFDWLRQ�0RGHOµ��)(0���ZKLFK�DGGUHVVHV�WKH�QHHG�IRU�
family-based education in higher education. In a closer 
examination of factors impacting higher education, the 
authors found that creating a mirror of the extended 
family in higher education provides American Indian 
students with a greater sense of belonging through 
engaging family members and community support net-
works in the educational process and, on a related note, 
providing structures embedded within the institution 
to support the student and her/his family.

In replicating the ‘ohana (extended family) 
structure, SEP provided opportunities for students to 
develop strong support networks within their cohort 
and with SEP staff and kumu (teacher) through resi-
dence life and a highly intensive schedule. Although 
the intention of our design was to create a strong 
relationship between the students, it was difficult to 
foresee how strong the bonds between the students 
ZRXOG�EHFRPH�DQG�WKH�XQLTXH�´IDPLO\µ�G\QDPLFV�WKDW�
ZRXOG�RFFXU�ZLWKLQ�HDFK�FRKRUW��:KHQ�DVNHG�DERXW�
the purpose of the program, one student answered, 
“ . . . definitely to get us together and make us strong 
together so we can have this giant support group if 
ever we need anything, or if we feel lonely, or if we 
MXVW�ZDQQD�PHHW�XS�IRU�OXQFK��RU�WDON�NLQGD�WKLQJ������µ�
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(personal communication, SEP 2011). In another cohort, 
a student compared their relationship with their peers 
to an ‘ohana.

Our first week seemed to drag on much longer than 
the others that followed. Time somehow slowed 
down just enough for us to let our guards down, 
and get used to each other.  After that, things didn’t 
know how to slow down, and we rocketed through 
the final weeks with unnerving ease.  It all became 
a blur. Multiple memories and experiences, all 
crammed together in a tightly bound schedule . . . . 
Our adventures together forced us to become a fam-
ily. We experienced the entire spectrum of human 
emotions during those short four weeks: Happiness, 
joy, exuberance, pain, loss, frustration. (personal 
communication, SEP 2010).

As reflected in HeavyRunner and Ortiz (2002), 
creating relationships between the students and key 
people on campus was another way in which SEP 
supported students. Connecting students to these 
programs early was important so that students would 
have the support of an extended family structure on 
campus before they transferred regardless of when 
they decided to transfer.

Creating a Sense of Place through Culturally-
Relevant Learning Environments 

The literature also supports the need for culturally-
relevant learning environments (Capriccioso, 2006). 
The SEP students as a hui (group) participated in a host 
of campus tours to places like libraries and student 
services offices, and experienced on-campus living and 
dining. Students also took advantage of academic ad-
vising well in advance of the start of their first semester 
RQ�FDPSXV��$V�VXFK��´FXOWXUDOO\�UHOHYDQWµ�LQ�WKLV�VHQVH�
meant helping students to familiarize themselves with 
WKH�FDPSXV�OLNH�NDPD¶ăLQD��D�WHUP�XVHG�IRU�LQGLYLGXDOV�
who are intimately familiar with a particular place. 
For example, when asked how connecting them early 
to resources on campus changed their perceptions of 
0ăQRD��VWXGHQWV�UHVSRQGHG�LQ�WKLV�ZD\�

� Y� ´0ăQRD·V�QRW�VR�VFDU\�DIWHU�\RX�JHW�WR�NQRZ�LW�µ

� Y� “It made me more comfortable with the university 
HQYLURQPHQW�µ

� Y� “I do feel comfortable now here, you know, being 
introduced to a lot of other programs and some of 
the teachers and people here. So, in some ways, yeah, 
LW�KDV�FKDQJHG�ZKHUH�,�MXVW�IHHO�PRUH�FRPIRUWDEOH�µ

� Y “So like this program...unlocked the potential in 
SHRSOH��'HÀQLWHO\��/LNH�IRU�PH���LW�KHOSHG�PH�UHDO-
L]H�WKDW�,�ZDVQ·W�DORQHµ��SHUVRQDO�FRPPXQLFDWLRQV��
SEP 2011).
The point of connecting students early was 

an intentional process of making the campus and 
its resources familiar and less intimidating. Not 
VXUSULVLQJO\��WKLV�KHOSHG�VWXGHQWV�´WKLQN�GLIIHUHQWO\µ�
DQG�UHDOL]H�´KRZ�SHUVRQDO�WKH�FDPSXV�FDQ�JHW���µ�
(personal communication, SEP 2011). Ultimately, 
this newly perceived familiar and personal campus 
helps to create a more culturally relevant learning 
environment—perhaps the foundation of a truly 
Hawaiian place of learning.

:H�DOVR�FUHDWHG�FXOWXUDOO\�UHOHYDQW�OHDUQLQJ�
environments in more overt ways. The content of the 
program was culturally grounded and aimed to also 
help students recognize the possibilities of linking 
their academic journey with their culture. One of 
the benefits of working directly with instructors to 
develop coursework for SEP was the flexibility to 
adapt the curriculum to fit the needs of the students 
and to also explore ways to make the courses more 
culturally-focused.  This flexibility allowed more room 
WR�XQGR�WKH�´FXOWXUH�GLVFRQWLQXLW\µ�GHVFULEHG�E\�:KLWH�
Shield (ibid.) and Ortiz and HeavyRunner (2002). In 
interviews, students discussed how SEP helped them 
see the possibilities of having their academic interests 
grounded in culture.

The purpose. . . . I would say, just to give us op-
tions of what is out there for Hawaiian students . . . 
because they incorporated so much about Hawaiian 
FXOWXUH�DQG�DOO�RXU�VFKRODUV�ZHUH�IRU�>VLF@�WKH�+D-
waiian community, it was pretty much just seeing 
the options of what could happen if you have that 
solid foundation of your culture, and being able to 
network out into anything that you are passionate 
about. (personal communication, SEP 2011).

Additionally, students were asked at the end of 
the program to rate the degree to which they felt the 
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classes were relevant to the major they wish to pursue, 
intellectually challenging, and interesting. In all 
instances program participants indicated the highest 
degree of satisfaction. Students recognized that culture 
�+DZDLLDQ�NQRZOHGJH��DQG�HGXFDWLRQ��´DFDGHPLFVµ��
were not separate and, in fact, SEP helped students 
recognize the connection culture had to their higher 
educational aspirations.

Another way in which the program fostered 
culturally-relevant learning environments was by con-
necting the university experience with the community. 
+XDND¶L�NDLăXOX�ZHUH�GHVLJQHG�WR�FUHDWH�OLQNDJHV�
between classroom learning and community issues. In 
this way, the relevance of the subject matter and the 
value of education are imbued with meaning beyond 
the academy. Generally, students’ introduction to these 
initiatives helped provide them an understanding of 
how many people in the Hawaiian community are 
involved in preserving, perpetuating, and innovating 
aspects of our Hawaiian past that serve to inform and 
HPSRZHU�WKH�IXWXUH�RI�RXU�OăKXL��(GXFDWLRQ�EHFRPHV�
very relevant because it affects our contemporary lives, 
the communities in which we live, and the daily lives 
RI�RXU�¶RKDQD��:KHQ�DVNHG�ZKHWKHU�RU�QRW�WKHLU�H[FXU-
sions enhanced their cultural experience, the students 
gave these responses:

� Y� “. . . to go to these places and give back to the land 
DQG�OHDUQ�DERXW�WKHVH�SODFHV�ZDV�D�JUHDW�H[SHULHQFH�µ

� Y� “It allowed me to see places I probably never would 
have gone to as well as give me a new sense of 
+DZDLLDQ�IHHOLQJ�LQ�WKHVH�DUHDV�µ

� Y� “Saturday excursions taught me about the concept 
RI�PăODPD�¶ăLQD�>FDUH�IRU�WKH�ODQG@�PRUH�WKDQ�,�HYHU�
experienced before. I also learned how to work with 
other people as a part of a team. Most importantly, 
I tried things I might not have done otherwise so it 
WDXJKW�PH�WR�YHQWXUH�RXW�DQG�H[SHULHQFH�QHZ�WKLQJVµ�
(personal communication, SEP 2008).

For a student in another cohort, an emphasis was 
placed on sharing their experience during huaka‘i 
NDLăXOX�ZLWK�WKHLU�IDPLO\��´7KH�H[SHULHQFH�ZH�KDG�
with going to help out at these lo‘is [taro terraces] and 
places, it just kinda made me wanna really, not so 

much just for the community service hours, but just 
to help out and learn and grow and gain information, 
and pass that on to my friends, my family, so that they 
can get involved and get the rest of the community 
LQYROYHGµ��SHUVRQDO�FRPPXQLFDWLRQ��6(3�������

The students also found the correlation between 
the excursions and their academic success. For exam-
SOH��DV�RQH�VWXGHQW�GHVFULEHV��´�������ZLWK�.ĿNXD�D�3XQL��
being introduced to the lo‘i and other places where 
we got to connect to the ¶ăLQD��WKDW·V�ZKHUH�WKH�VXFFHVV�
FRPHV�IURP��\RX�NQRZ"�,W�FRPHV�ZLWK�WKH�LQGLYLGXDO��
It’s like finding that purpose and that passion you 
KDYH�IRU�ZKDWHYHU�LW�LVµ��SHUVRQDO�FRPPXQLFDWLRQ��
SEP 2011). Students were able to successfully connect 
multiple culturally-based learning experiences (in 
multiple environments) with their goals in higher 
education.

Role modeling for Indigenous students
Developing strong bonds to the people in higher 

education has traditionally been viewed as a strategy 
that supports student success. Particularly important 
was role modeling by Hawaiian scholars, community 
leaders, and instructors. 

SEP included opportunities for our students to 
actively engage with Hawaiian scholars and com-
munity leaders through guest lectures, huaka‘i and the 
SEP courses. Students were asked to rate the degree 
to which the individual evening speakers would be 
beneficial to their college success. Students indicated 
the highest level of benefit. Program staff observed that 
each student understood and empathized with the of-
tentimes challenging, yet rewarding, educational jour-
neys taken by some of the scholars. More importantly, 
students seemed to be influenced by the human side of 
the scholars and realized that “if they can do it so can 
,�µ�/DVWO\��SDUWLFLSDQWV�VHHPHG�WR�EH�DZHG�DW�WKH�OHYHO�
of commitment, dedication, and sacrifice of community 
leaders as they negotiate their work in the community.

SEP instructors also played a critical role in the 
lives of students especially since they had the most 
regular interaction with students. In the classroom, 
the instructors created the educational environment 
for students, from seating to curriculum to pedagogy. 
All classes used Hawaiian subject matter and a variety 
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of instructional methods, such as labs and excursions, 
to help improve academic skills and enhance student 
learning. Given the nature of the classes, instructors 
served as role models through their scholarship and 
teaching as well as through the mentoring they provid-
ed to our students around assignments and classroom 
interaction. 

Role modeling also occurred during guest lectures. 
Students had the opportunity to attend lectures by 
Hawaiian scholars, such as RaeDeen Keahiolalo-
Karusuda, Ty Tengan,  and Kalei Nu‘uhiwa, who 
are  recognized for their scholarship and strong 
relationship with the community. The small cohort 
size also allowed students the opportunity to 
meaningfully engage with them. For example, one 
student described,  “not one of the scholars after they 
were done talking to us  . . . didn’t give us their contact 
information. And then like, all the while, if you ever 
need anything, anything at all, just wanna talk to 
someone, like if you’re feeling low, someone to get you 
[to] work, keep you inspired and keep you going, just 
e-mail us. Call us at any time, we’ll get back to you and 
ZH·OO�KHOS�\RX�RXW�DQG�ZH·OO�EH�WKHUH�IRU�\RXµ��SHUVRQDO�
communication, SEP 2011). 

Students also appreciated the willingness of the 
guest speakers to mentor them in their academic 
journey.  One student described the powerful impact 
mentors and role models can have, “It was just such a 
good feeling to know that people that you aspire to be 
like are there willing to help you get to their level. So 
WKDW·V�MXVW�H[FLWLQJ�IRU�XV�µ��SHUVRQDO�FRPPXQLFDWLRQ��
SEP 2011)

Thus, the overall positive self-reported evaluations 
by students and the observations by staff indicate 
how the short-term outcomes of a tailored enrichment 
program approach has the potential to influence 
participants’ ability to become transcultured students. 
The most instructive short-term outcome from SEP is 
illustrated by one SEP instructor who wrote, 

The students grew a lot personally, formed lasting 
and meaningful relationships, and in a way, showed 
a need for such a program. . . . To this day, whenever 
I see any of them around campus there are always 
warm hello’s and lots of aloha (personal communica-
tion, SEP 2008).

Conclusion
Currently, the educational literature as it relates 

to Hawaiian students in higher education is sparse. It 
is clear there is a need for new areas of research and 
inquiry to both inform practice and to be informed 
by current practice. In fact, there are many effective 
educational models currently in place throughout the 
Hawaiian community that could lend themselves to 
informing inquiry and building a body of Hawaiian 
student development theory in higher education. As 
Bartolomé suggested at the outset of this piece, in 
creating educational interventions and extending this 
line of inquiry, we must also broaden our perspec-
tives of design and efficacy to include sociohistorical 
and sociopolitical contextual factors. For KAP, these 
broader considerations contributed to the design, 
implementation, and assessment of the retention pro-
gram employing a more culturally-based student sup-
port initiative. KAP challenges western epistemologies 
of student development, success, and achievement. In 
its first year, participant feedback illustrates that KAP 
was successful in achieving its programmatic goals 
of fostering leadership, self-actualization and identity 
exploration among students engaged in SEP. The SEP 
program may serve as a preliminary testing ground for 
higher education professionals who deem it necessary 
to reframe student success models and, furthermore, 
to develop lasting and relevant educational structures 
that resonate deeply with the daily lives, struggles, 
intellectual curiosity, and dreams of our students. 
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